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RELIGIOUS TEXT TRANSFER IN THE CONTEXT OF
ORTHODOX INTERCULTURAL EXCHANGE:

ON THE 19™ CENTURY HAGIOGRAPHIC TEXTS
DEDICATED TO SAINT JOHN THE RUSSIAN!

TATIANA BORISOVA?Z

Abstract

This paper focuses on the phenomenon of text transfer that followed the transfer of a
cult between two different Orthodox cultures and three language traditions. The case
of Saint John the Russian and the transfer of his cult from Cappadocia to Greece,
and later to Russia, are examined. Special attention is paid to the hagiographic texts
composed or translated during each stage of this transfer: from the initial oral
tradition, based on which the first text was published in Karamanli Turkish in 1849,
up to the texts written in Greek in mid-late 19" century and Russian texts from the
late 19" century. The comparison of these text traditions shows the peculiarities in
the perception of the same saint in different Orthodox cultures, while the factors that
lead to this divergence are also revealed. The process of the gradual formation of the
hagiographic text tradition dedicated to St. John the Russian in this trilingual space
is analysed.

Saint John the Russian (approx. 1690-1730) is one of the most revered
new saints in modern Greece. His incorruptible relics in the village of
New Procopi on the island of Evia are among the most popular
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Orthodox pilgrimage destinations (BepveCog 1998; Seraidari 2020)°.
The Saint was born in the Russian Empire but was sold at a young age
as a prisoner of war into a life of slavery in the village of Procopi near
Caesarea, Asia Minor. It was there where he spent the rest of his life.
His holy life, his lifetime and afterlife miracles, as well as the
veneration towards him are therefore mostly in connection with the
Orthodox communities of Asia Minor. Later on — starting during the
late 19" century, but mostly after his relics were moved to Greece in
1924 — he also became known in the Greek Orthodox Church. His
fast-growing cult in Russia is a far more recent phenomenon that
started with his official canonization by the Russian Orthodox Church
in 1962 (3.I1.A. 2011: 598-600). The foundation of his veneration,
however, alongside the creation of the Russian text tradition about the
Saint was established much earlier, in the 8" decade of the 19%
century.

Examining the hagiographic text tradition about Saint John the
Russian, one can divide it into three separate, yet closely connected
traditions, namely:

o the Turkish language tradition, which was the original one and
which began its formation during the 18" century as oral stories,
memories, and legends;

o the Greek language tradition, which appeared later (in 1885)
thanks to the attempts of the Orthodox clergy in Asia Minor to revive
the Greek language in the Orthodox communities of the area and to
extend the Saint’s veneration into Greek territory;

o the Russian language tradition (the first saved text dates from
1888), which started after the donation of the right hand of the Saint to
the Russian Monastery of Saint Panteleimon on Athos by the Christian
residents of Procopi. This tradition appeared because of the need of
establishing the cult of the Saint in the monastery, as well as spreading
it to Russia. This second goal was successfully realized only in the
second half of the 20" century.

3 The author wishes to thank Katerina Seraidari for her help with the materials on St.
John the Russian and for fruitful discussions.
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In regard to the Turkish tradition, only one full text has reached
us: the Synaxarion from the first Greek Service to the Saint
(hereinafter referred to as T1). This text was published in Athens in
1849 and was written by Joseph Nikolaidou of Caesarea (IQXH®
NIKOAAIAOY KAIXAPEQZY) as he himself signed it (Ioone 1849:
6)*. In later sources, the same person was mentioned as
“Ierodidaskalos Joseph from Kermiris of Cappadocia” (Atoviciog &
Modéotog 1897: 3) without any additional information. Even though
the Service itself is composed in Greek, the Synaxarion is written in
Karamanli Turkish (év tovpkici] pdoet); that is the Turkish language
written with the Greek alphabet instead of the Arabic one. This script
was commonly employed by Orthodox Turkish-speaking minorities in
the Ottoman Empire (Janse 2009: 10-15). This short text (Bpayeio
Mav Broypaeio tod Ayiov, as it was described later (Aovicilog &
Moodéotog 1897: 3)), was based on the oral tradition of Procopi, and
contains the following information:

o A short reference to John’s Russian origin (“born in some
Russian village during the time of Peter the Great”) and his service in
the Army (which, according to the author, was due to his desire to
fight the Turks).

o John’s capture by the Turks and his imprisonment along with
St. Pachomios. This information (about St. Pachomios) probably did
not originate from the local tradition and was added by the author, in
order to extend the reputation of an already recognized and revered
saint to a new one with a similar biography.

o His humble life in the village of Procopi near Caesarea of
Cappadocia, complete with poverty, hard work, difficult life
conditions, starvation, lack of clothes, life in a stable, suffering
mockery and derision. His martyrdom, however, which was a result of
his refusal to follow Islam, is not mentioned.

o Steadiness in faith, ascetic life, Holy Communion every week,
staged sanctification with reference to the examples of Prophets Elijah
and Joseph, son of Jacob, from the Bible.

4 The author wants to thank her colleague Katerina Stathi for the translation of this
text from Karamanli Turkish.
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o Illness and Holy Communion before repose, the priest who
performed the Mystery hid the Eucharist inside an apple and brought
it to the stable where the Saint lived.

o Repose and Christian burial.

o The Saint’s relics, which were still incorruptible three years
later producing light and incense, and were preserved after
exhumation at the time the text was written in the Church of St.
George (Ioone 1849: 6; bopucosa 2021).

Though this is the only full hagiographic text for the Saint
written in Turkish, subsequent Greek texts devoted to him contained
small fragments in Turkish — separate words and phrases — which are
evidence that they had originated also from the oral Turkish tradition.
For example, in his Life written by Dionysios Charalampidis in 1897,
one can find: Turkish exclamations of surprise (AAdy! AAdy!) after the
Saint performed a miracle (Awoviciog & Modéotog 1897: 42); a
question a small boy addressed to the icon of the Saint in Turkish
(Zeviv ativ vétp; — What’s your name?) with a Greek translation
following it (Atoviciog & Modéatoc 1897: 51); the name of a Turkish
child devoted to St. John (KovA& I'oPav dyrod — Son of John the
Prisoner) again with a translation in Greek (Atoviciog & Modéatog
1897: 55); the nickname of the Saint among the Turkish population
(KovAe ToPav — John the Prisoner); and the appeal of the demon-
possessed Turks to him (KovA& yudkpo pnnli — Prisoner, don’t burn
us) (Awovoocrog & Modéotog 1897: 46). These Turkish words and
phrases inserted into the Greek text show the natural language
environment of the Saint and testify to the authenticity of the
information. However, since they were inserted into a text in another
language, they became part of next language’s tradition, namely the
Greek tradition.

The texts that formed part of the Greek tradition in the Saint’s
hagiography were mainly authored by Dionysios Charalampidis, a
hieromonach and priest from Procopi, born in 1846 in that same
village and saved among other children thanks to one of St. John’s
first afterlife miracles during an incident when the roof of the Greek
school he attended fell in 1862. He was deeply affected and impressed
by this event, and he devoted the rest of his life to the development of
the Saint’s cult in Procopi as well as its dissemination to other
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Orthodox lands and people. His name first appeared in documents
about St. John in a letter addressed to Makarios, the hegoumenos of
the Russian Monastery of Saint Panteleimon on Athos. The letter was
written on the 11" of May 1880 and was signed by thirty Procopi
villagers. It was brought to the Monastery along with the right hand of
the Saint by “our priest Reverend Dionysios and one of the most
distinguished residents of our village Khodja Prodrom Kostanoglou,
men who enjoy our confidence and honour”. This same letter, which
Russian translation along with others dedicated to St. John the Russian
is saved in the Archive of the Russian Monastery of St. Panteleimon
on Athos (Register 50, Archive 5, Document A004912, F. 1r -2v)
(Epmounaii 2015: 407)°, states that 8 months earlier the monk Andrew
of the Russian Monastery of Saint Panteleimon had visited Procopi
with the purpose of taking some of the Saint’s relics, but failed to do
so after being refused by the villagers, which caused “a great
disappointment of the hegumenous”. However, after the second
request for this donation expressed in the letter by the same monk on
behalf of the abovementioned hegoumenos, together with an invitation
for Dionysios to visit Athos, the villagers changed their minds and
decided to send a part of the relicts together with two delegates and
the cited above letter.

This event, along with the description of other specific
occurrences in subsequent hagiographic texts by Dionysios himself,
lead us to believe that it was Dionysios that played the most crucial
part in this donation. It was probably that moment when he realized
the importance of the Greek hagiographic texts devoted to the Saint
for the “promotion” of his cult. A year later, he fully understood the
urgency of his mission to compose such texts, when the holiness of
the relics was called into question by Church authorities. More
specifically, in his letter dated February 12, 1881 sent to hegoumenos
Makarios (we only have its Russian translation (Archive of the
Russian Monastery of St. Panteleimon on Athos, Register 50, Archive
5, Document A004912, F. 2v. — 4r.)), he refers to the letters of the
Ecumenical Patriarch of Constantinople Joachim III addressed to
Makarios and John, the Metropolitan of Caesarea, in which the

5 The author would like to thank the Hegoumenos and the Librarian of the Russian
Monastery of St. Panteleimon on Athos for providing a copy of these documents.
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Patriarch “driven by envy... or incaution... wrote some words caused
by lack of faith, which, as I heard, weaken your piety towards the
Saint”. In that same letter, Dionysios describes the recent visit of the
Metropolitan of Caesarea to his village, who conducted an
investigation incited by the Patriarch’s letter. He inspected the stable
where the Saint had lived and the evidence of his miracles; he spoke
to the villagers, and specifically to the Turkish descendants of the
Agha, as the Saint was once their servant. He then sent the results of
this investigation to the Patriarch. Even though the Metropolitan
supported the holiness of the relics (a letter verifying this was sent by
him to Makarios on August 31, 1882 (Archive of the Russian
Monastery of St. Panteleimon on Athos, Register 50, Archive 5,
Document A004912, F. 8r — 9r.) and probably urged the Patriarch to
accept this fact, these events clearly showed that without a Greek
hagiographic text about the Saint, his cult could no longer be
supported. This made Dionysios to immediately start writing. In the
abovementioned letter, he states: “Recently my insignificant self
composed a text, which contains a short story about the miracles that
the Saint has performed to this day through his holy relics, which I am
going to send you soon along with my next letter. Let the enemies of
truth see how the Lord blesses those who adore Him”. One can
assume that this was the first draft of the text published 4 years later in
1885 in the “Church History” by A. Levidis (Agfidng 885: 300 - 308)
(“Proypapioc tod Ayiov dapketd éxteviy” — A rather extensive
biography of the Saint — as he himself called it later (Aroviciog &
Modéotog 1897: 3)).

This text (hereinafter referred to as G1), which was the origin of
the Greek hagiographical tradition of St. John, reveals the doubts
expressed by the Patriarch in his letters in two different ways. First,
the text starts with the statement that “there is no doubt that he (St.
John) traces his origin back to the pious and Orthodox Russians”
(AePidng 1885: 300). This leads to the conclusion that his Russian
origin was called into question. Secondly, it features a large footnote
in which the author argues against the materialistic sceptical approach
to the supernatural element in Christian mysteries (Agfiong 1885:
304).

The typological analysis reveals that the first written text of the
Synaxarion (T1) was not used for the composition of G1. On the
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contrary, it was based on the oral tradition the author had learned from
older villagers (he mentions the Turkish descendants of the Agha
again, in the family of whom there were legends about “John the
Prisoner”, as he was called in the village (Alovocioc & Modéatog
1897: 56, note 2)) and the recent events and miracles that he witnessed
with his own eyes. The author practically carried out a “double
translation” by first putting an oral text on paper and by then
translating it into Greek from the Turkish language, which was the
language all the stories had been communicated to him. The main
typological features of this text comparing to T1 include:

o The description of the Saint’s torture by the Agha and his
martyrdom due to his refusal to convert to Islam, with references to
the oral tradition preserved in the Agha family. Along with this
hagiographic topos used to support John’s status as a saint, the author
also makes him say the words that were later repeated in all the texts
devoted to the Saint: “I am Russian and I am faithful to my king on
earth as well as my King in Heaven. I will never refuse the true faith
of my parents... I was born Christian and I want to die Christian”
(AePidng 1885: 301-301).

o The footnote regarding the description of the stable — the place
where the Saint had lived — noting that even though the house of the
Agha had been destroyed many times, the stable has still remained
standing. Moreover, anyone can access it since the descendants of the
Agha allow pilgrims to visit this holy place (Agfidng 1885: 302).

o The miracle of the transportation of a plate of food to Mecca,
where the Agha had gone for his pilgrimage (AgBidng 1885: 302-303).
While describing this major lifetime miracle, the author parallels it
with the biblical story of Habakkuk the Prophet, who, after being
instructed by the Lord, transported food from Judea to Babylon to help
Daniel the Prophet in the lion’s den (Hab. 14: 33-39).

J His Holy Communion before his death without the story about
the apple (AgPidng 1885: 304).
o His Christian burial and the donation of an expensive carpet

for his coffin by the Agha as a sign of respect for the Saint (Agpiong
1885: 305).
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o His exhumation and the miracles that accompanied it, such as
the appearance of the Saint in the dream of an old priest. Since the
priest had hesitated to conduct the exhumation, the Heavenly Light
came down illuminating the tomb (Agfiong 1885: 305).

o The recent transportation (“a few years ago”) of the relics to
the newly built Church of St. Basil without descriptions of any
miracles that occurred during the move (Agfidng 1885: 305).

° Three other afterlife miracles of the Saint: in 1832, when the
Saint prevented the soldiers of Osman-pasha from burning his relics;
in 1862, when he saved the children of a Greek school from the roof
that had fallen down, complete with the personal experience of the
author; and in 1874, when he revealed to the descendants of the Agha
who was the murderer of their 12-year-old daughter (Agfidng 1885:
305-308).

o The text ends with a description of the donation of the right
hand of the Saint to the Monastery of St. Panteleimon which happened
“4 years ago”. This was also presented as a miracle: even though
nobody had managed to take pieces of the relics before, this time, the
Saint himself wanted his hand to be donated to this monastery.
Moreover, the villagers, who were against this donation in the
beginning, were suddenly miraculously convinced to agree (Agpidng
1885: 308-309).

Eight years later the same text (Gl) was republished in the
supplements (i.e. in the part of the volume devoted to the saints who
should be included in the previous volumes according to their
commemoration day, but due to the fact that information about them
reached the editor later are placed in the certain volume) of the K.
Doukakis Collection of the Saints’ lives for the month of June
(Aovkdxng 1893: 411-418). The footnote in the beginning of the text
states that it was communicated to the editor by the monk Andrew
from the Monastery of St. Panteleimon (Aovkdakng 1893: 411), the
person we describe below.

One can assume that the Greek text tradition continued in the
following years alongside the development of the cult of the Saint.
Evidence for this fact can be found in a document saved in the
Archive of the Monastery of St. Panteleimon (Epmonait 2015: 421)
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dated 1888 (Register 50, Archive 18, Document A005087). It contains
the Russian translation of 6 unknown recent miracles of the Saint
related to the construction of his church. According to the translator,
these were taken from a manuscript sent from Procopi with the entire
Service and Life of Saint John the Russian and his miracles. At the
end of the text, which, according to the inscription, was to be
published in the magazine “Dushepoleznyi sobesednik” (Edificatory
Interlocutor) — a periodical monthly magazine, published by the
Monastery of Saint Panteleimon in Moscow in 1888-1918 (Annpees
1998: 104-105) — but was eventually rejected by a censor, the
translator makes the following remark: “This hand-written story about
the life of Venerable John is placed as a Synaxarion in his Service
after the 6" ode of the Canon... At the end of the Greek manuscript
with the Life and Service of St. John the Russian, there is an
inscription that reads: Composed by the Reverend Hieromonach
Dionysios, shepherd and priest of the Holy Church devoted to St.
Basil the Great in Procopi (Urgup) of Cappadocia in February 1888”
(Archive of the Russian Monastery of St. Panteleimon on Athos.
(Register 50, Archive 18, Document AO005087, F. 2r)). This
manuscript was most likely the first draft of a book published in 1897,
which will be discussed below. However, this book does not contain
the miracles translated in this document, which, to the best of our
knowledge, still remain unpublished in both Greek and Russian
traditions.

As far as the published sources are concerned, the next landmark
in the Greek hagiographical tradition of the Saint was the publication
of his extensive Life in 1897 in Athens, along with the Service
dedicated to him (hereinafter referred to as G2) (Aioviciog &
Modéotog 1897: 33-59). This was authored by Dionysios in
cooperation with Modestos Konstamonitou, who was also from
Cappadocia. In this text, two text traditions — Turkish and Greek —
are united. Dionysius, drawing inspiration from his own text described
above (G1) (Aeiong 1885: 300-309), inserted facts and images from
the first Turkish Synaxarion (T1) into G2, such as: the fact that St.
John’s co-prisoner was St. Pachomios; the episode with the Eucharist
being brought inside an apple; as well as references to the Biblical
examples of Prophet Elijah and Joseph, son of Jacob (Ioone 1849: 6).
He also wrote his story in a typical Christian hagiography fashion,
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adding an extensive prologue and epilogue as well as other
hagiographic topos (Pyau 2005: 78-79), such as a description of his
pious parents and his childhood devoted to Our Lord (Awoviciog &
Modéotog 1897: 36-37). New Bible parallels were drawn, specifically
with Prophet Job and Saint Alexis the Man of God (Awoviciog &
Modéotog 1897: 39), both noted because of their humility and
patience under very difficult life conditions. In general, many new
descriptions were added and some lexical alterations were also made,
which changed either the style or the meaning of the text. For
example:

o In regard to the Saint’s place of birth, the author states that it
was some village in Little Russia (instead of Russia in G1 and T1)
(Alovioiog & Modéotog 1897: 36).

J The distance between Procopi and Caesarea is not measured in
leagues (Aevya) as in G1, but in hours: “Procopi is at a distance of
about 12 hours from Caesarea” (Atoviciog & Modéotog 1897: 37).

o In the description of the Saint’s martyrdom in G2, instead of
describing a large burning hot spoon (apOtawva) being placed on his
hand as a form of torture like in G1 (AgBidng 1885: 301), the word
Aekavioa (small plate) (Atoviciog & Modéatog 1897: 38) is used.

o In the description of the miracle of transporting a plate of food
to Mecca, instead of the word @ayntov, the more stylistic word
goecpa (delicious food) is used. Moreover, in the footnote, this food is
specified as 10 mopd 10l OB®pAVOG TPpocPIAes TAdOv (pilaf
popular among the Ottomans) (Atovdcrog & Modéotog 1897: 41).

J The time period between the Saint’s repose and the
exhumation of his relics is not 3 years but 3 and a half years. In
addition, in the description of the Heavenly Light over the tomb of the
Saint, the following important excerpt is added: xoi €é0swpeito Todto
Tapd TAVIOV OG 6TOA0G TLpog (and it was seen by everybody as a
column of fire) (Aroviciog & Modéotog 1897: 44).

° In the miracle about the roof of the school in G1, the woman
who saw the vision is called ypadc (o/d woman) (Aefiong 1885: 307),
while in G2 she is simply referred to as edAapng yovn (pious woman)
(Alovioiog & Modéotog 1897: 47).
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o Many changes were made in the description of the 1874
miracle regarding the murder of the 12-year girl. In G2, the
description of the vision of the girl’s mother does not contain the
remark that she saw the Saint év oynuott Kadoynpov (in the image of
a monk) like in G1. Furthermore, the gender of the murderer was
changed from a man in G1 (0 d¢iva) (Agfidng 1885: 307-308) to a
woman (1] 0€iva) in G2. Lastly, the place where the murderer hid the
body of the girl is no longer the corner of the house, but the chimney
of the house (gig¢ ™v kamvodoyov tii¢ oikiag tg) (Atoviclog &
Moodéotog 1897: 48-49).

J Many more details were added to the description of the
transportation of the Saint’s right hand to the Monastery of St.
Panteleimon. The long footnote not only describes the miraculous
consent of the Saint to give his compatriots a piece of his holy relics,
but also the details about Dionysios and his journey to Athos with his
partner, their one month stay there, the monastery donations for the
construction of a new Church, and the report regarding the progress of
said construction. When explaining the purpose of the donation of the
Saint’s right hand, the author states that through this piece of his
relics, “like through a vociferous cornet (¢ 0610 mTOALPDOVOL
obdAmiyyoc) the glory of his (the Saint’s) holiness will spread all over
Russia, his endless homeland” (Atoviciog & Modéotog 1897: 54).

Lastly, many new miracles were added to his Life, which were

either taken from the oral tradition, or were witnessed by the author
himself (dca 11 Tapddocig diécwaoev MUy, kol doa idiolg dpHaipoig
nudv idopev) (Atovociog & Modéotog 1897: 45). These miracles are
as follows:
J The miracle that “accompanies” the move of the relics to the
new Church of St. Basil. While G1 just talks about the transportation
without mentioning any miracles or dates (it just says that it happened
recently) (AePiong 1885: 305), in G2, the event is dated 1845 and
details of a miracle that occurred during the transportation were
added: the shrine with the holy relics of the Saint miraculously
returned to the old Church three times during the night, and only after
many prayers did the Saint “give his consent” to change the place
where they were kept. This topos was probably added in order to
demonstrate that these relics behaved just like holy relics.
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o The miracle that occurred in 1878, during which the Saint
saved the monk Andrew from robbers on his way back from a
pilgrimage to his relics.

o The miracle that occurred in 1880, reported again by the monk
Andrew, during which the Saint told his name through his icon, to a
small child.

o Lastly, there was the miracle narrated to the author by the
descendants of the family of the Agha about a boy that was saved by
the Saint and was then dedicated to him.

The Life of the Saint ends with a statement about various other
miracles performed by him, such as healing the sick as well as people
possessed by demons. Emphasis was placed on the fact that these
miracles were not only performed in favour of Orthodox Christians,
but also for Armenians, Protestants, and Muslims. The author also
describes the way the veneration towards the Saint is carried out with
processions on his Memorial Day, during the Bright Week, and during
certain difficult times.

In regard to the author’s subjective reasons for composing this
text, one can deduce the arguments he was defending against from two
footnotes. The first footnote (Aovicloc& Modéotog 1897: 44) states
that incorruptible relics constitute evidence of a person’s holiness,
referring to the Church Fathers. The second footnote contains the
author’s arguments in favor of the construction of a new church, going
against those who believed that “the residents of Procopi have two
cathedrals and don’t need to build a third one and spend so much
money” (Awoviclog & Modéotog 1897: 54). When explaining the
necessity of the new church, the author describes the difficulties faced
during its construction and expresses his hopes for donations by all
pious Christians, emphasizing donations “by Russian Christians, the
Saint’s compatriots” (Atoviciog & Modéotog 1897: 55).

The last landmark during the period under examination in the
Greek hagiographic text tradition of St. John the Russian was
published only two years after G2 (1899), and, contrary to the two
previous ones, it is not attributed to Dionysios Charalampidis. The text
authored by Dionysios with some small changes was re-published by
the Patriarchal Printing Press of Constantinople (Acpotikn
AxorovBio 1899: 31-54). The very fact of the existence of this edition
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(hereinafter referred to as G3) is an important indication that the
highest Church authority, namely Patriarch Constantine V of
Constantinople, had recognized the Saint’s cult, following the
consecration of the new Church a year before. In the preface,
however, only the T1 and G1 editions are mentioned with no reference
to G2 (Aopatikn AxolovBio 1899: 3). That same preface states that
the text was edited “according to the censor’s rules” by Manuel
Gedeon, who had the rank of Méyoac XaptoeOraé thig Meyding
‘ExkAnociog (Acpotikr] Akolovbion 1899: 4). In general, G3 follows
G2 with the following major typological and factual differences:

J The title Oporoyntg (Confessor) of the Saint is used more
often that in G2.
o The miracle regarding the transportation of a plate of food to

Mecca is not mentioned, even though the phrase that prefaced it in G2
(xoi yeyovég Tu petd tadta, OAo¢ mapdoofov kol ATPOGIOKNTOV,
éPePaimoev) still remains. After this phrase, the editor devoted a few
lines to say that the Saint spiritually helped the Agha in his difficult
journey “to the holy lands of the Muslims”, saving him from illnesses
and other dangers (Acpoatikny AkorlovBia 1899: 38).

o The miracle of the transportation of the Saint’s relics to the
Church of St. Basil is said to have occurred in 1833 instead of 1845
(Acpatiky AxoiovBion 1899: 42). Both dates seem to be incorrect,
though T1, which was published in 1849, states that the relicts are still
located in the Church of St. George, while according to G1 (1888)
they were moved “several years ago” (AePiong 1885: 305).

o The miracle of the salvation of the monk Andrew from robbers
is reported to have happened in 1879 instead of 1878, during which
year the miracle involving Andrew and a child is also reported
(Acpatiky AxorovBion 1899: 45-48). One can assume that the editor
thought that Andrew had only gone on one pilgrimage to Procopi and
tried to “unite” the miracles connected to it, choosing the “in-
between” year 1879. Further information about the dates of these two
miracles will be presented below with the analysis of the Russian
sources.

° In the footnote about the construction of the new church, there
is information added regarding its consecration “on 16™ August 1898
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by the Reverend Metropolitan of Caesarea John” (Acuatikn
AxolovBia 1899: 49-50).

o The name of the descendant of the Agha’s family, who
provided evidence for that last miracle, is changed from 'Eccg dydc to
Movotagd ayds (Acpatikr] AkoAovBio 1899: 51).

As far as the textological differences are concerned, we will now
analyse the corrections made to this edition by presenting a very
typical example; namely the paragraph about the captivity of St. John,
with the main differences being underlined:

G2:

Qg 08 E€pBaocev i voppov nlkiav, EANEON g GTPATIOTIKIV
vInpeciav, Kol SEpevey év auti), mg oV Myépn 6 péyag 1o0te
POCCOTOVPKIKOC TOAENOC, O €ml ToD A’. aTOKPATOPOG TOCMDV
1®dv Pocowdv IIétpov tod Meydhov, dte €kotpatevoag Kol O
yevvaiog ovtog veaviog Iodvvng, petd kai SAA®V cueTPaTIOTEY
avToD, Kol viknBévteg €v 1® ToAEU® NyLoAmTicOnoay Tapd TOV
yerrvialovtov avtoig Tatdpwv, oitveg, Kol EndAncav avtov &ig
Tva 0Bopoavov inmapyov tote ypnuaticoavto v T@ TOAEU®
gkelve 0¢, kol ovuvenépepe ToVTOV £V TN £0VTOD TATPIOL, €V TH &V
T Mwpd Acig nuetepy KOUOTOAEL, koAovpévn Ilpokomiov,
aneyovon thc Kawsapeiog dddeka mepimov dpag (Atoviciog &
Moodéotog 1897: 36-37).

G3:

Qg 68 &pbaoev €ig voppov NMAkiov, avélofe GTPATIOTIKNV
VINpPEciay, Kol OIEUEIVE UETO TOAANG VTOUOVTG €V 0T, EmG 0D
Nyépon O HEYOG POOCOTOVPKIKOC TOAEHOS, O €ml  ToD
aVTOKPATOPOg Tac®V TV Pwocidv [Tétpov tod Meydrov, dte
oLV TOAAOTG ékoTpatevoas Kol 0 lodvvng, kai éviknon petd 1od
OA0V GTPOTOd €V T@ TMOAEH® Kol MYUoAOTicOncav mopd TV
yerrvialovtov avtoic Tatdpov, oltveg Kol EmdANGay avtov €ig
Tva inmoapyov 0¢g kol cvuvanryaye TodTov &v 1] £avTod TATPidt,
&v T &év Mikpd Aocig MUETEPQ KOUOTOAEL, KOAOLUEVT
[Tpokomiov (Ovpkiovm), dmeyovon Tt Koatoapeioag dmoeka
nepinov dpoag (Aopatikn Axorovbio 1899: 35).
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One can easily see that the corrections are not confined to
stylistic changes or the linguocultural text adaptation to the
surroundings of Constantinople (such as the Turkish name of the
village being placed in brackets); they were also realized in order to
reconstruct the correct image of the Saint, with the concept of patience
and humility (petd moAAflg vmopoviic) being emphasized instead of
that of courage (6 yevvaiog ovtoc veoviag Iodvvng).

That was the last Greek hagiographic text evidence in regard to
the Saint in the timeframe of our study. It should be mentioned,
however, that the subsequent Greek tradition (Bio¢ kot Acpotikn
axorovBic 1938) follows the G2 text tradition, disregarding the
changes made by the G3 editor.

We will now examine the last hagiographic tradition (Russian)
dedicated to St. John, with all texts within the time period we are
studying being authored in the Monastery of St. Panteleimon on
Athos. The monks of this monastery became committed to the
development of St. John’s cult after they received a part of his relics.
The first attempts to translate and compose Russian hagiographic and
liturgical texts for the Saint probably started when the monastery
received his right hand. Their purpose was to establish his veneration
in the Russian-speaking community of the Monastery, as well as to
present a new unknown saint to Russian pilgrims. However, the
Russian hagiographic texts gradually became more ambitious, since
they attempted to present St. John to all Russian Christians as a new
Russian saint and to extent the Saint’s cult to his homeland. These
goals become clear when observed in the framework of the
exceptionally productive publishing and educational activities of the
Monastery during this period, which were directed to Russian readers
(ArmpeeB 1998: 104-105). The saved Russian hagiographical texts
from the period 1880-1900 are usually translations from the Greek
language. The entire corpus of these texts that have been discovered
so far include:

o The Russian translation of G1 with the addition of three
miracles that will be discussed in detail below (Cs. npaBenusbriii 1888:
40-47) (hereinafter referred to as R1).

o The Russian translation of 7 letters dated 1880-1882 (Archive
of the Russian Monastery of St. Panteleimon on Athos (Register 50,
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Archive 5, Document A004912)) that were sent to the Monastery from
the village of Procopi and which mention the relics of St. John the
Russian and the construction of his Church, starting with the letter that
was sent along with the right hand of the Saint. The letters were
translated by monk Arkadi Liubovikov and copied by monk Vladimir
Kolesnikov (Epmomaii 2015: 407).

o The Russian translation of G2 (Archive of the Russian
Monastery of St. Panteleimon on Athos (Register 50, Archive 13,
Document A005026)) that was probably carried out based on the
hand-written text before it was published in Greece (the note before
the text says “Father Dionysios has a Greek origin”). Approximately
half of the entire translation, which was once again copied by monk
Vladimir Kolesnikov, is saved (the beginning, the end, and several
pages from the body of the text) (Epmomaii 2015: 415).

o The Russian translation of an unknown Greek text attributed to
Dionysios (Archive of the Russian Monastery of St. Panteleimon on
Athos (Register 50, Archive 18, Document A005087)) that includes 6
unknown new miracles of the Saint, as well as a troparion, an oikos,
and a kontakion dedicated to him (Epmomait 2015: 421). This
document, which is dated 1888, was described above.

All the texts mentioned above were translated with the purpose
of being published in the magazine “Dushepoleznyi sobesednik™ as
the notes about them state. However, to the best of our knowledge,
only the first one was actually published in the second issue of the
magazine in 1888. The monastery had undoubtedly prepared other
publications concerning the life of the Saint — probably an entire book
devoted to him — but for reasons unknown to us this project was never
completed. The unpublished Russian texts about St. John the Russian
will be discussed in detail in our subsequent studies. In the framework
of this research, we will analyse the only published Russian
hagiographic text about the Saint; namely the translation of G1 called
“Cs. mpasenublii HMoannbs Pycckiii” (Righteous Saint John the
Russian) with some additional miracles.

The text consists of two parts with the first part being an
anonymous translation of G1 as stated in the first footnote (Cs.
npaBennbiii 1888: 40). This translation, however, is rather free and is
sometimes more similar to paraphrasing. Examining the first
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paragraph will allow us to analyze the changes the translator made in
the text in more detail. The Greek words and phrases omitted by the
translator are underlined in the Greek text, and the phrases added by
the Russian translator are underlined in the Russian text:

GI:

Tod ociov tovTOL dyvoeiton 1) YeEVETEPO KOL Ol YEVWNOOVTES
adTOV YOVELC, AL ovdepio apiBoria 8Tt eidke TO yévog €k TdV
evoePdV kol 0pBoddEmv Phoowv’ aiypoiwnticbelg 0 év 1® éni
100 gvoefeotdtov  Avtokpdtopog Ilétpov 10D Meydiov
ocuupdvtt pwocotovpkik® TOAEU® Vmo Tvog  IIpokoméwmg
o00opovod ypnuoticovtog &v I® moALU® ToVTe inmdpyov, fxon
uetd Koi GAAoVv gig kopomolv ¢ Kommodokiog kaiovpuévny
[Mpokémov kol damnéyovoav thg untpondrems Kaiocapeiog
dmdeka Aevyag (Agpidng 1885: 300).

R1:

Ponuna loanna — Poccis, a wactHoe mbcto, rak oHB pogwiics u
BOCIHTAJCSA, HEU3BLCTHO, 0e3b BCskaro coMHbHisI, OHb UMbIb
MIPAaBOCIIABHBIXh M OJIarOYECTUBBIXD poautTeneid — PoccoBs.
Bzsareiit Bb murbHbs Bo Bpems Boitnbl, npu Iletpb Bemukomsb
TypelUKUMb HAYalbHUKOMB KOHHHIIBI, lOaHH OTBEIEHBH BB
kanmajokiiickoe Mbcreuko IIpokomions, Bb 12-Tm Hacaxb
pasctosiHis oTh Kecapin. I[IpokomioHb Temepb IO TypeIKu
HOCHTBH Ha3BaHie Yp(k)i0o0s (CB. mpaBenusiii 1888: 40).

One can easily notice both the translation and the conscious
editing efforts within the text. While attempting to interpret the Greek
text for Russian readers, the translator proceeded with the following
changes:

1. adapting a text written for Greeks to a Russian audience. For
this purpose, apart from the changes underlined above, there are also
several footnotes added to the further text, explaining some culture-
specific elements of life in Asia Minor, which Russian readers were
not familiar with. For example, there is a footnote explaining why the
roof of the Greek school was so heavy (Cs. mpaBeansiii 1888: 43);

2. adapting a text published as part of historical study to fit into
the hagiographical framework. For this purpose, in the narration of
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the miracle of the transportation of food, the footnote of G1 discussing
the supernatural elements in the lives of the Saints was omitted, and
the Psalm citation: “He (the Lord) will fulfil the wishes of those who
fear Him” (Ps. 144:19) is inserted into the prayer to the Saint, in order
to give this miracle Biblical dimensions (CB. mpaBenubiii 1888: 42).
Similarly, the translator changes the large burning hot spoon
(&dpOtorva) in the description of the martyrdom of the Saint in G1 (see
also Aexavida (small plate) - G2) to a helmet (mems = mepiceporaio)
in R1, in order to place the Saint’s torture in the context of Christian
martyrdom, which is a familiar concept for the Russian audience (see
the footnote with the description of the very similar torture of St.
Clement of Ancyra) (C. npaBenusiii 1888: 40-41).

The combination of both types of changes helped the translator
create a new image of the Russian Saint based on the existing Greek
text. There is also another example that showcases how the translator
managed to achieve this, i.e. the Saint’s statement about his faith
mentioned above: Eyo sijn Pdocog, motdg tocodToVv €l TOV miyeiov
Bactiéo pov doov kail €ig tOv ovpaviwov. (I am Russian and I am
faithful to my king on earth as well as my King in Heaven) (Agpiong
1885:301).

This Greek Gl text cited above is a bit ambiguous as far as the
king on earth is concerned. It is not quite clear which king the Saint is
referring to, the Russian (tsar) or the Turkish one (sultan).

This ambiguity is re-stated in the changes made to this sentence
in G3 as seen underlined below, in such a way that the reader is made
to believe that the Saint talked about his humility and obedience to his
new ruler on earth, the Turkish sultan: 'Eyd i, Pdoocog 10 yévoc,
d00DAOC pHeV 60G, Koi TMoTOG TocoDToV €i¢ o€, Kol €i¢ TOV €0’ MuUdg
tetayuévov Baciiéa, dALL ToTOg Kol €ig TOV €movpdvidv pov Kopilov
‘Incodv Xpwotov. (I am Russian by birth, though I am your slave, and
I am faithful to you and to the king put over us, but also faithful to my
Heavenly Lord Jesus Christ) (Acpatikny AkolovBia 1899: 36).

On the contrary, the tone of this same phrase is changed in the
Russian translation so that it appears as though the Saint declares
fidelity to the Russian king: S Pycckiu, BbpHbIil ciyra 3emHaro naps
Moero, xoTd U mibHeHb ToOOK; HO HebecHoMy Llapro McTUHHAro
CIIy’K€Hisl... HUKOTJa He OTpeKych (I am Russian and I am a faithful
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servant of my king on earth, though I have been enslaved by you, but I
will never deny true service to the King in Heaven) (CB. mpaBeIHbIN
1888: 41). It should be stressed that this exact phrase is used in the
hagiographic tradition of the Saint to this day (CssiToit npaBenHbIii
Noann Pycckuii 2010: 8).

From a textological perspective, R1 contains some details which
lead us to believe that G1 was not the only Greek source used for its
composition. In the paragraph discussed above, the substitution of the
measurement of distance (dwdeka Aevyag) with a measurement of time
(b 12-tu wacaxsw) (CB. mpaBennsiii 1888: 40) seems quite reasonable,
taking into account that the league was a unit of measurement
unknown in Russia. However, it was probably not a coincidence that
the same substitution will also occur later in G2 (Aioviclog &
Modéotog 1897: 37). Another example can be seen in the 1874
miracle regarding the murder of the 12-year-old girl. Although the
translation generally follows the G1 version, the gender of the
murderer is changed from a man to a woman just as it was in G2 (Cs.
npaBenubiii 1888: 44). Taking into account that G2 was published
almost 10 years after R1, it is easy to assume that the translator used a
manuscript that was most likely authored by Dionysios Charalampidis
as a source.

The use of other sources is quite evident in the second part of
R1; namely in the additions that do not correspond with G1. Among
the additions, only the last one — that “St. John was a friend and co-
prisoner of the venerable monk and martyr Pachomios” (Cs.
npaBennbiii 1888: 47) — was taken from the published source, i.e.
from T1. The other additions make no reference to any source and do
not correspond to any text published until then, neither Greek nor
Turkish. Nevertheless, one can easily see that these are the same
events that were later added to G2, namely:

J The miracle during which the monk Andrew was saved from
robbers.

o The miracle during which the Saint told his name to a small
child, through his icon.

o The miracle that was narrated by a descendant of the family of
the Agha, about his boy being saved by the Saint and then dedicated to
him.
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o General information about the Saint’s reputation among the
Orthodox population, the Armenians, and the Turks of Asia Minor
with emphasis on the fact that he had healed people possessed by
demons. The Saint’s Turkish nickname Kyne lOBanvs — John the
Prisoner and the appeal of the demon-possessed Turks for him (Kyne
sskMa 0a3ze — Prisoner, don’t burn us) are also mentioned here.

J Information on his cult in Procopi and the church processions
dedicated to him (Cs. npaBenubrii 1888: 45-47).

Taking into account that the description of the above facts is
quite similar in both R1 and G2, one can assume that this information
was taken from the manuscript that contained the Service and Life of
the Saint written by Dionysios and mentioned in the document
described above. This was possibly the first draft of G2. However,
there are some important differences between these two texts that
contradict this theory, namely:

J The miracle regarding the salvation of Andrew from robbers is
reported to have happened in 1885 (with the note “recently”) (Cs.
npaBenubiil 1888: 45) and not in 1878. Taking into account that the
event described happened to a member of the same community only 3
years before the text was written, we are inclined to believe that the
evidence provided in R1 is correct. On the contrary, the incorrect
dating of the event by Dionysios (note that this miracle was not
mentioned in G1, despite the fact that the events that followed it
according to Dionysios are mentioned, i.e. the donation of his relics to
the Monastery of St. Panteleimon) was done consciously with the
purpose of explaining the desire of the monastery to obtain a piece of
the relics. The next miracle during which the Saint told his name to a
boy is not dated (CB. mpaBennsiii 1888: 46-47). It is likely that the
date provided in G2 (1880) is correct, seeing as the visit of monk
Andrew to the monastery that same year is stated in the 1881 letter
written by the Procopi villagers (Archive of the Russian Monastery of
St. Panteleimon on Athos, (Register 50, Archive 5, Document
A004912, F. 1r)).

o One detail of the miracle — the armed Turk whom Andrew
met when he tried to escape the robbers (Ha Bo3BparHOMB myTH O.
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AHfpeil C¢b W3BOLUIMKOMB BCTPBTHIM M OCTAJIbHYH TOBO3KY Cb
BOOPYXCHHBIMb Ch TOJIOBBI 0 HOI'b TYPKOMB U CTAIM €My KPHUYaTh O
npou3oleieMb, HO OHB WIM HE paschoymanb, uian Bbpube,
noHanbsck Ha cBou nocmbxu, moneccs Bruepend (On his way back
Farther Andrew with his carriage driver met the carriage that
followed them with the armed from top to toe Turk, and tried to tell
him what happened, but he either hadn’t heard them or rather hoped
that his arms would save him and rode ahead at full speed) (Cs.
npaBennbiii 1888: 46)) — is not mentioned neither in G2 nor in G3.
Therefore, in the Greek sources the fate of those who followed
Andrew’s carriage is unknown.

o The boy to whom the Saint told his name is “about 4 years
old” (Cs. npaBenusiii 1888: 46), and not 6 years old as G2 and G3
state.

o The Memorial Day of the Saint is said to be on 22" May (Cs.
npasennbiii 1888: 47) instead of 27" May.

It should also be mentioned that two of these facts were
undoubtedly reported by the monk Andrew, with the rest also possibly
being narrated by him, as he had visited Procopi several times during
the years 1880-1885. He also played the most significant role in the
development of the Saint’s cult both in Procopi and the Monastery of
St. Panteleimon. Some indirect proof that this information was
reported by Andrew can be found in the descriptions of the way the
Saint told his name to the boy in both R1 and G2, i.e. “with a Russian
pronunciation like Joan, while the Turks pronounce it Giuvan and the
Greeks Gianis or loannis” (CB. npaBenusiii 1888: 47; Aoviciog &
Modéotog 1897: 51-52). Monk Andrew lived in a trilingual
environment with Turkish being his native language, and Greek and
Russian the languages of his monastic community. He therefore
definitely possessed the necessary background and was surely
interested in finding “linguistic evidence” in favour of the Saint’s
Russian origin. All these facts combined lead us to the conclusion that
the additions to R1 were based on a text written directly by monk
Andrew or on the oral evidence he had provided as a member of the
same community. One can assume that this text was later used by
Dionysios Charalampidis when he authored G2. At the same time, the
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miracles that were first reported by Dionysios and were then rejected
by a Russian censor were later excluded from the Greek text as well.

To sum up the main results of our research, the comparative
analysis of the early trilingual hagiographic tradition on St. John the
Russian reveals how the different images of the same Saint were
created in the context of different cultures and spiritualities, by
making small changes in specific facts and their formulation. The
Turkish language tradition, followed by the Constantinople edition
(G3), presents the Saint as a humble slave, obedient to his master but
firm and unshakable when it came to his Christian faith. He is
described as being Russian only in origin. This tradition, which
stresses the Saint’s humility, mentions no supernatural events that
occurred during his lifetime, disregarding the miracle of the
transportation of the plate of food to Mecca. On the contrary, the
Russian tradition presents St. John as a Russian military saint, brave
and devoted to his Russian roots. He is commended for being able to
preserve his Russian identity intact while being held in a Turkish
prison, and is shown to be a man of confidence and boldness, asking
the Lord for mercy and performing miracles. The Greek tradition,
which was the most productive during that period, creates a “balance”
between the previous two, keeping closer to the Russian one.

Even though the veneration of the Saint and the legends about
his life and afterlife miracles originated from the Turkish language
oral traditions, when it comes to his written hagiography, it is the
Greek language tradition that should be mentioned first. It was as part
of this tradition — from G1 to G3 — that the text about the Life of the
Saint we know today was gradually composed, based on memories of
real facts, hagiographical topos, and folk legends. However, the gap in
the publishing activities of the Greek tradition from 1885 (G1) to 1897
(G2) forces us to direct our attention to the Russian tradition of this
period. The reason for this is that it was derived from the Greek
tradition, as it was based on translations of Greek texts. Some
unpublished and probably unsaved Greek sources from the mentioned
gap period can be reconstructed through the Russian tradition. In
particular, these sources include a hypothetical text authored by monk
Andrew describing the miracles of the Saint during the period 1880-
1888, and providing a more verifiable date of the miracle with the
robbers (1885).
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Hopefully, new unpublished sources will be discovered in the
future that will help us better understand the gradual process of the
formation of the cult of St. John the Russian. The comparative
analysis of the three text traditions that played a crucial part in this
process can reveal many interesting facts concerning the differences in
the perception of the same Saint in the context of different cultures, as
well as the characteristics of the Saint’s cult in general.

April 2021



54 TATANIA BORISOVA

BIBLIOGRAPHY

JANSE M., 2009, “The Resurrection of Cappadokian (Asia Minor
Greek)”, Alexander Onassis International Online Magazine, n° 11,
pp. 10-15.

SERAIDARI K., 2020, “Saint Jean le Russe : pelerinage et territorialité”,
Revue de géographie historique, n° 16, see: http://rgh.univ-
lorraine.fr/articles/view/125/Saint Jean le Russe pelerinage et t
erritorialite.

Aouotixy Axolovbio kor Biog tov Ociov Ilotpos nuawv Iodvvov tov
Pwaooov tov ev Ipoxorio e Karradokiog acknoavrog [Asmatiki
akolouthia and Vita of our father, Saint John the Russian, who
piously  lived in  Prokopi of Cappadocial, 1899,
Kovotavtvodmoin, 62 p.

BEPNEZOX 1., 1998, Biog xa1 véa Baduoza tov Ogiov lwavvov tov
Pwooov [Vita and New Miracles of St. John the Russian],
[Tpokoém EvPorac.

Biog ko1 Aopotikn axolovbio tov Oaciov kar Ocopopov [latpos nudv
Ilwavvoo tov Pwaoov, tov Néov Ouoloynrov, tov ev llpokorio g
Kanradoxias evaoknoavrog [Vita and Asmatiki akolouthia of our
God-driven father, Saint John the Russian, the New Confessor,
who piously lived in Prokopi of Cappadocial, 1938, Abnva, 44 p.

AOYKAKHE K. ,1893, Méyac Zvvalopiotnc [Great Synaxarion], Vol.
6, Mnvog lovviov, ABnva.

AIONYzIOE X. (IIpokomémc), Modéotog 1. (Kwvotapovitov), 1897,
Aouotixny axolovbio ko Biog tov Ociov kor Ocopopov Ilatpog
nuav Iowdvvov tov Pwooov, tov Néov QOuoloynrov, T0ov €V
Ilpokonicv s Kammadokios evoacknoovio [Asmatiki akolouthia
and Vita of our God-driven father, Saint John the Russian, the
New Confessor, who piously lived in Prokopi of Cappadocia],
ABMva, Tomorg «IIpdodovn, 59 p.

IozH® (Niwkoraidng) Kawoapiwe, 1849, Axolovbia tov Ogiov Ilatpog
nuav loavvoo tov Poooov [Akolouthia of our father, Saint John
the Russian], ABMva, 8 p.



RELIGIOUS TEXT TRANSFER IN ORTHODOX INTERCULTURAL EXCHANGE 55

AEBIAHE A., 1885, Iotopikov Aoxiwov. Topog 1. Exkinoiaotixn
lotopia [Historical Essay. vol.1. Ecclesiastical history]. Abnva,
Tonoypageio A. ®éEn, 325 p.

AHAPEEB T'.JL, 1998, Xpucmuancrkas nepuoouueckas neuams Ha
pycckom sazvike. 1801 — 1917 [Christian Periodical Press in
Russian. 1801-1917], vol. 1, New York, Norman Ross Publishing,
207 p.

bopncoBa T.C., 2021, I'mmorpaduueckue counHeHus XIX —

Hayanma XX BB., moceiameHHble HMoanny Pycckomy, u
¢dopmupoBanue KynsTa cBiroro [Hymnographic Texts Devoted
to Saint John the Russian from 19th — Early 20th Centuries and
the Evolution of the Saint’s Cult], in ISTORIYA, vol. 12, n°® 5
(103), [Electronic resource]. URL.:
&nbsp;https://history.jes.su/s207987840015705-4-1/ (circulation
date: 27.11.2021).

ErmoniAnl (Yexwust), 2015, Kamanoe apxuenoco ¢onoa Pyccrkoeo
Csamo-Ilanmeneumonosa monacmeipsi na Agone [Catalogue of
the Archive of the Russian Monastery of St. Panteleimon on
Athos], vol. 4, Cesras ['opst Adon, 504 p.

Pyau T. P., 2005, «Tonuka pycckux >KUTUH (BOIPOCH! THUIIOJOTHH)»
[Topography of Russian Vitae (Typological Issues)], in Pycckas
azuoepagus. Hccneoosanus.  Ilyonuxayuu. Ionemuxa. CaHKT-
[TetepOypr, pp. 59-101.

«Cs. mpasenubiii Moann Pycckuit» [Saint John the Russian], 1888,
Jhwenonesnuiil cobeceonux, n° 2, pp. 40-47.

Csamoti npaseonviii Moann Pycckuii. Kumue. Hosvie uyoeca [Saint
John the Russian. Live. New Miracles], 2010, Caro-Tpouukas
Cepruesa JlaBpa, 84 p.

D.I1A.,, 2011, «Woann Pycckmii» [John the Russian], in
Ilpasocnaenas snyuxnonedus, vol. 24, pp. 598-600.



