Isaakii of the Kiev Caves Monastery: An Ascetic
Feigning Madness or a Madman-Turned-Saint?

Svitlana Kobets

The ambiguity of Isaakii’s hagiographic and canonical status is reflected in
the debates over his ascetic identity. In a number of scholarly and ecclesias-
tical discussions of iurodstvo, or holy foolery, Isaakii figures as the first Rus-
sian holy fool."! In contrast to this opinion, however, a number of scholars
view his holy foolery as problematic.” Not only has this ascetic been excluded
from the church canon of iurodstvo,” his role in the developmental history of

! This opinion is voiced in discussions and studies of foolery in Christ by Ioann
Kovalevskii, Iurodstvo o Khriste i Khrista radi iurodivye Vostochnoi i Russkoi tserkvi: Istori-
cheskii ocherk v zhitiia sikh podvizhnikov blagochestiia (Moscow: Pechatnia A. I. Snegireva,
1895), reprinted as Ioann Kovalevskii, Podvig iurodstva (Moscow: Lepta, 2000), 79, 161-
67; Harriet Murav, Holy Foolishness: Dostoevsky and the Poetics of Cultural Critique (Stan-
ford, CA: Stanford University Press, 1992), 3, 18; Ewa M. Thompson, Understanding
Russia: The Holy Fool in Russian Culture (Lanham, MD: University Press of America,
1987), 7-8, 76-77; G. P. Fedotov, The Russian Religious Mind, 2 vols. (New York: Harper
Torchbooks, 1960), 1: 147; Sergey A. Ivanov, Holy Fools in Byzantium and Beyond, trans.
Simon Franklin (Oxford: Oxford University Press, 2006), 253.

2 See Natalie Challis and Horace W. Dewey, “Divine Folly in Old Kievan Literature:
The Tale of Isaakii the Caves Dweller,” Slavic and East European Journal 22: 3 (1978):
259; G. P. Fedotov, Sviatye drevnei Rusi (X—XVII st.) (New York: Izdanie russkogo pra-
voslavnogo Bogoslovskogo Fonda, 1959), 147; Marcia A. Morris, Saints and Revolution-
aries: The Ascetic Hero in Russian Literature (Albany: State University of New York
Press, 1993), 71; and S. B. Chernin, “Povestvovatel'naia struktura slova o chernoreztse
Isaakii v sostave PVL,” Vestnik Udmurtskogo universiteta, no. 7 (2005): 85. These scholars
consider Isaakii as an ascetic and not a iurodivyi.

3 The matter of canonizations of Kiev Caves Monastery saints is complex and poorly
documented. In the case of Isaakii, specific canonization documents and references are
unavailable. Before Metropolitan Makarii’s canonizations of 154749, Isaakii was ven-
erated as a monk (Russ. chernorizets) of the Kiev Caves Monastery. As such he is
mentioned in the fifteenth-century Kiev Caves Monastery sinodik along with nine
other Kiev Caves Monastery saints; see Elena Vorontsova, Kievskie peshchery: Pute-
voditel’ (Kiev: Amadei, 2005), 30. His relics are in part located in the Near Caves of the
monastery; see Evgenii E. Golubinskii, Istoriia kanonizatsii sviatykh v russkoi tserkvi
(Moscow, 1903; repr., Farnborough, UK: Gregg International Publishers, 1969), 205. In
Makarii’s Chet’i Minei Isaakii does not have a separate vita. His story appears together
with other Kiev Caves Paterik texts under 13 May as an attachment to the vita of St.
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the Russian paradigm of foolishness for Christ has been continuously de-
nied.* Scholars voice the contention that in Russia the genre of the holy fool’s
vita fully evolved and came into its own only in the fourteenth-sixteenth
centuries,” when the vitae of urban fools in Christ (e.g., Iloann Ustiuzhskii, Isi-
dor Rostovskii)® were first created in the Novgorod and Moscow lands.”
Consequently, first Novgorodian and then Moscow hagiographers were ac-
claimed as the initiators of the Russian tradition of holy fools” hagiography.
Meanwhile the vita of St. Isaakii of the Kiev Caves Monastery has been seen
as an abortive attempt at creating an indigenous Russian vita of a iurodivy:®
and proof of the discontinuity between the Novgorod-Moscow and Kievan
Rus’ periods in the history of Russian iurodstvo.’

Feodosii. In 1624-27 the archimandrite of the Kiev Caves Monastery, Zakhariia
Kopystenskii, included several Kievan monks (one of them Isaakii) who had been
venerated in Ukraine in the service books (Vorontsova, Kievskie peshchery, 31). Isaakii,
together with other monks from Kopystenskii’s list, was formally canonized in 1643 by
Metropolitan of Ukraine Petro Mohyla (Golubinskii, Istoriia kanonizatsii sviatykh, 210).
In Dmitrii Rostovskii’s Chet’i-Minei, Isaakii received a separate vita. Yet it was only in
1762 that the Holy Russian Synod ordered the inclusion of Kievan saints into the all-
Russian list of saints. See A. S. Khoroshev, Politicheskaia istoriia russkoi kanonizatsii (XI—
XVIvv.) (Moscow: Izd-vo Moskovskogo universiteta, 1986), 55.

4See, for example, Morris’s as well as Challis and Dewey’s discussions of Isaakii.
Ivanov proposes to view Isaakii’s vita as a reflection of the Byzantine tradition. See
Ivanov, Holy Fools, 253-54. Ewa Thompson suggests that Isaakii exhibited shamanic
behaviors. At the same time she does not include Isaakii in the list of Russian holy
fools. See Thompson, Understanding Russia, 7-8, 76-77.

5 See Fedotov, Sviatye drevnei Rusi, 191; Ivanov, Holy Fools, 258; V. O. Kliuchevskii,
Drevnerusskie zhitiia sviatykh kak istoricheskii istochnik (Moscow: Nauka, 1988), 112;
Ioann Kologrivoff (Ieromonakh), “Les ‘fous pour Christ’ dans I'hagiographie russe,”
Revue d’ascétique et mystique 25 (1949): 243; Challis and Dewey, “Divine Folly,” 258.

® See the discussion of the origins of Russian holy foolery in Ivanov, Holy Fools, 245-84.
7 See Kliuchevskii, Drevnerusskie zhitiia, 112; and S. A. Ivanov, Vizantiiskoe iurodstvo
(Moscow: Mezhdunarodnye otnosheniia, 1994), 142. As Ivanov convincingly shows,
the first recorded Russian urban holy fool was Isidor Tverdislov and not Prokopii of
Ustiug, who had been traditionally listed as one (Holy Fools, 264). See also L. A. Dmi-
triev, Povesti o Zhitii Mikhaila Klopskogo (Moscow-Leningrad: Izd-vo Akademii nauk
SSSR, 1958); and Svitlana Kobets, “The Russian Paradigm of Iurodstvo and Its Genesis
in Novgorod,” Russian Literature 48: 3 (2000): 367-88.

8 Challis and Dewey, “Divine Folly,” 258-60.

? A contention by Sergei Ivanov is representative of this view: “In fact Russian holy
foolishness begins in the North and North-East of Russia. It would be wrong to assert
that the holy foolishness of the Kievan period was entirely imitative in character while
the ‘Northern’ variety was completely independent of the Byzantine model. On the
one hand, in the image of Isaakii of the Kiev Caves Monastery there are enough indig-
enous traits. On the other hand, almost all Russian hagiographies of holy fools up to
the nineteenth century are imitative. Nevertheless, it is impossible to overlook the fact
that after Isaakii there was not even one holy fool in the South Russian lands, and the
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This vita indeed considerably differs from Byzantine and Northern Rus-
sian vitae of iurodivye both in style and composition and in its choice of topoi.
Unlike both Byzantine and Northern Russian vitae, Isaakii’s vita did not treat
iurodstvo as the central issue. Thus, in stark contrast to St. Andrew of Con-
stantinople (tenth century) or St. Vasilii Blazhennyi (the Blessed) of Moscow
(sixteenth century), St. Isaakii of the Kiev Caves Monastery is not primarily a
holy fool, nor is he devoted to the exploit of iurodstvo unconditionally. At
some point in his ascetic career Isaakii leaves holy foolishness behind, which
is highly unusual both for Byzantine and medieval Russian traditions, where
iurodstvo tends to be a lifelong commitment.'’ St. Isaakii’s hagiographer fur-
ther deviates from the traditional hagiographic pattern (found, for example,
in the vitae of Vasilii Blazhennyi and Isidor Tverdislov) when he neither
openly extols iurodstvo as the most difficult and glorious Christian ascetic
practice nor makes it central to the biography of his hero. As will be shown in
this paper, the devotional, ascetic, and social goals that this saint pursues
have a number of connotations that are in line with paradigmatic Byzantine
holy foolishness, yet overall his iurodstvo does not conform to the canonical
(Byzantine) models."! Contrary to them, his ascetic quest is not defined by
holy foolishness and at some point of his life he even abandons foolery alto-
gether. Arguably, his odd behaviors suggested madness and demon posses-
sion, which possibly posed a problem for his acceptance by the community
and for the positive interpretation of his ascetic stance and person altogether.
This situation accounts, at least in part, for the idiosyncrasies of Isaakii’s por-
trayal. Furthermore, he was canonized as an ascetic and a reverend (Russ.
prepodobnyi) and has never been listed in church records as a holy fool.* The

phenomenon of North Russian holy foolishness is separated from its Kievan counter-
part chronologically. Evidently, it would be correct to claim that there were indige-
nous reasons for the emergence of holy fools in Novgorod, Ustiug, and Rostov. These
reasons are characteristic of the Russian cultural and religious environment. It was the
hagiographic canon that made them resemble Byzantine holy fools” (Vizantiiskoe iurod-
stvo, 142).

10 Byzantine hagiographies claim the holy fool’s unconditional commitment to his as-
cetic endeavor. Russian tradition, however, features a number of notable exceptions.
The case of the holy fool Avraamii described in Protopop Avvakum'’s Life Written by
Himself shows that the asceticism of holy foolishness could represent a distinct period
in one’s ascetic career. So do the cases of the representatives of the eldership (star-
chestvo) tradition, Avraamii Smolenskii and Kirill Belozerskii, both of whom briefly
embraced iurodstvo.

" For a discussion of monastic, urban, and itinerant models of foolishness for Christ,
see Ivanov, Holy Fools, chaps. 1-4.

12 The Russian Church has tended to regard Isaakii as a conventional ascetic. See
Arkhimandrit Leonid, Sviataia Rus’, ili svedeniia o vsekh sviatykh i podvizhnikakh blago-
chestiia na Rusi (do XVIII veka) obshche i mestno chtimykh (St. Petersburg: Tipografiia M.
Stasiulevicha, 1891); I. V. Vladyshevskaia and V. L. Sorokina, eds., Russkie sviatye, pod-
vizhniki blagochestiia i agiografy (Moscow: Russkii mir, 1992); Slovar’ istoricheskii o svia-
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question arises as to whether Isaakii was really a iurodivyi, i.e., a represen-
tative of the ascetic tradition of feigned madness. If he was, why does his vita
differ so much from other hagiographic textualizations of holy foolishness?
And what was his hagiographer’s take on this form of ascetic devotion?

The Text of Isaakii’s Vita

The story about the life and deeds of St. Isaakii'® (d. 1090)!* was written in the
eleventh century in the Caves Monastery, the leading monastery in Kievan
Rus. Initially, it was a part of The Primary Chronicle (Povest’ vremennykh let)'®
where it was located under year 1074. Later on, in the thirteenth—fourteenth
centuries, when the Kiev Caves Paterik'® (KCP) was created, Isaakii’s entry
became a part of it. While the authorship of most of the Paterik is distributed

tykh, proslavlennykh v Rossiiskoi tserkvi i o nekotorykh podvizhnikakh blagochestiia, mestno
chtimykh (St. Petersburg, 1862; repr., Moscow: Kniga, 1991). In Dmitrii Rostovskii’s
Chet’i-Minei, Isaakii is listed as a reverend (Russ. prepodobnyi) and a recluse (Russ. za-
tvornik). See Zhitiia sviatykh, na russkom iazyke izlozhennye po rukovodstou Chet’ikh-Minei
Sv. Dimitriia Rostovskogo. Fevral’ (Moscow: Sinodal'naia Tipografiia, 1903; repr., Kiev:
Izdaniie Sviato-Uspenskoi Kievo-Pecherskoi Lavry, 1998).

13 This saint’s Russian names, Isaakii Pecherskii and Isaakii Zatvornik, have been ren-
dered into English as St. Isaakii of the Kiev Caves Monastery, Isaakii the Recluse, and
Isaakii the Caves-Dweller.

1n the Russian Orthodox Church calendar Isaakii’s feast day falls on 14 February.
Isaakii’s Prologue entry is on 27 April. The Slavonic text of Isaakii’s vita, in the Second
Cassian redaction, can be found in the 1991 reprint of Dmytro Abramovych'’s critical
edition of Kyievo-Pechers’kyi pateryk (Kiev: Vseukrains’ka Akademiia nauk, 1930; repr.,
Kyiv: Chas, 1991), 185-89, part of the series Pam’iatky movy ta pys'menstva davn’oi
Ukrainy, vol. 4. An English translation of this redaction of St. Isaakii’s vita is found in
The Paterik of the Kievan Caves Monastery, trans. Muriel Heppell (Cambridge, MA:
Harvard Ukrainian Research Institute, 1989), 205-10. All the quotations are taken from
these two editions. The English translation will be accompanied by the original cita-
tion. Each will be followed by the corresponding page number.

13 This opinion was first advanced by A. A. Shakhmatov, who, together with Dmytro
Abramovych, reconstructed the text of the first edition of the Kiev-Caves Paterik. See
O. V. Tvorogov, “Povest’ vremennykh let,” in Slovar’ knizhnikov i knizhnosti Drevnei
Rusi, vol. 1, XI-pervaia polovina XIV v., pt. 1, ed. D. S. Likhachev (Leningrad: Nauka,
1987), 337-43.

16 The term paterik was given to the compilation only in the fifteenth century and ini-
tially was not found in its title. See Richard W. F. Pope, “O kharaktere i stepeni
vliianiia vizantiiskoi literatury na original'nuiu literaturu iuzhnykh i vostochnykh
slavian: Diskussiia i metodologiia,” in American Contributions to the Seventh Interna-
tional Congress of Slavists, ed. Ladislav Matejka, 2 vols. (The Hague: Mouton, 1973), 2:
469-93. For a general discussion of the Kiev Caves Paterik, see L. A. Ol'shevskaia,
“Paterik Kievo-Pecherskii,” in Likhachev, ed., Slovar’ knizhnikov i knizhnosti Drevnei
Rusi, vol. 1, XI-pervaia polovina XIV v., pt. 1, 308-13.
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between Nestor, Simon, and Polikarp, the author of the chapter about Isaakii
(Discourse 36)'7 largely remains a matter of dispute.'® Besides attributing the
possible authorship to the above three monks, some express the view that
Isaakii’s hagiographer is Abbot Feodosii’s disciple, Silvestr, who arrived at
the Kiev Caves Monastery at the age of 17 and who was supposedly the au-
thor of the entries for the years 1051, 1074, and 1091.% Yet another scholarly
view posits that Isaakii’s vita was written by none of the above hagiographers
but by an anonymous author.? I side with the latter opinion.

As we approach the KCP entry about Isaakii’s life and person we have to
note its genre peculiarities. Within the great variety of hagiographic genres,
which exhibit quite different structures and narrative modes, Isaakii’s vita is
representative of a paterik tale, which can be described as a short biography
or an anecdote from a monk’s or nun’s life. A canonical hagiography is
marked by formal structure, extensive citations from the scriptures, strong
laudatory component, detailed account of the saint’s biography, reliance on
topoi,?! and adherence to literary conventions characteristic of the historical
period which it represents.22 The paterik tale, on the other hand, is a much
less formalized, more succinct, and often entertaining narrative. Most impor-
tantly, paterik stories do not target expression of the character’s holiness but
relate events from the monk’s life regardless of the final verdict. The consid-

17 Abramovych, Kyievo-Pechers’kyi pateryk, slovo 36, 185-89; and Heppell, trans., The
Paterik, Discourse 36, 205-10.

8 For an overview of the scholarship on the subject of authorship of the tale about
Isaakii, see O. V. Tvorogov, “Nestor,” in Likhachev, ed., Slovar’ knizhnikov i knizhnosti
Drevnei Rusi, vol. 1, XI-pervaia polovina XIV v., pt. 1, 274-78; and L. A. Ol'shevskaia,
“Polikarp,” in ibid., 370-73. See also Fedotov, Sviatye drevnei Rusi, 49-55; Fedotov, The
Russian Religious Mind, 1: 142-56; Muriel Heppell, “Isaakij the Caves-dweller and the
‘Jurodstvo” Tradition,” in Heppell, trans., The Paterik, 228-30; Heppell, “The Authors
of the Paterik,” in The Paterik, xxiii-xxix; and Chernin, “Povestvovatel'naia struktura,”
82-95. Chernin offers a succinct up to date overview of scholarship on the authorship
of Isaakii’s tale and rightfully notes that scholars mostly concern themselves with the
issues of this work’s authorship and chronology.

19 This opinion is voiced, for example, by the Russian scholar A. G. Kuzmin. See Iu. A.
Isichenko, Kyievo-Pechers’kyi Pateryk u literaturnomu protsesi kintsia XVI-pochatku XVIII
st. na Ukraini (Kyiv: Naukova dumka, 1990), 26.

20 Heppell, trans., The Paterik, xx.

'For a discussion of the formal aspects of hagiographic works, see Joseph Patrick
Manson, “Studies in Russian Hagiography during the Period of the Second South
Slavic Influence” (Ph.D. diss., Harvard University, 1968). See esp. chap. 4, “Narrative
Structure in the New Hagiography,” 96-171.

22 For a detailed discussion of hagiographic typology, see Hippolyte Delehaye, The
Legends of the Saints: An Introduction to Hagiography, trans. V. M. Crawford, ed. Richard
J. Schroeck (1907; repr., Notre Dame, IN: University of Notre Dame Press, 1961).
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erable oral aspect of paterik stories allows for their qualification as monastery
folklore.?

It is unknown why the story about Isaakii, which in The Primary Chronicle
comprises part of a chapter about four early Kievan monks (Damian, Eremiia,
Matfei, and Isaakii), got separated from the other three accounts (Discourse
12) in the Kiev Caves Paterik.?* Chernin rightfully points to the thematic unity
between these four stories,? identifying their central theme as the strange,
remarkable nature of the described ascetics, who are miracle workers, clair-
voyants, and prophets. The scholar further notes that Isaakii’s strangeness is
expressed by the outstanding rigors of his ascetic pursuits. He indeed shares a
number of traits with other representatives of ascetic strangeness found in the
Kiev Caves Paterik. They may be arrogant, overly meek, fallen ascetics, or
ones who found their individual forms of asceticism by trial and error.?® Yet
we cannot overlook an even more consequential aspect of Isaakii’s strange-
ness. He is called a iurodivyi and to some extent presented as one. In this
regard he is unique in the Kiev Caves Paterik. It is very likely that it was
Isaakii’s uniqueness as a iurodivyi that brought about the dissociation of his
story from those of other “strange” ascetics. His portrayal as a iurodivyi, how-
ever, is far from paradigmatic.

Isaakii the Ascetic

In his vita, Isaakii is first introduced as an ascetic and not as a holy fool. Yet it
is noteworthy that the very first line declares that Isaakii’s vita exemplifies
humility, the cornerstone of iurodstvo: “Just as gold is tried in fire, so men are
tested in the crucible of humility” (Iako v” ogni iskushaetsia zlato—chelovetsi
priiatni v peshchi smirenia; 185/205). This opening mention of humility pro-
vides a thematic link to the ensuing story about holy foolery.

Isaakii, formerly a rich merchant named Chern’,%” takes the first step to-
ward humility when he fulfils the evangelical mandate to rid oneself of one’s
wealth (Luke 18: 22, Matt. 19: 21).%® He strips himself of the power secured by

2 Chernin, “Povestvovatel’'naia struktura,” 85.

% For a comprehensive textual analysis of the cluster, which comprises the tale about
Feodosii’s death and accounts about the above Kievan monks, see Tvorogov, “Povest’
vremennykh let,” 318-21.

25 Chernin, “Povestvovatel’'naia struktura,” 83.

26 See Morris, Saints and Revolutionaries, 43; and Fairy von Lilienfeld, “The Spirituality
of the Early Kievan Caves Monastery,” in Christianity and the Eastern Slavs, vol. 1, Slavic
Cultures in the Middle Ages, ed. B. Gasparov and R. Hughes (Berkeley: University of
California Press, 1993), 69.

27Tt must be noted that Isaakii comes from the northern city of Toropets, which, at
least textually, connects him with the future Northern Russian fools for Christ.

28 This hagiographic topos is an important first step in an ascetic life, e.g., the vita of
Antony. For a discussion of this topos, see Martin Dimnik, “Sviatosha—the First
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money and becomes the first in a line of Russian holy fools who come from
high positions and wealth.?’ The text, however, implies that he did not com-
pletely humble himself by absolute poverty, as can be seen in the hagiog-
rapher’s choice of the word povele (commanded) in the description of Isaakii’s
preparation for his ascetic life: “He ... told someone to buy him a goat and to
skin it, and put the skin on his hair shirt, so that the raw hide dried on him” (i
povele kupite sobe kozlishch’ i odrati ego mekhom”, i vozvleche na vla-
sianitsiu, i 0s”she okolo ego kozha syra; 186/206). Thus, Isaakii does not buy
the goat and prepare the skin himself but employs someone else’s services.

In the first part of his vita, Isaakii’s asceticism is extreme and extravagant
rather than humbling. Even as a neophyte he pursues the utmost rigors, seal-
ing himself in a cave and remaining there for seven years in prayer and fast-
ing. His self-mortification, however, does not bring the desired results of
ascetic apathea and enlightenment, but, quite to the contrary, leads him into
the sin of pride, which Christianity regards as the most alienating from God.
As the hagiographer relates Isaakii’s failure, he employs imagery and topoi
found in the vitae of failed ascetics—the ascetics who were tricked, overpow-
ered, and abused by demons—whose stories were abundantly represented in
ascetic compilations from the translated Byzantine corpus.30 For example,

a

Prince-Monk of Kievan Rus’,” in Love of Learning and Devotion to God in Orthodox
Monasteries, ed. Miroljub Jokovi¢, Daniel Collins, M. A. Johnson, and Predrag Matejic
(Belgrade: Raska skola; Columbus: Ohio State University, Resource Center for Medi-
eval Slavic Studies, 2006), 1: 260.

2 Such a transition looks especially drastic in the vita of a holy fool and was widely
employed in this genre. In Byzantine hagiography, Symeon of Emesa comes from a
wealthy family, while Andrew of Constantinople leaves behind the comforts of life in
the family of an appreciative and sympathetic master. The Russian hagiography of
holy foolishness reiterates this topos. Its representatives include Mikhail of the Klopsk
monastery, who was formerly a nobleman; Prokopii of Ustiug, who was a wealthy
merchant; Nikola Kochanov, who was from a well-off family; and Vasilii Blazhennyi,
who was from a well-to-do family.

30 For discussions of the translated Byzantine Pateriks, see Francis Thompson, “The
Nature of the Reception of Christian Byzantine Culture in Russia in the Tenth to Thir-
teenth Centuries and Its Implications for Russian Culture,” in Belgian Contributions to
the 8th International Congress of Slavists, Zagreb, Ljubljana, September 1978, Slavica Gan-
densia, vol. 5 (Blandijnberg, Belgium: Department of Slavonic Philology, 1978), 107-31;
Pope, “O kharaktere i stepeni vliianiia,” 469-93; Zlatar Zdenko, “The Transmission of
Texts and Byzantine Legacy to Kievan Rus’ (a Re-Examination of the Typology of Cul-
ture),” Australian Slavonic and East European Studies 2: 2 (1988): 1-27; and E. P. Eremin,
“K istorii drevne-russkoi perevodnoi povesti,” Trudy otdela drevnerusskoi literatury 3
(1936): 37-57. See also the following entries by N. I. Nikolaev in Slovar’ knizhnikov i
knizhnosti Drevnei Rusi: “Paterik Azbuchno-lerusalimskii,” 1: 299-302; “Paterik Egipet-
skii,” 1: 302-08; “Paterik Sinaiskii,” 1: 316-21; and “Paterik Skitskii,” 1: 321-25.
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Palladius’s Lausiac History (Russ. Lavsaik) relates the tale of Ptolemy,* who
wandered and, like Isaakii after his failure, estranged himself from the
Church; about a nun who fell;*? and about Valens®® who, like Isaakii, saw the
Devil disguised as the Savior. Palladius also mentions the failed ascetics
Stephen, Ecarpius, and Heron, who “fell into shameful libertinism.”?* In addi-
tion to Palladius’s works, the Prologue®—which was translated into Old
Church Slavonic specifically for the Kiev Caves Paterik, whose rule assigned
readings from this compilation®® —contained a number of such stories as well.
For example, a Prologue entry for 9 January is called “About how the devil
easily conquers those who are prideful,”*” and an entry for 10 July is called
“An edificatory story about the pride-stricken ones.” Other Prologue entries
address this issue from another angle, showing how the ascetic can confront
demons and the Devil. For example, the 1 December story is “About the
monk Iora (who defeated the Devil on a chariot).”® The theme of ascetic
failure and the dangers of demonic temptations is also prominent in a number
of important individual hagiographies, including those of St. Antony of Egypt

31 Robert T. Meyer, trans., Palladius: The Lausiac History (New York: Paulist Press,
1964), 87.

32 Ibid., 150. Entry 69, “The Nun Who Fell and then Repented,” relates the tale of a nun
who fornicated, got pregnant, gave birth to a baby, and then prayed to God for this
child to be dead (cf. the vita of Pelageia Ivanovna Serebrennikova, a nineteenth-cen-
tury fool for Christ, who also prayed for her children to be taken by God). Neverthe-
less, after this nun had repented she, according to her vita, became very pleasing to
God.

33 The personality of Valens, as well as events of his life, reveal a number of parallels
with those of Isaakii. For a discussion of those parallels, see H. C. Kozak, “Litopysna
opovid’ pro prepodobnoho Isakiia Pechernyka v konteksti stanovlennia ‘Zhyttia
obshchoho” v Kyivo-Pechers’kii obyteli,” in Mohylians’ki chytannia: Zbirnyk naukovykh
gmts’, ed. V. M. Rekeda and V. M. Kolpakova (Kyiv: Pul’sary, 2001), 167-68.

4 Meyer, Palladius, 126.

35 Gee E. A. Fet, “Prolog,” in Likhachev, ed., Slovar’ knizhnikov i knizhnosti Drevnei Rusi,
vol. 1, XI-pervaia polovina XIV v., 376-81.

3 Ibid., 377.

37 For a detailed discussion of Prologue composition and themes, see N. Petrov, O
proiskhozhdenii i sostave slaviano-russkogo pechatnogo prologa (inozemnye istochniki) (Kiev:
Tipografiia Eremeeva, 1875).

38 See my discussion of this issue in “The Paradigm of the Hebrew Prophet and the
Russian Tradition of Iurodstvo,” in Canadian Contributions to the XIV International Con-
gress of Slavists (Ohrid, Macedonia), ed. Oleh II'nytsky, special issue, Canadian Slavonic
Papers 50: 1-2 (2008): 1-16.
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by Athanasius® of Alexandria and St. Symeon the Stylite, which were among
the earliest translated vitae.*

Isaakii’s ascetic failure is in line with this genre. When one night Isaakii is
visited by demons disguised as angels, he neither questions nor discerns the
diabolic nature of his visitors and, without crossing himself, hurries to accept
“the honor” of worshiping with them the Lord Jesus Christ, another dis-
guised demon. Thereby Isaakii demonstrates vainglory, his prideful convic-
tion of his righteousness, and his need for appreciation. As soon as the monk
prostrates himself before the “Lord,” he is seized by the demons, who start
shouting, “Isaakii, you are ours!” (206). They begin playing musical instru-
ments, inducing Isaakii to dance, which he does until dawn, when he col-
lapses in exhaustion. In the morning he is found near death:

In the morning, at daybreak, the time drew near for him to eat some
bread, and as usual Antonij came to the window and said to him,
“Give me a blessing, Father Isaakij!” But he heard nothing. Antonij
spoke several times, but there was no reply, and he said to himself,
“Can he have passed away?” He sent to the monastery for Feodosij
and the brethren. The brethren came and dug out an opening where
the entrance was stopped up, and took hold of him. Thinking he was
dead, they carried him out and put him down in front of the Caves.
They saw that he was alive, and Feodosij said that this was the
demons’ work. They laid him on a bed, and the holy Antonij looked
after him. (207)

3ayTpa ke OBIBIIIIO ABHM M ITPMUCIIEBIIIO BKYIIEHUIO xaeba, mpuuje
AHTOHIe 1o 00BIYal0 Bb OKOHIIIO U rlaroda emy: «0aarocaaBu, OoTde
Ncakple», — u He Oe raaca, Hu mocaymiadis. Il MHOraxkasl raaroaa
AmnTOHie, 1 He OBICTh Traaca, U pede B coDe: «erja IIpecTaBUAD CsI
ecTb»? U Iocaa Bb MoOHacTelpb 1o ®Peogocia m mo Opariio.

¥D. M. Bulanin, “Zhitie Antoniia Velikogo,” in Likhachev, ed., Slovar’ knizhnikov i
knizhnosti, vol. 1, XI-pervaia polovina XIV v., 135.

*0The motif of an ascetic’s temptation and failure is prominent in the Kiev Caves
Paterik in general. Among the fallen ascetics are Nikita, Ioann, and Fedor. These tales,
however, were written later than Isaakii’s and were probably modeled on or oriented
to Isaakii’s story. See the discussion of Isaakii’s story as one of the models for the later
Kiev Caves Paterik entries in Dmytro Chyzhevskii, History of Russian Literature from the
Eleventh Century to the End of the Baroque (The Hague: Mouton, 1971), 95-96. Thus,
Isaakii’s excessive self-confidence is reiterated in the vita of Nikita. The structural and
thematic similarities between these vitae are many: both ascetics initially have overly
ambitious goals and both are tempted by the demons. Finally, in both vitae the as-
cetic’s fall is followed by the recovery through a different task or a form of asceticism,
which facilitates his personal fulfillment as a holy person. It is noteworthy that while
neither Nikita nor Isaakii abandon asceticism, they do adjust their ascetic goals and
means.
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ITpureamu xe OpaTua 1 OTKOIaIIa, UAexe Oe 3arpakAeHO ycTie, 1
Bb3sIlIa ero, MHsIIle er0 MepTBa OBITH, M M3HEChIIle, IT0AOXKUIIA ero
IpeJ, Ie4epolo, U BUAeEINa, SAKO KUBD ecTb. I pedye urymens Peo-
A0ciit, AKo OT OecoBbcKaro AelicTsa cue O6bICTh eMy. V moaoxuiia ero
Ha o4pe, U cAy>Kallle eMy CBAThIi AHTOHie. (186)

However, Antonii’s care of Isaakii is short-lived, since after that fateful
night Antonii flees to Chernigov, trying to escape the wrath of Prince Iziaslav.
At that time, the monastery’s new abbot, Feodosii, starts taking care of the
failed recluse Isaakii.

Learning that Antonii had gone to Chernihiv, Feodosii went out with
the brethren, took Isaakii, carried him to his own cell, and looked
after him there. For Isaakij was weakened in mind and body and
could not turn over on his side, stand up, or sit down; he just lay
there on one side. (207)

®eogociit xe, yBeaaBb, sIKO AHTOHIN OTIIeAb ecTh K YepHnirosy,
uieab cb OpaTiero u uss Icakels, U IpUHece ero B keailo cBoIo, i
cayxaile eMmy, Oe 00 pacaabaeHb yMOM U TeAOM, SIKO He MOLIM eMy
obpaTuTHCA Ha APYIYIO CTpaHy, HM BBCTaTH, HU CeJeTH, HO JAeXalle
Ha eAMHOII cTpaHe. (186)

Isaakii’s transition from the care of Antonii to that of Feodosii provides a
demarcation line between the two periods of his ascetic venture, his failure as
a recluse and his success as a fool for Christ. These two periods mirror two
different ascetic models embraced by Isaakii’s spiritual mentors, the anchorite
Antonii and Feodosii, the father of Kiev as well as of Russian communal
monastic living.41 In the Kiev Caves Paterik, Antonii has a number of follow-
ers or like-minded ascetics, including brethren Afanasii, Nikita, Lavrentii, and
Ioann, as well as Isaakii and to some extent Marko, whose vitae feature dif-
ferent degrees of solitary living.*> Ascetic seclusion has always been consid-
ered an advanced step in a monk’s career, which one undertakes only after
having distinguished oneself as a cenobite. However, Isaakii must have re-

#1 See Fedotov’s discussion of ascetic models, represented in the Kiev Caves Paterik by
Antonii and Feodosii (Sviatye, 152-57). Also see Kozak’s discussion of the strife in
early Kievan Christianity between these ascetic tendencies, which were represented by
conventional monastic collective living and the individualistic asceticism of anchorites
(“Litopysna opovid’,” 161-69). Chernin seconds the above opinions as he calls Isaakii’s
vita a pamphlet championing communal living (“Povestvovatel'naia struktura,” 92).
21t is noteworthy that all these vitae offer either explicit criticism of solitary living
(tales about Isaakii and Nikita) or deemphasize it, thereby offering implicit criticism
(tale about Lavrentii). Further criticism of Antony the anchorite can be seen in the im-
plication of his faulty mentorship.
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ceived Antonii’s blessing for his venture as a recluse, even though he was just
a neophyte. Thus his mentor both misguided him and violated the rule of
gradual advancement in the individual’s ascetic life and practices.

Antonii’s fear of Prince Iziaslav’s wrath and his decision to flee in order to
save his life can also be seen as implied criticism of the practice of hermetic
seclusion. As Peter Brown convincingly argued in his famous article “The
Rise of a Holy Man in Late Antiquity,” the paradigmatic holy man exhibits a
state of grace by being fearless in the face of the world’s threats and persecu-
tions.*> Antonii’s fear, however, runs counter to this topos of grace as power.
Antonii’s flight can be seen against the backdrop of not-yet-quite-Christian
Rus’, where the princes do not yet acknowledge the holy men’s authority.**
At the same time, Christian awareness about the holy man’s authority is
prominent in those parts of the Kiev Caves Paterik which deal with the vita of
Feodosii. He, as an archetypal saint,* is a staunch defender of justice and
truth. As the leader of the Kievan monastic and lay communities, Feodosii is
not only fearless but also defiant. He gives spiritual counsel to Prince Iziaslav
and challenges Prince Sviatoslav as a usurper of the throne.

It is under the care of Feodosii that Isaakii starts his recovery two years
later. During this period Isaakii relies on Feodosii to regain and relearn the
skills of everyday living and return to normal life. The hagiographer carefully
describes Feodosii’s actions and strategies, showing close familiarity with the
situation to which he was, most likely a witness.*® His detailed description of
how Feodosii taught Isaakii to eat is an example:

They sat him down apart from the brethren and put some bread in
front of him, but he did not want to take it, so they put it in his hand.
Feodosij said, “Put the bread in front of him, but do not put it in his
hand. Let him eat it himself.” For a whole week he did not eat but
after some time he looked around and put the bread in his mouth and
thus learned how to eat. (207-08)

. M I10Ca’XaxXy €ero Kkpome 6paT1/1a, nmoJaraxy I1ipea HUMD XAe6, " He
XOTsAIe B3sTU €ro, OHI Ke Baaraxy Bb PyKy ero! (I)eoz[ociﬁ Ke peqe:

%3 Peter Brown, “The Rise and Function of the Holy Man in Late Antiquity,” Journal of
Roman Studies 61 (1971): 80-101.

# Later on in Russian history and culture, the holy man, and especially the fool for
Christ, acquired great authority over the rulers. The vitae of such influential saints as
Sergii of Radonezh or such holy fools as Nikola Salos and Vasilii Blazhennyi portray
them as figures of power.

%5 See Fedotov’s discussion of Feodosii as Russia’s archetypal saint (Russian Religious
Mind, 2: 121).

% Scholars agree that Isaakii’s hagiographer renders first-hand information. See, for
example, Fedotov, Russian Religious Mind, 2: 147; and Chernin, “Povestvovatel'naia
struktura,” 90.
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«IMOAOXHUTEe Ipes HUMD XAe0b U He BaaraiiTe B PyKy ero, Ja caM
ACTh». VI He sasIIe BCIO HeAeAlO, M IO Maly OrAsAaBCsl UM BKyIIallle
xaeba, 1 Tako Hayumcs sctu. (187)

Isaakii is taught anew how to eat, walk, and speak, which is emblematic
of rebirth and initiation into a new life. It will be a life of asceticism marked
by strangeness and foolishness bordering on madness. At this stage of his life,
Isaakii pursues humility with the determination of the iurodivyi fighting
demons by means of self-denigration. In line with the paradigm of foolishness
for Christ, he purposefully attracts abuse and scorn both from his brethren
and the laymen, engaging audiences far beyond the monastery walls:

As he did not wish to be praised by men, he began to act like an idiot
and make mischief, sometimes to the superior, sometimes to the
brethren, and sometimes to laymen. Some even beat him. He began to
behave like an idiot outside the monastery. (208)

On xe, He XOTs cAaBbl YelOBeyeckbla, Haya YpPOACTBO TBOPUTU U
MaKOCTUTU Haya: OBO UTyMeHY, OBO ke OpaTii, 0BO MUPBHCKBIM 4Yea0-
BekoM. JApysin ke u paHbl eMy gaaxy. V Haua mo Mupy XoAUTH U
TaKo ypo4 cst Teoputu. (188)

In his new role, Isaakii, makes a classical move toward ascetic humility
when he finds his place in the kitchen, a typical locale for a holy fool.*” There
he does the most menial work, and, like a iurodivyi, is continuously mocked
and teased by his brethren. Some of Isaakii’s actions are eccentric (e.g., his ob-
session with dressing lay children in monk’s garb), but all in all his holy fool-
ishness is very mild and basically amounts to the pursuit of asceticism with
an emphasis on humility. Isaakii’s miracle-working ability testifies to the suc-
cess of his venture. Thus he evokes his brethren’s awe when he catches a

7 In Pateriks this motif is illustrated by Ephrem the Syrian’s Isidora, whose story later
reappeared in Palladius’s “The Nun Who Feigned Madness,” as well as by the tale
about Euphrosynos the Cook. Their lowliness and humility are defined by their posi-
tion in the kitchen. These personages and saints are considered within the monastic
paradigm of iurodstvo and secret sanctity. See Ivanov, Holy Fools, 51-52, 53-55, 56-59.
It is noteworthy that Palladius’s work was available in Old Church Slavonic transla-
tion as early as the eleventh century. Euphrosynos’s (Russ. Efrosin) story was trans-
lated later. It is probable that these texts were known to the author of Isaakii’s vita in
their Greek originals. At the same time, the kitchen or the bakery traditionally served
as “rehabilitation facilities” for fallen monks. This trend is illustrated in a number of
Prologue stories (see, for example, Prologue entries for 9 January and 4 April).
Another Kiev Caves Paterik story that engages the kitchen as a humbling locale is the
story about Abbot Feodosii, who as a youth assumed the humble (in his mother’s
opinion, humiliating) job in a bakery.
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raven with his bare hands.*® He also walks barefoot on a flaming stove, there-
by extinguishing the fire, and endures suffering by extreme cold whilst pray-
ing. As he describes these feats, Isaakii’s hagiographer further develops
themes of ascetic humility and “strangeness” and coins Isaakii’s image as a
fool for Christ.

Topoi of Holy Foolery

Presumably, the entire range of topoi of holy foolery was available to Isaakii’s
hagiographer through the translated Byzantine corpus, which contained ac-
counts about monastic and urban holy fools, stories about eccentric ascetics,
wanderers, and beggars as well as stories about the clandestine holiness of
secular individuals.*” Understandably, Isaakii’s hagiographer chose not to re-
iterate the extremes of folly as featured in the vitae of the archetypal urban
holy fools St. Symeon of Emesa (seventh century) and St. Andrew of Constan-
tinople (tenth century). For example, such outrageous deeds as gorging on
sausages during Lent and in front of a church (Symeon) or congregating
openly with prostitutes (Symeon, Andrew), blasphemous mischief in the
church (Symeon) or attacks against clergy (Symeon, Andrew) are not in Isaa-
kii's repertoire. In the recently baptized Kievan Rus’, where the process of
Christianization was still at the stage of inception, such accounts would have
been seen as subversive rather than edifying, if not by the monks then at least
by the wider reader and listener. Only in the fifteenth—seventeenth centuries,
when Russian Christian consciousness became sufficiently sophisticated to
expect edificatory messages in the holy fool’s subversion, the vita of the ar-
chetypal holy fool St. Andrew of Constantinople and arguably the vita of
Symeon the Fool of Emesa™ began to serve as hagiographic models for —and
became instrumental for the emergence of —the vitae of Novgorodian and
Moscow iurodivye. Yet in eleventh-century Kievan Rus’, urban holy foolery
could not but be rejected by Isaakii’s hagiographer in favor of the monastic
model.

#8 The raven, a bird associated with death and mediation with the other world, is sym-
bolic of both the iurodivyi and the monk.

¥ For a comprehensive discussion of the Byzantine repertoire of stories about holy
foolery and adjacent motifs and phenomena (e.g., secret sanctity, wandering), see
Ivanov, Holy Fools, 11-173.

% The question of availability to Eastern Slavs of this holy fool’s vita remains open, so
is the question of this vita’s impact on the Russian tradition of holy foolishness. The
sole study in this important field of enquiry is an article by Iokhanes Rainkhart
[Johannes Reinhart], “Staroblgarskiiat prevod na zhitieto na Symeon Iurodivi: Teksto-
logiia i leksika,” in Srednovekovieto v ogledaloto na edin filolog: Sbornik v chest na Svetlina
Nikolova, Kirilo-Metodievski Studii 18 (Sofia: Kirilo-Metodievski Nauchen Tsentr,
2009), 309-22.
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The monastic model of holy foolery supplied the author of Isaakii’s vita
with topoi necessary to fulfill his twofold task: to describe Isaakii’s life and
edify its reader.’’ The hagiographic themes and models evident in Isaakii’s
vita include the perils of ascetic life, ascetic failure, sickness as grace, combat
with demons and feigned foolishness. Thus Isaakii shares numerous features
with Egyptian and Palestinian playful and unconventional ascetics and
monks. Like Isidora’s holy foolishness, his own folly is associated with the
kitchen; like Serapion Sindonite, Makarii the Great, and numerous desert
abbas, Isaakii is an eccentric ascetic, and, as was typical of the monastic fool,
he assumes the exploit of iurodstvo after having found conventional asceticism
inadequate (cf. the vitae of Symeon and Isidora). All these models were avail-
able through the translated pateriks, which included the Lausaik History, the
Spiritual Meadow, the Egyptian Paterik, and the Prologues. Isaakii’s
hagiographer liberally drew on the stock elements of ascetic and holy fool's
vitae (e.g., work in the kitchen; walking barefoot; bizarre, unpredictable
behaviors and adverse reactions of the community), aptly adopting these
building blocks for his purposes.

The presence in Isaakii’s vita of a strong demonic component reflects his
hagiographer’s indebtedness to Egyptian demonology, where vices were per-
sonified as demons whereas ascetic pursuits, achievements, and failures were
presented as encounters with them.?? Thus, Isaakii’s conversations with de-
mons, which explain to the reader his reasons for undertaking iurodstvo, have
models in the Egyptian tradition.?® There are also Egyptian hagiographic pre-
cedents for the scene of Isaakii’s ascetic fall to the vices of pride and vain-
glory, presented as his unwitting worship of the demons. Holy foolery al-
lowed Isaakii to overcome his failings and achieve complete humility, thereby
defeating demons and attaining holiness.

To show this progress, Isaakii’s vita engages the topos of holy foolery as
the most efficient means against the demons. This feature is representative
both of monastic and urban hagiographic patterns. Yet only the latter type of
vita explicitly makes it the domain of foolery for Christ. Thus, in Leontius’s
vita of Symeon of Emesa, the iurodivyi declares that one can become a fool for
Christ only after completely vanquishing his demons, or, in ascetic terms,

> Chernin, “Povestvovatel'naia struktura,” 86. In his analysis of the structural and
genre peculiarities of Isaakii’s vita, the scholar rightly argues that the hagiographic
glorifying of the saint’s holiness was not a goal for Isaakii’s hagiographer nor for the
genre of paterik tale in general. The latter pursues the edification of the reader rather
than the glorification of the saintly protagonist.

%2 Gee David Brakke's discussion of Egyptian demonology in Brakke, Demons and the
Making of the Monk: Spiritual Combat in Early Christianity (Cambridge, MA: Harvard
University Press, 2006), 127, 131, esp. 134-45.

> Ibid., 136.
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after having achieved a complete apathia.>* In the vita of St. Andrew of Con-
stantinople, the protagonist is crowned by Christ and initiated to the path of
holy foolishness only after having vanquished demons. The vitae of Symeon
and Andrew establish the paradigmatic image of the holy fool as the perfect
ascetic, making the topos of the holy fool’s victory over demons his ascetic
prerogative.55 In the Kievan and Russian traditions, Isaakii’s vita is the first to
reflect this convention.

At the same time, Isaakii’s vita deviates from the Byzantine models of
holy foolery in several important ways. After having vanquished the demons,
Isaakii stops playing the fool and resumes his life as a conventional monk. He
thus trespasses against the topos of iurodstvo as a life-long commitment:

They (the demons) said, “You have beaten us, Isaakii!” ... Henceforth,
as he himself said, he had no more trouble with them, although they
had fought with him for three years. Then he began to live even more
austerely, fasting and keeping vigils. (209)

U pexoma: «Jcaaksie, mobeanas Hbl ecu» ... V 0TTOA€ He ObICTL eMy
IIaKOCTU HUKOesI >Ke OT OecoBb, SKO >Ke U caM IToBejallle, SIKO ee
ObICTL MU, peue, 3a 3 aeTa OpaHb. (189)

Another departure from the Byzantine hagiographic pattern of foolery for
Christ can be seen in the absence of the explicit explanation of the fool’s en-
deavor, which is indispensible in the later hagiography of a holy fool. In the
vitae representative of the early monastic model of holy foolishness, the ex-
planation of the holy fool’s asceticism is usually very succinct. Thus, in the
vita of the “nun who feigned madness,”® Palladius explains that she feigned
madness to follow the Apostle Paul’s dictum from 1 Corinthians.”” When the
genre of the holy fool’s vita comes into its own in the vitae of SS. Andrew and
Symeon,® the explanation of the meaning of holy foolishness becomes an
indispensible hagiographic component. Thus, when in Leontius’s vita, St.
Symeon of Emesa expresses determination to undertake the asceticism of holy
foolishness, he explains that such was God’s and not his own choice, states his
resolve to share his grace with people, goes to Jerusalem for the blessing and

> Derek Krueger, Symeon the Holy Fool: Leontius’s “Life” and the Late Antique City
(Berkeley: University of California Press, 1996), 148.

%5 Gee the above examples from the vitae of Symeon and Andrew. This understanding
of foolery for Christ can also be traced to its early representations found in the Syrian
Book of Steps and the Ecclesiastical History by Evagrius Scholasticus.

*n Ephraem the Syrian’s writings this character is identified as Isidora.

% Meyer, Palladius, 96-97.

%8 In the Northern Russian tradition of fools for Christ, the explanation of holy foolish-
ness becomes an indispensible hagiographic component (e.g., Vasilii Blazhennyi of
Moscow, Prokopii of Ustiug).



260 SVITLANA KOBETS

only then begins playing the fool. Leontius makes a point of explaining why
to successfully achieve his impersonation as a madman, Symeon spends time
with real lunatics and emulates their actions. Isaakii’s vita, on the other hand,
states that he played the fool (nachal iurodstvovati), yet it does not dwell on the
ascetic meaning of his foolery. Nor is Isaakii called a fool for Christ. Isaakii’s
iurodstvo proceeds from his actions and behaviors and not the other way
around. Quite to the contrary, the text emphasizes his identity as an ascetic,
whose vita has an episode of holy foolery.”

In line with Isaakii’s interpretation as an ascetic, his death is devoid of the
holy fool’s drama of non-belonging. A paradigmatic Byzantine holy fool dies
the dramatic death of an outcast. Then his role as a secret saint becomes
revealed to the community, which repents its blindness to his holiness and
starts revering the new saint. At that time, however, his corpse disappears as
it is taken to heaven following the path of Jesus Christ’s ascent. The congrega-
tion, therefore, is left to atone for its blindness to and repent its mistreatment
of the iurodivyi, while remembering and relating the stories of his/her marvel-
ous life, miracles, and death. %

Isaakii’s death drastically deviates from this pattern. It neither reveals his
incognito as an ascetic who was feigning madness, nor does it have anything
to do with his holy foolery! In the end, his holy foolery is not even mentioned,
which implies yet again that it was limited to a distinct period of his life.
Isaakii dies as an ascetic recognized for his righteousness and as a well-
regarded member of the monastic community:

He was ill for seven days and then departed to the Lord in the full-
ness of faith, without ever deviating from the path. The superior,
Ioann, and all the brethren laid out his body and gave him an honor-
able burial in the Caves with the holy fathers. (209)

Pazboaescs B Ieuepe, U HecoIlla €ro B MaHACTHIPL OOAbHA CyIla, U
Tako 1o00Je A0 OCMU AbHM, U He NpeMHUHyIIuM IyTeMm K I'ocrioay
oTblAe Bb A00pe mucnosejaHin. Vrymens ke loann m Bca Oparia
OIpATSABIIIE TeAO €ro, MHorpedOIla YecTHO Cb CBATBIMM OTLIIM B
regepe. (189)

59 Morris, Saints and Revolutionaries, 43; Challis and Dewey, “Divine Folly,” 259;
Chernin, “Povestvovatel'naia struktura,” 92.

60 This pattern is represented, for example, in the vitae of Saints Symeon and Andrew.
On the secret saint model, see Ivanov, Holy Fools, 108-12. Also see Rydén’s discussion
of the Byzantine hagiography of the holy fool, including his discussion of the paradig-
matic ending, in “The Holy Fool,” in The Byzantine Saint: University of Birmingham
Fourteenth Spring Symposium of Byzantine Studies, studies supplementary to Sobornost 5,
ed. Sergei Hackel (London: Fellowship of St. Alban and St. Sergius, 1981).
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While Isaakii’s death and funeral —those of a monk—differ from the Byz-
antine hagiographic pattern of holy foolery, they also anticipate the future
Russian model, which does not embrace the holy fool’s post-mortem disap-
pearance. In a number of Novgorodian and Muscovian vitae of urban fools,
the iurodivyi’s recognition and veneration as a living saint often culminates in
an honorable funeral. This topos amounts to a Russian hagiographic innova-
tion, which was exemplified in a great number of vitae of monastic (Michael
of Klopsk, Feofil of the Kiev Caves Monastery, Pelageia Ivanovna Serebren-
nikova of Diveevo) and urban iurodivye (Basil the Fool of Moscow and lIoann
the Big Cap)61 as well as in iconographic tradition.

Mad, Possessed, or Faking It? Facts or Topoi?

Thus, Isaakii’s vita significantly differs from the established Byzantine models
of holy foolery, evoking the question whether Isaakii was a iurodivyi. As we
discuss this question we will turn to the second—holy foolish—part of the
tale about Isaakii and venture to assess the factual material that it offers.

As a rule, hagiographic topoi remove actual historical reality from the
narrative, stripping the saint’s vita of concrete details and rendering it hack-
neyed. They would often make the iurodivyi look like a generalized formula
and a symbol rather than a real-life individual. Yet, notwithstanding its over-
all indebtedness to stock hagiographic models, and unlike those hagiographic
models (e.g., the vitae of Isidora, Andrew, and Symeon), Isaakii’s vita cannot
be reduced to a literary concoction.®> Written by an eyewitness, it brings the
reader into contact with the real life of a personalized and rather unique char-
acter. In contrast with hagiographic convention revealing the truth about the
fool’s saintly identity, Isaakii’s vita retains the ambiguity characteristic of holy
foolish phenomenology. It challenges the reader, just as if he were in front of
a real iurodivyi and not an image whitewashed by the hagiographer’s brush.
On the one hand, the text views Isaakii’s foolish, odd behaviors (e.g., tireless
work for the cooks and the brethren; motionless standing in the church) as an
ascetic exploit of holy foolery as well as a strategy in the ongoing combat with
demons:

%1 In the vitae of Northern Russian holy fools, the iurodivyi’s death and funeral acquire
a completely new meaning and significance. They become the triumph of the fool’s
holiness, the time of his recognition as a saint and the time of acquisition of his relics,
which play an important role in the holy fool’s cult. The holy fool’s funeral was ex-
glicitly described in eulogies and vitae as well as in iconography.

2According to Ivanov, the Byzantine fools for Christ Symeon of Emesa, Isidora,
Andrew of Constantinople, and Alexis the Man of God, are “literary fictions” (Holy
Fools, 147). Arguably, their vitae are loosely based on the lives of real individuals, yet
legendary, hagiographic components eventually took over and in the final editions be-
came overwhelming. The final versions of these vitae are extremely formulaic and
formalized pieces.
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Isaakij said, “Devil, you have already deceived me once, when I was
sitting in a solitary place. Henceforth I shall not shut myself up in the
Caves, but by God'’s grace I shall vanquish you in the monastery.” He
again put on a hair shirt, with a tight tunic over it, and he began to act
like an idiot. He began to help the cooks and work for the brethren.
At matins he would enter the church before everyone else and stand
firm and motionless. (208)

Mcakplit xe pede: «ce y>Ke IIpeAbCTUAD Ms ecH, AiaBoae, ceAsIna Ha
eAVHOM MecTe, OTcele yKe He MMaMb B Iledepe 3aTBOPUTHUCA, HO
UMaMb TS modeautn Gaarogatiio OoXielo Xoas Bb MaHacTelpu». U
Makbl 00Aevyecs Bb BAACIHUITIO U Ha BAACSIHMIIIO CBUTY TeCHY, M Hada
YPOACTBO TBOPMUTM, M Haya IIOMOTaTM IIOBapoM M paboTaTu Ha
OpaTuIO 1 Ha 3ayTpeHyIO IpeXKe BCeX BXOAs M CToallle KPeIKo U He-
moABuxkumo. (187)

On the other hand, the narrative portrays Isaakii as a madman who is
perceived and treated as such both by his monastic brethren and laymen.
Indeed, they mock, beat, and abuse him as a madman rather than respect him
as an ascetic. The interpretation of Isaakii’s antics as madness acquires great
plausibility if we put this behavior in the wider context of his other health
problems, of which mental derangement is an integral part.

If we examine health-related aspects of Isaakii’s story and evaluate his
symptoms, we see that, most likely, as a recluse he had a stroke followed by a
coma and that he bore marks of these afflictions for the rest of his life. A
stroke, which is caused by the interruption of blood flow to the brain, usually
leads to the death of the brain cells in the affected area.’® While there are a
number of causes leading to a stroke, stress is a major factor.®* The situation
in which Isaakii put himself as a recluse was eminently stressful. His ascetic
self-limitations, including constant fasting, lack of sleep, lack of physical
activity and exercise, as well as lack of fresh air and water could have caused
significant physical stress, which could compromise and endanger his health.
Moreover, Isaakii’s excessive zeal implies that he sought quick results and
anticipated a state of grace. This subconscious expectation of success could
cause considerable mental stress, which could have been the final catalyst to
the onset of the stroke.

Isaakii’s ensuing coma is believable and probable, as it is one of the well-
known consequences of a stroke.®® As a result of a stroke, a number of vital

63 Gee the information available on the site of the Heart and Stroke Foundation,
http://www.heartandstroke.comysite/c.iklQLcMWItE/b.3483933/ (accessed 23 July 2010).

4 On stress as a major risk factor for stroke, see the following article: http://www.
medicinenet.com/script/main/art.asp?articlekey=87585 (accessed 23 July 2010)

65 Gee John. Nolte, ed., The Human Brain: An Introduction to Its Functional Anatomy, 5th
ed. (St. Louis: Mosby, 2002), 262-90. In medicine, a coma (from the Greek k®pa koma,



IsAAKII OF THE KIEV CAVES MONASTERY 263

physical and mental functions are usually interrupted and the victim can lose
the ability to move, speak, see, remember, and reason.®® Isaakii’s disabilities,
which include all of the above, continue challenging him when he reemerges
from his prolonged comatose state (he spent two years unable to move lying
down on his back!) and his rehabilitation starts. As medical research shows,
complete recovery from a stroke is unusual and, quite in line with this sce-
nario Isaakii, who eventually regains all his bodily functions, deviates from
the behavioral norm for the rest of his life.®”

Isaakii’s vita presents his affliction as a truly humbling experience (he
completely relies on his caretakers) and a facilitator in his ascetic quest.®® It
literally puts and keeps Isaakii down, signifying defeat and lowliness, which
facilitate his pathway to God. His hagiographer relies on the hagiographic
topos of illness as a blessed state, which precludes adequate participation in
the life of the world and thereby brings one closer to God. Hence it is viewed
as a path to salvation. This meaning of illness is found in another Kiev Caves
Paterik vita, the vita of Pimin,®® whose sickness is the foundation for his right-
eousness (“Because of his sickness, he was free from every kind of impurity
from his mother’s womb and was a stranger to sin” [Pimin” bolen” rodilsia i
v”zraste, i togo radi neduga chist byst’ ot vsiakya skverny i ot utroby materiia
ne pozna grekha; 200/179]) and who opts to cherish rather than get rid of it
(“He was not praying for recovery but for his illness to get worse” [ne
proshashe zdravia, no prilozhenia bolezni; 200/180]).

Pimen’s and Isaakii’s cases are paralleled as their Kiev Caves Paterik
entries are placed side by side. Pimen’s illness fits the hagiographic canon and

meaning “deep sleep”) is a profound state of unconsciousness. A comatose person
cannot be awakened, fails to respond normally to pain or light, does not have sleep-
wake cycles, and does not take voluntary actions. A coma may result from a variety of
conditions, including intoxication, metabolic abnormalities, central nervous system
diseases, and acute neurologic injuries such as stroke and hypoxia. Cited from
http://en.wikipedia.org/ wiki/Coma (accessed 23 July 2010)

% See the website of the Heart and Stroke Foundation, http://www_.heartandstroke.com/site/
c.iklQLcMWItE/b.3483933/ (accessed 23 July 2009).

%7 Some of his behavioral abnormalities can be seen as psychosis, which Wikipedia de-
fines as a generic psychiatric term for a mental state involving a “loss of contact with
reality.” People experiencing psychosis may report hallucinations or delusional be-
liefs, and may exhibit personality changes and disorganized thinking. This may be
accompanied by unusual or bizarre behaviour, as well as difficulty with social interac-
tion and impairment in carrying out the activities of daily living.

%8 The humbling experience of a sick or disabled person can be visually rendered
through his nakedness, which is symbolic of vulnerability and parallels the deliberate
nakedness of the fool for Christ. See, for example, scenes of healing of the sick in the
frescoes of The Life of St. Peter in Cappella Brancacci, Florence.

% Discourse 35. The venerable and long-suffering father Pimin and those who wish to
be tonsured before their death. Heppel, The Paterik, 200-05; Abramovych, Kyievo-
Pecherskii paterik, 179-84.
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therefore was presented in the KCP as a legitimate path to Christian perfec-
tion. However, Isaakii’s handicap and ascetic failure were apparently consid-
ered outside of either medical or hagiographic context. The demonic nature of
Isaakii’s affliction was never questioned by the community, even though his
presumed encounter with demons was neither witnessed, nor related by
Isaakii who at that time was unconscious. The demonic version of his failure
was voiced by Feodosii, who put Isaakii’s fall in hagiographic terms: “and
Feodosij said that this was the demons’ work” (I reche igumen” Feodosii, iako
ot besov”skago deistva sie byst’ emu; 207/186).

Subsequently the hagiographer authenticated Feodosii’s words in a de-
tailed story about Isaakii’s diabolic encounter and defeat.

[H]e put out his candle, as was his habit. Suddenly, a light shone in
the Caves, like sunlight, bright enough to blind a man. Two very
handsome youths came up to him, with their faces shining like the
sun, and said to him, “Isaakij, we are angels, and there is someone
coming who is Christ, with His angels.” Isaakij got up and saw a host
of demons, whose faces were brighter than the sun. One of them was
shining in their midst more than the others, with rays issuing from
his face. They told him, “Isaakij, this is Christ! Fall down and pros-
trate yourself before Him.”

Isaakij did not understand that this was demonic activity, nor did
he remember to cross himself. He came out of his cell and prostrated
himself before the demons’ handiwork as though before Christ. The
demons shouted and said, “Isaakij, you are ours!” They led him into
his cell and made him sit down, and they sat round him. The cell be-
came full of demons, and the gallery of the Caves too. One of the
demons, the one they called Christ, said, “Take pipes and lutes and
drums and strike them, and Isaakij will dance for us!” They struck
their pipes and lutes and drums and began to play. Having exhausted
him, they left him almost dead, and having mocked him, they cursed
him and went away. (206)

EauHolo >xe eMy ceasIIio, 1o 0OBIYAIO, U CBEITIO yTacUBIIIO, BHe3aIly
CBETH BOChS, SIKO OTXK COAHIIA BOCHS, B Iledepe, SIKO 3paKb BRIHMMAsL
4ye/0BeKy, U ITI0MA0CTa 2 YHOIIIM K HeMy KpacHa, 1 DAumcTacTa Aulie exo
akpl COAHIle, U Taaroamoia K HeMy: «Vcakue! Be ecse anreaa, a ce
1AeTh K ToOe XpuUcrocs, Malb, MOKAOHKUC eMy». OHD Ke He pasyMe
OecoBbCKaro AeicTsa, HU MHaMATU IPeKPecTUTUCA, BBICTYIIA M IIO-
KAOHUCS, aKbl XpUCTy, OecoBLCKY JelicTBy. becm >xe xayknyma i
pema: «Hamb ecu, Icakne, yxe». Beealle u B KeAbUIIIO, U ITOCaAMIIIA
U, ¥ Havyallla caguTHICs OKOAO €To, U ObICTD MT0AHa KeAbs UXb U yAUIla
neyepckast. Vl pedye eAuHD OTh OECOBD, TAaroAeMblit XpUCTOCh: «Bb3-
MeTe corean, OyOHBI U Iycau, U ydapsauTe, aTh Hbl Vlcakmit cras-
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meTb». VM yaapuina B comeam, B rycau u B OyOHBI, Hayallla UMb
UTpaTH; M YyTOMMBIIIE U OCTaBUINIA U OAe >XMBHOIO, U OTBUAOIIA,
ropyrasiiecsa eMy. (202)

The accusation of demon possession’’ by an unenlightened profane-
minded crowd is integral to the holy fool’s ambiguous stance. In the vita,
however, the hagiographer lifts this accusation as he informs the reader about
the fool’s hidden ascetic goals, feigned madness, and saintly identity. Isaakii’s
hagiographer does not make any of these statements, but assimilates Isaakii’s
behavioral peculiarities to hagiographic topoi.

The first topos is expressed as Isaakii’s apathy to church, which is in line
with the common belief about the impossibility of the possessed (and the
iurodivyi) to enter church buildings. According to tradition, a demon hinders
his “hosts,” the possessed ones, from entering the sacred domain of the
church, hence the iurodivyi’s marginality to the church and his traditional
position on the church steps. Isaakii’s behavior is in line with this topos: “He
would not bother to go to church, and one could hardly drag him there by
force, but after a while he began to go to church” (I nebrezhashe v” tserkov”
iti, i nuzheiu edva privlaachakhu ego v” tserkov”, i tako po malu nacha kho-
diti v” tserkov”; 187/207).

The fact that later on he was taught to go to church (207) achieves his re-
habilitation in the reader’s eyes and at the same time points to the peculiarity
of Isaakii’s mental condition—as he is recovering, he is relearning lost social
skills.”! In fact, the entire vita can be seen as the hagiographer’s attempt to
rehabilitate Isaakii as a possible possessed madman. The initial attempt to dis-
sociate Isaakii’s still noticeable mental derangement from demonic possession
is the statement that at the time of his recovery Feodosii “delivered him from
the devil’s snares and trickery” (I tako izbavi Feodosii ot” kozni d’iavolia;
203/208).

Indeed, the implication of insanity and possession would have had signif-
icant consequences for Isaakii, disqualifying him from eligibility for a saintly
vita altogether. Alternatively, it could have turned his vita into that of a failed
ascetic. These looming threats could have caused the hagiographer to concep-
tualize Isaakii’s vita in terms of holy foolishness, a legitimate paradigm of
asceticism that embraced madness. By making this choice, Isaakii’s hagiogra-
pher was hardly voicing his personal opinion. Most likely, he was reflecting
the reality of the monastic and lay communities” problems with the accep-

7OFor the discussion of various aspects of the phenomenon of possession, see
Christine D. Worobec, Possessed: Women, Witches, and Demons in Imperial Russia
(DeKalb: Northern Illinois University Press, 2001).

1 As was stated earlier, stroke victims are taught anew all their physical and social
functions.
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tance of Isaakii’s person and quest.”? Therefore, both the hagiographer’s work
and the later compilers’ inclusion of Isaakii’s vita into the Kiev Caves Paterik
testify to efforts to understand and embrace an ascetic and hagiographic
model of iurodstvo by the monastic community.

In the tale about Isaakii the topoi of holy foolery were arguably employed
for the interpretation of Isaakii’s mental derangement. In medical terms,
Isaakii’s obsession with dressing children in monastic garb qualifies him as a
psychotic, yet the hagiographic framework interprets the same behavior as a
holy fool’s cryptic message and his ascetic provocation of audience abuse.
Isaakii’s predilection for solitude as well as his unconditional commitment to
his daily routine can be seen both as ascetic prerogatives and as evidence of
obsessive compulsive disorder. Isaakii’s success in catching a raven brings to
mind the symptoms that result from damage to the right hemisphere of brain,
which include judgmental difficulties, impulsive behavior, and failure to
realize one’s own limitations. However, when Isaakii’s hagiographer relates
this, most likely real life event, he conceptualizes it along the lines of Old and
New Testament hagiographic topoi, evoking the imagery of the prophet
Elijah’s raven and the prophet Daniel’s lions.” Yet even more this episode is
reminiscent of the Egyptian desert tradition, which relates how an abba once
mockingly told his disciple to go to the desert and catch a hyena, which the
obedient disciple did.”* The abba’s awe before his disciple’s deed is compara-
ble to the brethren’s awe as they see Isaakii catch the raven. Strange as these
“catchers” actions are, in the ascetic and hagiographic context they are seen
as superhuman and saintly. They amount to a miracle-working topos, which
is further linked to the topos of the saint’s harmony with or control over na-
ture, including the taming or overpowering of wild animals.”® Tt goes without
saying that in his efforts at Isaakii’s rehabilitation, the hagiographer most of
all needed a miracle, i.e., a statement of Isaakii’s holiness. The episode with
the raven provided one.

72 Abramovych argues that Isaakii’s treatment by the hegumen and brethren testifies
to the dubious status of the exploit of holy foolery among the Kievan monastic com-
munity: “OTHoIlleHNe K HEMy UTyMeHa M OpaTuy IOKa3bIBaeT, YTO ITOABUT YPOACTBa
He IIOHMMaAu U He 0400psian” (Abramovych 192 n. 22).

73 See my discussion of the holy man’s communion with nature as a sign of grace in
Svitlana Kobets, “From Fool to Mother to Savior: Poetics of Orthodox Christianity and
Folklore in Svetlana Vasilenko’s Novel-Vita Little Fool (Durochka),” Slavic and East
European Journal 51: 1 (2007): 87-110.

74 This apophthegma is found in Patrologiae ursus completes. Series Latina, ed. J.-P.
Migne, vol. 65, col. 240, quoted in Ivanov, Holy Fools, 38.

75 Examples can be found in the vitae of the prophet Elijah, who was helped in the
desert by a raven, and the prophet Daniel, who was unharmed by lions. See also nu-
merous paterik stories about tamed lions and Makarius’s story about the inner desert
ascetics who lived in harmony with animals.
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Other peculiarities of the madman, specifically notorious disregard for
bodily harm (which makes him a danger to himself) and high tolerance for
pain,”® occur in the episode which relates how Isaakii extinguished the fire:

One night he lit a fire in a stove in the Caves. The stove was full of
holes, and when the fire started to burn, flames began to come
through the cracks. He had nothing with which to cover the holes so
he put his bare feet against the flames until the fire burned out. Then
he got down quite unharmed. (209)

Bb eauny >xe HOIIL BBXKerb Ielb B IIeIlepe, U KO pas3ropecs eI,
Oe 0o yTaa, 1 Haua MAaMeHb MCXOAUTU rope yTAM3HaMU: OHOMY >Ke
HeYNMM CKBa’KHM ITOKPBITH, M BBCTYIM OOChIMa HOTaMa Ha IldaMeHb,
AOH/E>Xe U3Trope IIellh, U CHI/Je HUYMM Ke HeBpe>keHb. (188)

By emphasizing Isaakii’s invulnerability, the hagiographer interprets his bi-
zarre behavior and possible madness in the language of ascetic and holy
foolish hagiography, martyrdom, and saintliness.

Thus, we can argue that in order to account for Isaakii’s behavioral anom-
alies, his hagiographer merged the initial meaning of the term iurod or urod as
a person with congenital damage and/or mental health issues with its secon-
dary ascetic meaning. The same tendency is discernible in the cult of fools for
Christ in early modern and modern Russia, when ascetics were venerated
along with the mentally deranged and differentiating between the two was
often unimportant.77 Isaakii’s case, however, is different. His subsequent ven-
eration by the community regardless of his mental condition does not reflect
the cultural predilection for the downtrodden as was later the case in Russian
culture. In the eleventh century, Isaakii’s hagiographer ventured to compose
an account which would adequately render events of Isaakii’s life in a way
that did not incriminate him of possession.

& oS

In conclusion: the Tale of Isaakii was written at the time when recently bap-
tized Kievan Rus’ was reinventing its religious and cultural identity and
monks relied in this process on the translated legacy of Byzantium. A variety
of forms of asceticism were emulated and textualized, among them the ascetic

76 See the discussion of how mental pathologies were interpreted in Russia in the light
of holy foolishness in Natalie Challis and Horace W. Dewey, “The Blessed Fools of Old
Russia,” Jahrbiicher fiir Geschichte Osteuropas, n.s., 22: 1 (1974): 1-11.

77 The vita of Ivan Koreisha exemplifies such a case. Koreisha was institutionalized
and most of his life “played the fool” in the mental institution, where he did not have
a lack of visitors. See A. F. Kireev, Student khladnykh vod: Zhizni i deianiia moskovskogo
blazhennogo Ioanna lakovlevicha Koreisha (Moscow: Lestvitsa, 1996).
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feat of holy foolishness for Christ’s sake. The first Kievan hagiographic por-
trayal of an ascetic practice of holy foolery is found in a structurally complex
and thematically diverse Paterik tale about Isaakii the Recluse of the Kiev
Caves Monastery, which later on served as a model for other Kiev Caves
Paterik stories of ascetic search, failure, and success. The distinctive circum-
stances under which this work was created determined its idiosyncratic
character as well as deviations from existing Byzantine patterns. Isaakii’s
hagiographer was most likely dealing with a case of real mental derangement
rather than with an ascetic feat of feigned madness. However, he successfully
dealt with this problem as he interpreted Isaakii’s bizarre personality and
aberrant behaviors, as well as public reactions to them, in terms of the inten-
tional provocation of abuse and the voluntary martyrdom of a holy fool. By
presenting Isaakii’s life and ascetic quest as a success story of combat with
demons, he not only legitimized holy foolery as an ascetic model, but also
reiterated its claim to superiority among other ascetic practices. To this end,
he brought into play several hagiographic patterns, and used ascetic activity
as a framework for presenting holy foolery. Isaakii’s ascetic progress culmi-
nates in victory over the demons by foolery for Christ. In this sense Isaakii’s
tale restates the Byzantine hagiographic convention. Yet Isaakii’s hagiogra-
pher’s concern with actual events determined his decision to considerably re-
strict the pool of holy foolish topoi, bringing about a truly original account of
iurodstvo. This account firmly puts Isaakii in the line of Kievan—and later on
Ukrainian and Russian—fools for Christ and marks the start of these tradi-
tions by the eleventh century.

Cratps «Vcaakuit Iledepckmit: AckeTnyeckas CUMYASIIUS CyMacIIeCTBU
MAM KaHOHM3alus Oe3yMHOTO?» IIOJHMMaeT BOIIPOC armorpaduyeckoro
obpasza uyepHopmaia Kueso-Ileuepckoit Jappsl Vicaakust 1 mpaBoMepHOCTU
NIPUYMCAEHHS eTO K I0POAMBBIM. ABTOpP CTaThbi paccMaTpuBaeT STOT BOIIPOC B
CBeTe TeKCTyaAmu3alluM acKeTMdeckux InpakTuk Vicaakms m BM3aHTUIICKOTO
HacAeAV:sI, Ha KOTOpoe ommpascs ero arnorpad. Pasobpas cTpyKTypHBIE 1
TeMaTUJyeckue ocobeHHocTu 3TOl mepsoit B Kmesckoit Pycu — a taxke B
PYCCKOM U YKPaMHCKOM KyABTYPHBIX TPaAUIIMAX — TeKCTyaAusaluy odpasa
IOPOAMBOTO, aBTOP ITOKa3bIBaeT, UTO He armorpadpuyeckuii mad40H, a pealb—
Has CUTyalus ompejeanaa ocobeHHOCTH nosecTu o0 lVcaaknu, a Takxke ee
OTAMYMS OT BM3aHTUICKMX 0Opas31ioB. AHaAM3 TeKCTa ITOBECTM ITOKa3bIBaerT,
YTO MO BCel BepOosTHOCTU Vlcaakuii mepeHec MHCYAbT, I10CA€ KOTOPOTO €ro
MeHTaAbHOe 340pOBLe TaK HMKOIJa M He BOCCTaHOBUAOCh. CTpaHHOCTM ITOBe-
aennst VMcaakust morau ObI OBITh MCTOAKOBaHBI KaK O€CHOBATOCTh, HO TaKasl
TpaKTOBKa McKAIOuMAa Obl Vicaaknst 13 pAAOB yCIEIIHBIX acKeTOB U KaHAMAa-
TOB B cBATHIe. Arnorpad Vcaakus paspernna sty npobaemMy, MHTEPIIPETUPO-
BaB CTPaHHOCTU IIOBeJeHUs CBOEro Iepos B cCBeTe J0OpPOBOABHOIO Myue-
HHUYECTBa CBITOIO IOPOAMBOTO.



