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Abstract:

This article examines the impact of Protestant—particularly Pietist—spirituality on the works of St.
Tikhon (1724-1783), the bishop of Voronezh and Zadonsk. Hailed as the paragon of Russia’s authentic
spirituality (by nineteenth-century philosophers and church officials), St. Tikhon wrote deeply
devotional literature for lay and clerical audiences alike. Although his writings arguably catalyzed the
monastic revival in late eighteenth-century Russian Orthodoxy, they were deeply influenced by
Protestant authors. Tikhon’s works borrowed heavily from the writings of Johann Arndt (1555-1621),
an inspirer of German Pietism, in theology, style and content, and to a much lesser extent from the
writings of the Anglican bishop Joseph Hall (1574-1656). Even though this article is not the first to
mention such influence on St. Tikhon of Zadonsk, it documents—to the fullest extent available in the
literature—the scope and depth of textual, thematic, stylistic and theological appropriation of Johann
Arndt in Catherinian Russia, in the particular case of the bishop of Voronezh.
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St. Tikhon (Sokolov) of Zadonsk, the Bishop of Voronezh and the Don
(1724-1783), was probably one of the favorite saints of Fyodor Dostoyevsky.
Canonized in the year of emancipation in 1861, St. Tikhon was one of the
nineteenth-century writer’s spiritual role models, or “historical ideals,” alongside
the traditional symbols of Russian piety, such as saints Sergii of Radonezh and
Theodosius of the Caves.' In fact, Dostoyevsky based his characters of Father
Zosima in the Brothers Karamazov and Tikhon the Elder in the Devils on the saint,
depicting them as the guardians of organic Russian Orthodoxy against the
Westernizing and nihilistic tendencies of his age.”

Dostoyevsky was not alone in elevating this eighteenth-century saint to the
status of a pillar of authentic peasant Orthodox piety, unadulterated by the
pernicious influences of the West. His views reflected the broad intellectual
fascination with St. Tikhon in post-emancipation Russia. For Moscow theologian
Nikolai Sergievskii (1827-1892), he was the “champion” (podvizhnik) of Russian
spirituality during a “time” that was “hostile towards the sons of the Orthodox
church,” that is, the eighteenth century, with all its Westernizing trends.?
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Nicholas Berdiaev, the Russian philosopher, considered Tikhon to be a rare
defender of the “freedom of thought and conscience” during the age of state
repression of church spirituality.* For Georgii Fedotov, another Russian religious
philosopher, Tikhon represented the continuation of the “holy hierarchs” tradition
of Russian Christianity, together with its medieval ascetics like Pakhomii Logofet
and St. Stefan of Perm.>

This idealization of the saint, however, was partly fictional, partly reflective
of the intellectuals’ wishful thinking, and partly influenced by the fact that Russian
Orthodox monastic communities held Tikhon’s devotional writings in high
esteem. It was also partly true: he was, after all, a peasant who had climbed the
ladder of church hierarchy to become a bishop in Catherinian Russia, albeit he was
not the only one. Synodal Bishop Innokentii Nechaev, for example, was a former
serf of the Naryshkin estate, while Archbishop Simon Lagov was born in a
monastery serf family.

As my earlier work on St. Tikhon of Zadonsk illustrated, the life of this
bishop mirrored the trajectory of many prolific hierarchs of the eighteenth
century. Far from being a rebel against Petrine and Catherinian “synodal
Orthodoxy,” Tikhon Sokolov imbibed Protestant-inspired theological learning as a
young seminarian, taught from Protestant textbooks as a seminary teacher, and
embraced the Petersburg-mandated standards of popular piety and social
discipline to change the rhythms of parish life in the somewhat unruly Don
Cossack region of Voronezh.”

While my previous article focused on the life and accomplishments of the
bishop, this article will offer an in-depth exploration of the Protestant theological
influences in his devotional writings. Far from being representative of the
“historical ideal” of Russian “organic spirituality” (that nineteenth-century thinkers
attributed to him), Tikhon’s writings reflected the very obvious imprint of Pietist
devotional literature. The writer that influenced the saint the most was the
seventeenth-century German Lutheran bishop Johann Arndt (1555-1621), especially
his four-volume opus Wahres Christentum (True Christianity), which was first
published in 1610. Tikhon’s devotional writings were influenced primarily but not
exclusively by Arndt. Anglican observed meditations, popularized in the writings
of the seventeenth-century Bishop of Exeter and Norwich, Joseph Hall (1574-1656)
constituted another, albeit marginal, source of influence on St. Tikhon of Zadonsk.

Why was Tikhon attracted to Arndt and Halle Pietism in particular?
Although it is impossible to fully discern the true motivations of the saint’s
devotional preferences, it is entirely plausible that Tikhon’s attraction to
Protestant spirituality stemmed from the context in which he lived and from the
fact that he (as well as other bishops of the time) may have found such devotional
writings to be personally edifying.

The context of Tikhon’s intellectual milieu in the eighteenth-century
Orthodox Church has already been vividly described in my previous article.
Russian seminaries used Lutheran theological writings widely at the time. Pietists,
however, had developed particularly strong ties to Russian Orthodox hierarchs in
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the first half of the eighteenth century. It is worth mentioning that by the early
eighteenth century, Pietism was far from a marginal movement within
Lutheranism, but rather an established trend that influenced universities and
parishes alike. It was essentially “the forerunner, the road breaker and the primer
of the Enlightenment” throughout German Protestant lands.® The author of
Russian church reforms, Archbishop Feofan Prokopovich, for example, befriended
a number of Pietist scholars (such as A. H. Francke, J. F. Buddeus and ].T.
Jablonski), with whom he corresponded and who defended him in his various
theological polemics with the opponents of his church reform.” In addition to
Prokopovich, other hierarchs including Kievan archbishop Rafail Zaborovskii and
the Archbishop of Pskov (and the future catechist of Catherine the Great), Simon
Todorskii, maintained strong contacts with Halle - a fact very well documented by
Eduard Winter.”” With financial help from Prokopovich and Empress Anna, for
example, Todorskii translated and published the works of Johann Arndt, August
Hermann Francke and J.-A. Freilinghausen into Russian.” Among the works that
Pietists especially revered was Johann Arndt’s True Christianity. It appears to have
been quite popular in Russia too. It went through four Russian translations
between 1735 and 1800, with editions published in 1735, 1784, 1790, and 1800."

Tikhon of Zadonsk, as well as other bishops of Catherinian Russia, did not
think of these writings as just another fashionable trend emanating from the Early
Enlightenment German lands, but also as valuable parish literature, likely fit for
the spiritual edification (if not “confessionalization”) of their people.” Simon
Todorskii once observed that “many of those who care for the salvation of their
souls read these [Arndt’s] books with great diligence.”* St. Tikhon certainly
seconded such recommendation. He himself underlined that a good Russian
Orthodox believer should read the Bible, “study it always, in the morning and at
night and read Arndt [emphasis is Tikhon’s] but visit other books as a guest (a v
prochii knigi kak v gosti progulivat’sia).” Aside from the Bible no other book
seemed to hold more devotional value for the saint than the work of Arndt.

As this article will further demonstrate, Protestant spirituality profoundly
influenced the theology, style and content of the most well-known devotional and
meditative writings of St. Tikhon. His book, On True Christianity (O istinnom
khristianstve), and the treatise The Spiritual Treasure (Dukhovnoe sokrovishche)
borrowed greatly from Johann Arndt’s opus On True Christianity, which he had
access to in Todorskii’s Church Slavonic version (of 1735) and, likely, a Latin one.
Tikhon’s other treatise, An Occasion and Spiritual Meditation Thereof [Sluchai i
dukhovnoe ot nego razmyshlenie] manifests numerous parallels with Joseph Hall’s
Occasional Meditations, which Tikhon read in Latin editions as Meditatiunculae
Subitaneae eque re nata subortae of 1635."

In the nineteenth century, the theological connection between Tikhon and
Arndt was likely assumed, but never officially acknowledged. In fact, the Synodal
editor of the 1889 edition of Tikhon’s works warned against contemplating such a
relationship, stating ex officio that the “two books do not have the least thing in
common.”” Several twentieth-century church historians, including Georges
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Florovsky, Nadejda Gorodetzky and Pavel Khondzinskii, acknowledged the
connection more boldly, yet produced no extensive textual research to
substantiate this claim.”®

Despite the efforts of the 1889 editors to eliminate any of the readers’
doubts about the authenticity of Tikhon’s Russian spirituality (unsullied by
Western influence), the textual, stylistic and substantive connections between
Johann Arndt and Joseph Hall on the one hand and Tikhon of Zadonsk on the
other were significant. Although the works are quite different in volume—Arndt’s
work is longer than Tikhon’s, and Joseph Hall's work is just a treatise—parallels
between them go beyond simple resemblance. Textually, Tikhon did not only
paraphrase from German and English theologians, but utilized inserted phrases,
paragraphs, and examples. He also adopted the same scriptural quotations as
Arndt, whenever a similar subject or topic was concerned, even where the rest of
the text was a loose paraphrase. Tikhon also relied on these authors to imitate
their devotional style of writing, which was characteristic during the unique period
of European literary Baroque.”

The scope of direct textual and stylistic parallels between Tikhon and the
abovementioned authors is too wide to cover in the confines of this brief study.
Therefore, this article shall limit itself to several substantive categories that were of
central theological importance to the worldviews of Tikhon and Arndt, as well as
to Christianity in general. The first category that I will explore is the description of
soteriology (theology of salvation) in the writings of the German bishop and the
Russian saint. The second category will cover penance and regeneration, while the
third will focus on the ways both authors described Christian virtues. Tikhon’s
observed and reflective spiritual meditations (as inspired by Joseph Hall’s work)
will constitute the final topic of this comparative study.

Soteriology and Justification

The theology of salvation occupies a significant place in the writings of
Pietist authors and St. Tikhon of Zadonsk, and reflects the impact of Protestantism
on Orthodox theology of the time. In Russia, the debate on salvific theology went
back at least to the early eighteenth century. Thus, one of the major debates
between the Protestant-leaning bishop Feofan Prokopovich and the Jesuit-
educated Stefan lavorskii focused on the soteriological nature of faith, and the
nature of justification. While lavorskii declared grace-enabled works to be salvific
and viewed justification as a “means” towards salvation, Prokopovich held a more
Protestant line.* He understood justification in a purely legal sense—justificatio
forensic—as acceptance of Christ’s redemption (via substitution of punishment)
and salvation as an accomplished fact accepted through faith.* In contrast to
lavorskii, he also held a low anthropological view of total depravity and the
corruption of human nature.*

Low anthropology is a prominent feature in the works of St. Tikhon and
Johann Arndt alike. Both authors argued that humans were created in the perfect
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image of God, which the fall into sin corrupted and transformed. Both utilized the
metaphor of a mirror to describe the original created state. The human soul,
Tikhon wrote, was originally a reflection of God’s personhood, “just as (iakozhe)
the image (obraz) of someone looking into the mirror is similar to the one who
looks into it.”” For Arndt, similarly, humankind originally reflects the image of
God “just (iakozhebo) as the image (obraz) cannot appear in the mirror, unless it
takes the semblance or reflection from the one, looking into the mirror.”**
However, due to the fact that the “sinner turned his back to God” (Tikhon) and
“turned away from Divine Being” (Arndt) humankind lost this reflection of the
divine and became evil.*

Thus, for Tikhon, the condition of the human heart was “evil,” to a degree
that it “cannot change or soften by exhortation, threat, mercy, or harshness.”
Having no regard for divine law, “his sin-loving heart is like a vile temple, in which
he brings sacrifices to his idol.””® Worst of all, this miserable condition caused
humans to become diabolical children. “It is very catastrophic and horrible to be
the son of the devil,” argued Tikhon. “But the sin, evil and diabolical seed, leads
man to this horrible catastrophe (bedstvie).””” The seed of Satan causes the sinner
to reflect his wicked progenitor: “he bears an image (izobrazhaet) of this prince of
darkness by his mores just like the son resembles the father and by this deed
manifests that he descends from that vile father of his.”®

Tikhon’s anthropology paralleled the cardiocentric views of Johann Arndt.
The German theologian argued that Adam’s fall “first occurred in his heart,”
making it “adamical, vile and beastly.” Furthermore, humans became idolators,
and “children of the devil [...] for if you enter the temple of your heart, you will see
plenty of vile animals, images and idols. You bring sacrifices to them and serve
them.”" He argued that “the seed of the serpent” implanted in man, molded the
image of Satan into a human being, a son of the devil.** “Thus, the devil placed his
image (izobrazil) in man and planted his serpentine seed through poisonous,
devious, and tempting words.”™ Thus, humans imitate their fathers, “bearing the
image of the devil in man, being from this seed the devil’s children.”*

For Tikhon, acknowledgement of one’s depravity (okaianstvo) and
acceptance of substitutional, legal justification constituted the solution to this
pitiful condition of the human soul. First of all, the sinner must approach God for
treatment of his sinfulness, who is compared to a “doctor treating sickness.”
Whoever seeks this treatment, needs to cast away “his false righteousness”
(mnimoiu svoeiu pravdoiu) and acknowledge “his incapacity [to become righteous]
and his depravity” (svoeia nemoshchi i okaianstva). “For whoever does not see his
inability and does not acknowledge it,” he argued, “seeks no doctor, for the truly
sick are those who are sick in heart. Not the healthy have a need of the physician
but the sick.”°

The argument and imagery employed by Tikhon closely parallel the text of
Johann Arndt in his chapters on faith and justification. In his first part of the four-
volume work, the German theologian equally acknowledged the need for human
beings to receive justification to overcome the condition of sin, comparing it to a
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sickness that is in need of a “doctor and medicine.” In order to receive this cure,
humans must set aside their “righteousness from works” and “come to the
knowledge of our powerlessness (nemoshchi).” “The healthy need not the
physician but the sick only,” he continues, “lest they acknowledge their spiritual
incapacity.” In addition to the acknowledgement, one needed to exhibit “sorrow in
the heart for his sins,” since it is one’s “corrupted heart” that needs cure from
sickness.>®

The actual acceptance of justification comes through faith. “For one’s
justification before God is through faith only (tochiiu very),” wrote Arndt.* It is
through faith that one receives righteousness [pravda] as a gift, like “some
newborn, small, child (otrocha) that stands naked before his Redeemer without
clothes,” and through faith receives “the clothes of God’s mercy.”® Furthermore,
this faith “places Christ in you,” and with God dwelling inside one becomes “a
beautiful and new tree on which the fruits are love, patience, humility.”* The
bearing of fruit is the natural indication of what Arndt called the “living faith,” and
such faith would never bring “dead fruit” or “an evil, poisonous” one.*

Likewise, for St. Tikhon, faith is central to this process: “for no one can
become justified before God and be saved without Christ and outside Christ but
only by faith (tokmo veroiu) in Christ.”* Tikhon illustrated the reception of
justification via an example of a child: one “resembles a small child (otrok) that
stands naked before his mother and asks for clothing” and in return receives “such
clothes, the clothes of justification (opravdaniia) [...] which are the righteousness
(pravda) of Christ he receives by faith.”** Christ therefore covered the believer by
his righteousness or justification (the Russian term pravda could mean both)
without any merit whatsoever, as child-like trust was the only condition for being
justified “by faith in Christ.”*

Christ, Tikhon wrote, not only covered a Christian with righteousness, but
also dwelt in him.*® Through faith, he wrote, “the grace of Christ” took away one’s
sins and “settles in the heart,” thus becoming a “living faith.”#” The primary
indication of such “living faith” lay in the presence of good works: the “faithful

man,” he wrote “resembles a tree, but without the fruits the tree is useless and
dead.”®

Regeneration and Repentance

For both Arndt and Tikhon, such child-like acceptance of what Martin
Luther once termed “alien righteousness” made of a true Christian a “new creation”
or a “new birth.”* The idea of regeneration provided a theological solution to the
problem of total depravity. It also constituted a common theological denominator
linking the writings of these two authors with European Pietism in general, and
Philip Jakob Spener (1635-1705) in particular. Spener’s theology of regeneration
centered on the notion of restoring imago dei in humankind through a new birth
(Wiedergeburt) alongside the natural one and the spiritual formation of a new man
(Neuer Mensch) alongside the old, adamic self. As a good Lutheran, Spener argued
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that this “new birth” occurred at baptism, which in turn, sealed a Christian’s
membership in the “covenant of faith.”° Yet, the fact of infant baptism alone was
no “comfort” for salvation to the adults, Spener argued. Instead, believers were to
manifest their regeneration regularly through the practice of “sincere repentance.”
“If your Baptism is to benefit you,” he wrote, “it [repentance] must remain in
constant use throughout your life.” As a result, continual penance and self-
improvement stood out as major hallmarks of Pietist innovation in Lutheran
theology.>*

The idea of regeneration is a recurring central theme in the works of both
Tikhon of Zadonsk and Johann Arndt. St. Tikhon identified three main elements
through which one is able to be born again: “1) by faith in Christ who said that
“whosoever believes that Jesus is Christ is born of God” [1 John 5,1]; 2) by the Holy
Spirit, “whoever is not born of the water and Spirit cannot enter the kingdom of
God” [1 John 3,5]; and 3) by holy baptism, as Christ himself teaches, “as you go,
teach unto all nations, baptizing them in the name of the Father, Son and Holy
Spirit” [Matthew 28, 19].”>® Tikhon’s ideas are virtually identical to those of Arndt,
who argued:

This new birth occurs first of all by the Holy Spirit, as the Lord says
about those ‘born of the Spirit’ [John 1, 5]; secondly by faith as
‘whoever believes that Jesus is the Christ, is born of God’ [1 John s, 1];
and thirdly, by the holy baptism, ‘whoever is not born of water and
of the Spirit, cannot enter into the kingdom of God’ [1 John 3, 5].>*

For Tikhon, the new spiritual birth did not necessarily abrogate the effects of birth
by flesh. In fact, a Christian lives with a dual personality - “for in every newly-born
Christian there are two generations, as well as two men (cheloveka) with their own
qualities, that are old and new.” This duality created a conflict between the two
states of a Christian’s nature. For example, “by fleshly [birth] one is prone to
drunkenness, intemperance (nevozderzhaniiu), uncleanness (nechistote),” while
“the spiritual [birth] calls one to temperance, abstinence and chastity.” It also
affected one’s thinking as well as judgment: “Fleshly birth inclines the Christian
towards fleshly wisdom or judgment (mudrovaniiu), while the spiritual—towards
spiritual wisdom,” he wrote.’® A new birth and its manifestations are ultimately the
mark of a “true Christian,” whom Tikhon contrasts against the archetype of a “false
Christian,” who shows no signs of new birth, despite one’s baptism and profession
of faith.””

Johann Arndt’s text also shows a strong preoccupation with conflict. “There
is therefore a two-fold birth; and consequently, two men, as it were in one and the
same person.”® From one nature, humans inherited a “shameless, unclean
(nechistago) and intemperate (nevozderzshatelnago) spirit,” while the other
bestows upon him “a spirit of purity and good temperance.”® “From Adam one
received the spirit of earthly wisdom (zemnaia mudrstvuiushchago), while from
Christ he ought to receive by faith the spirit of heavenly and godly wisdom.”*
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Living according to the new birth is clearly a sign of the “real Christian” as opposed
to the “hypocritical false Christian,” who simply professes his faith (the specious
name of faith) but shows no signs of new birth.”

Yet such regeneration did not make one immune to sinful behavior. Nor
was one immune from sinning and backsliding. Johann Arndt and Tikhon of
Zadonsk were quite aware of the theological dilemma presented by the fact that a
new-born, “true Christian” had to live in the un-regenerated flesh and surrounded
by the degenerate world. To solve this problem Johann Arndt and, consequently,
Tikhon of Zadonsk, introduced the terms “repentance” (pokaianie) and
“conversion” (obrashchenie) as hallmark experiences of every true Christian.
Conversion with penance was a necessary antidote to sin.

Both authors relied on the metaphor of bodily motion to describe the
process of conversion. For Johann Arndt, the human condition was a motion away
from God or a “backsliding” from him. To overcome it, one needed to heed
Prophet Jeremiah’s advice to “turn unto God with your heart (serdtsem obretitisia)”
away from backsliding.”> Repentance par excellence for him meant “turning.”®
Similarly, Tikhon’s text also employs a passage from Jeremiah showing that
whoever disobeys God “changes his good will (proizvolenie) and chooses evil
instead of good, commits sin instead of virtue - he turns his face away from God
and turns his back (khrebet) to Him.”®*

Both Tikhon and Arndt elaborate on the concept of motion through
virtually identical expositions of the biblical parable of the prodigal son. In
Tikhon’s account, the sinner’s prodigal “distance from God” is reinforced with the
son’s poverty (having wasted the inheritance), “living in infidelity,” search for
satisfaction according to the lost image of God, and spiritual hunger.” At the
urging of the Holy Spirit, the son, according to Tikhon, begins to contemplate
about his present condition and “by the grace of God he comes to a realization of
his error and depravity (okaianstva).”®® Furthermore “he sees the shortcomings
and vices in his conscience, and attempts to purge them through prayer and
contrition of heart” as he “runs back to the Father’s house.”” Likewise, for Arndt
the son comes to a similar self-realization: “as he comes to his senses, [the son]
begins to contemplate about his depravity (okaianstvo) as a child of God.”®® He
then shows “contrition of spirit,” as he contemplates “his origin, from whence he
came, and mindful of his Father regrets his sin, realizes his unworthiness” and
returns to his parent’s estate. The reunion of the Father with a prodigal son is
followed by both author’s exclamation about God’s merciful look. “Oh, the
merciful eyes of the Father,” wrote Arndt, “how caringly they look upon a
profligate son!”® “When God, the heavenly Father beholds’—exclaimed Tikhon—
“o how kindly he looks upon him! How dear can be his holy and merciful eyes!””

Although the parable of the prodigal son provided a good model of
repentance for both Tikhon and Arndt, it did not address the fundamental
problem of divine and human agencies in the process of conversion. How does the
sinner come to this realization of the need to repent? What actions should impel
the son to return to his Father’s estate? In order to explicate repentance
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theologically, the authors needed to identify the motives that would drive the
sinner to despair and repentance. They also sought to explicate the role of divine
and human actions in the process of conversion. To solve this problem, Johann
Arndt offered seven “chief reasons (viny) that would impel (podvignuli) one to
repentance,” while Tikhon wrote about the virtually identical eight “causes that
should induce the sinner towards repentance.”” The first three of these
motivations strongly emphasize the role of divine agency, as well as past and
present acts of God that should prompt the sinner to repent, while the others
highlight future events that should motivate repentance. In their content and
purpose, the passages by Tikhon follow closely the text of Arndt.”

Thus, the first motivation for repentance is “God’s desire for salvation,” or
the “mercy of God,” who desires human salvation and acts mercifully. “It is not
proper for us to neglect the mercy of God’s fatherly heart,” wrote Arndt. This
sentiment is paralleled by Tikhon’s conclusion that “it is not proper for us to
neglect this merciful God’s desire.”” The second motivation involves the passion of
God’s Son, Jesus Christ, on behalf of the sinners. Both Arndt and Tikhon urge the
reader to “recall” (pomiani) Christ’s suffering and the shedding of blood that made
redemption (iskuplenie) possible.”* The third incentive that should drive a sinner
to repentance is God’s present “admonition” (preshchenie) and threat of temporal
punishment through destruction or pestilence. Here, both Tikhon and Arndt point
to the past experience of Ninevites who repented and thus avoided such penalty
for disobedience.”

The remaining paragraphs underline the importance of future events to
motivating repentance. One of such incentives is death, which according to Arndt
and Tikhon remains “unknown” to any human being. “God promised you his grace,
but he did not promise you tomorrow,” wrote Arndt. This finds a close parallel in
Tikhon’s words: “God promises to accept us repenting and give us absolution of
sins, but he does not promise tomorrow.””® The “Last Judgment” (Arndt) or the
“Doomsday Judgment of Christ” (Tikhon) forms another future event that induces
penance. Here the “now” (nyne) of merciful God is juxtaposed against the
“there/then” (tamo/togda) of the judging and wrathful God of judgment day.” A
similar notion is emphasized in the sixth motivation - the torments of hell - where
God’s mercy will “cease to be” (prestanet). Both authors conclude their list of
incentives with a prospect of eternal bliss: only a fool would forfeit the eternal joy
of the next life for the temporal one of this world.”

Overall, the believer would need repentance in order to carry out
successfully what both authors highlighted to be “the struggle of flesh with the
spirit (bran’ ploti i dukkha).”” A life of repentance, the renunciation of self, the
“taking up of the cross,” and the bearing of the “fruits” was thus an ultimate
hallmark of a pious and true Christian.*

Devotion and Christian Virtues
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Acceptance of the Pietist solution to the Protestant works-faith dilemma
raised the question of the application of the concept of regeneration to everyday
Christian life. Whereas the traditional Roman Catholic (and seventeenth-century
Russian) notions of salvific merits relegated the most austere forms of spirituality
to the ecclesiastical realms, Pietists and Puritans consigned them to the spheres of
the private and mundane in often quite maximalist terms. Fervent prayer, the
exercise of the highest virtues or inner enlightenment, was not solely a privilege of
the monks, but of all true believers. In fact, for some, it was the marking point that
separated true believers from the untrue ones.®

A true Christian for Arndt and Tikhon was one who exhibited all of the
highest Christian virtues by practicing the rejection of the world on the one hand
and the the love for God and for one’s neighbor on the other. The term “contempt
and rejection of the world” in Tikhon’s rendering was primarily spiritual and did
not imply the rejection of created matter as such, since “we cannot exist without
them, and they are created for us so that we may use them.”® Neither was it
isolation: “joining a monastery or desert community” was not the solution, since
“many who live in the monasteries do not reject the world.”® These thoughts show
parallels to Arndt, who expressed similar skepticism about monastic isolation, and
for whom the “creatures” (or created things of the world) existed “for man’s sake,”
and thus were perfectly suited for man’s use.** The only true way to reject the
world was self-denial, described by Tikhon as the “crucifying of our flesh with its
passions and lusts,” and by Arndt as the “mortification of the flesh.”® The
Christian experienced no belonging in the present world, being a “stranger and
pilgrim” in it — a theme that occurs frequently in the both authors’ thought.*® With
the rejection of the love of the world, one embraced “true love,” a notion that
Tikhon and Johann Arndt divided into three relational categories: love of God, love
of neighbor, and love of one’s enemies.

Loving God was not only “natural” to a true Christian, but also enjoyable:
the two writers underlined the “sweetness” of this love and the motivation it
provided in sacrificing not only “fleshly desires” but also one’s very life.*” To
outline the nature of true Christian love towards God, both Arndt and Tikhon
pointed to the “marks” or “signs” by which such love should be recognized. The
first indication of “evangelical love” for Arndt is “fulfilling his [God’s]
commandments” not out of any compulsion or presumption of merit, but “from a
principle of love to Him.” The German theologian based this notion on a passage
from the Gospel of John (14:15): “if a man loves me, he will keep my
commandments.” St. Tikhon likewise highlighted his first sign of God’s love as
“fulfillment of commandments, not for the sake of fear but so as not to offend the
loved one,” and based this aspect upon the identical reference to John 14:15.%

Another mark of true love for both Arndt and Tikhon consists in “avoiding
the love of the world” and preferring the love of God instead.”® For Johann Arndt
God’s “sweet love” is superior to any love found in the world. In fact, this very
property of God’s love—its “sweetness” (sladost’)—induces a Christian to
overcome the “bitter sufferings of the cross (goresti krestnyia).”" That is why, he
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explains, “the holy martyrs bore their sufferings in patience and joy, being satiated
with God’s love.””* Tikhon, likewise, employs a sucrose allegory to describe the
preference of “this sweet love” (sladkoi sei liubvi) to the love of the world.”® This
supernatural quality of God’s love also assisted believers in overcoming crucial
suffering. “Thus the holy martyrs rendered themselves to death and suffering for
the sweetest name of Jesus the Lord as if they attended the sweet spiritual
banquet.”**

But the exercise and virtue of loving God also required the adoption of love
for one’s neighbor. The latter constituted an extension of the former and was
opposed to the love of ‘created things’ in itself.”” The True Christianities reinforced
the notion of neighborly love by a series of causes (prichiny). One motive for
neighborly love rested on the idea of humanity’s inherent common lineage
(created from a single ancestor) as well as the stipulation that it is impossible to
love God without love of neighbor.® For Tikhon humankind was bound together,
“subjugated by one set of laws, and by them, connected by a bond (soiuzom) into
one society.””” Therefore, loving each other was crucial to the preservation of the
human race: “the unity of society and the bond of its components need to be
preserved by the bond of love without which it is destined for downfall.”®® This
idea paralleled Arndt’s assertion that “love is the first law of nature by which all the
good proceeds to humankind and without which humankind will perish.” Love
acted through a “bond (soiuzom) of perfection” that tied all humans to each other,
and even to the heathen, who was “convinced of it as of the law of nature.”*®
While for non-believers who did not love God, loving each other was a natural
means of self-preservation, Christian neighborly love was a manifestation of their
affection for God. Loving God and each other united the believers as the “spiritual
body of Christ” (Arndt)™ or as “the parts into unified body” (Tikhon)."**

In Arndt’s writings, Christian love provided “a foretaste (predvkushenie) of
eternal life,” where “God’s elect will love each other, rejoice for each other in
eternal joy and sweetness.”” For Tikhon, likewise, love was a “foretaste
(predvkushenie) of eternal life, in which there will only be love for each other, only
cheerfulness and joy for each other.”** But such love also transcended relationship
categories, and included the love of all neighbors, including one’s adversaries.
Loving one’s enemies was not a matter of choice but a duty of a true Christian: for
both authors there were several crucial and convincing “causes” (prichiny) that
impelled a believer to this practice. One cause was the very fact that Christ
commanded such acts.” Another was that such practice constituted a sign of
being the child of God. “No one can be a child of God, unless he loves his enemies”
wrote Arndt.”® “Whoever loves not only friends, but also the enemies,” stated St.
Tikhon, “shows that he is a son of God.”*” The practice of loving one’s enemies was
illustrated by the example of Christ. Thus, Arndt argued that true believers should
follow the model “of the Son of God himself, to forgive and love his enemies [...]
who chose to pardon all these barbarous acts and to pray, ‘Father forgive them!”"*®
Similarly Tikhon’s reading audience were to observe an example of Christ “who
loved his enemies” and who “prayed about his crucifiers, ‘Father forgive them, for
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they know not what they do!”"*® Most importantly, however, love of one’s enemies
was the highest virtue a believer could achieve and the highest stage of Christian
spiritual growth. “One cannot ascend to a higher virtue, cannot have a greater
climb, [and stand on] a higher level (stepen’) than loving enemies,” wrote Arndt. ™
This virtue was overall “a quality of the noble, godly soul.”™ In the same manner,
Tikhon classified “loving one’s enemies” as “a high virtue.”” “Christians must
ascend to the highest level (stepen’) of love, that is love not only for those who love
them, but those who hate them too,” he stated.™

The only tangible enemy that Tikhon and Arndt argued one should wage
war against was oneself, one’s own depravity and sin.”* To make a vivid
illustration, Arndt supported this point with references to Ovid and Solomon. “To
score a victory over self is greater than all other victories,” he wrote in an imprecise
translation of Ovid’s Latin original.” As for Solomon, “He that rules his spirit is
better than he that takes the city.”® Both Ovid and Solomon are echoed in
Tikhon’s dictum that “It is a more glorious and magnificent victory for a man who
to conquer himself, than conquering cities and states.””

The love of God influenced not only the virtues of loving one’s enemies and
loving one’s neighbor but also other spiritual traits of a Christian. For example,
both joy and rejoicing in the True Christianities derive their moral mandate from
the virtue of love. Arndt argued that, “there can be no joy without love, for joy is
born (razhdaetsia) of love, and one has joy according to his love.”® Rejoicing for a
true believer “originates and grows out of the heartfelt love of God.” Tikhon’s
chapter on joy closely parallels Arndt’s chapter. “There can be no love without joy,”
the Russian bishop stated, “so wherever there is love, there is joy also. Whoever
loves something, rejoices in it.”*° Furthermore, he wrote, “the love of God gives
birth (razhdaet) to true, heartfelt and inseparable joy.”* One’s joy spiritually
corresponds to one’s sense of possessions, be they earthly or spiritual. “Whatever
man loves, he rejoices therein,” wrote Tikhon™* paralleling Arndt’s distinction
between “earthly” and “divine” possessions.”® Treasure, for Arndt, is “internal” -
“for we carry this treasure in our souls.”** “This treasure,” he argued, “increases
(umnozhaetsia) and spreads itself infinitely” in the heart of the believer.” In
Tikhon’s chapter also such possessions determined one’s spiritual joy: “wherever
his treasure, there his heart is,”*° adding later that, “this joy, in Christians,
abundantly grows and increases (umnozhaetsia).”*’Finally, for both authors, the
spiritual trait of Christian joy manifested a certain eschatological meaning. Arndt
stated that “this is a foretaste (predvkushenie) of eternal life.”*® “The faithful and
God-loving soul,” he continued, “feels some small sparkling and tastes some small
drop of this eternal joy.”* Likewise, for Tikhon, “this joy is a foretaste
(predvkushenie) of eternal joy, [and] the true Christians now feel some particles of
it.”°

The virtues of love and the character of joy are not the only topics of
Christian spirituality where Tikhon’s borrowings from Arndt are readily apparent.
The similarity in thought and argument, as well as style, is hardly limited to the
subjects mentioned above. In his discussions on the further signs of true
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Christianity, Tikhon’s themes continue to intersect with Arndt’s in the chapters on
humility (“On Humility,”*compare with Arndt’s “On the Power of Humility”??),
patience (“On Patience, Arndt’s “On Patience”),”® prayer (“On Prayer,” I, 299/
“Prayer is the Sign of True Christian,” II, 105), and the narrow way (“On the Narrow
Way” / “Narrow Way in Christ”),?* just to name a few.

Spiritual Meditations

Arndt’s influence on Tikhon’s works shows not only a level of inspiration
that this German religious classic offered to a Russian bishop, but also a reflection
of the eighteenth-century context in which he lived. This context encompassed a
larger array of Protestant theological influences in Russian Orthodox Church,
already discussed in the introduction. The saint’s adoption of Arndt’s soteriology,
anthropology and the teaching on regeneration is an example of such influence.
Protestant literature, however affected not only the doctrinal content of what the
Orthodox Church hierarchs (including Tikhon) penned, but also the devotional,
contemplative and meditative elements of their writing. A wide array of Protestant
and non-Protestant meditations spread in Russia in the eighteenth century
(including such authors as Jakob Boehme, Jakob Spener, Thomas a Kempis and
Angelus Silesius).”® However, St. Tikhon appears to be among the pioneers of
adopting it in his own writings, according to Nadejda Gorodetzky. This genre of
Protestant, non-Ignatian rationalistic meditation developed in the seventeenth
century and consisted of focused contemplation on particular natural or artificial
objects or phenomena (animals, trees, human events, celestial objects, et al.),
deriving larger allegorical or theological meaning from them.°

Tikhon’s adoption of this genre of religious literature likely stemmed from
his acquaintance with the work (or perhaps, works) of Joseph Hall (1574-1656,
Bishop of Exeter and then Norwich), a prolific writer of devotional meditative
literature.”” According to Frank Huntley, Hall’s influence on English religious life
has been substantial: his devotional works, for example, influenced the subsequent
rise of seventeenth century Puritan meditations (as seen in the works of Richard
Baxter), which (in contrast to Ignatian mysticism) emphasized the rational
elements of devout observation.>®

Both Gorodetsky and Florovsky maintained that Tikhon’s Spiritual Treasure
was influenced by the British bishop’s Occasional Meditations (London: N. Butter,
1630; complete English edition, 1633).%° The work was widely available in Latin (the
language in which Tikhon could actually read), as Meditatiunculae subitaneae in
either the 1635 London edition or the 1672 version published in Koenigsberg.** In
carefully evaluating the two works, I found the semblance to be more of style than
content; in fact, Tikhon’s 1779 Spiritual Treasure shows a continuing influence of
Arndt."*' At the same time, Tikhon’s another treatise, entitled Sluchai i dukhovnoe
ot togo razsuzhdenie (Occasion and Spiritual Meditation Thereof) had been
overlooked by both Gorodetzky and Florovsky. This work appears as inserted in
between the first and second sections (stati) of the first book of his True
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Christianity, interrupting the natural flow of that larger work."**While we do not
know the year in which the saint composed Occasion and Spiritual Meditation, the
nineteenth century editors of his volumes state that it emerged during his writing
of True Christianity (which was based on the lectures he delivered in Tver
seminary in 1750s). It is this treatise (and not the Spiritual Treasure) that I argue
shows far more parallels to the English bishop’s Occasional Meditations than any
other work of the saint."**

The similarities between Tikhon’s treatise and the Occasional Meditations
of Hall appear in style, imagery, textual content and even the volume of the text.
The treatises are composed of meditations on various natural or artificial objects
(such as fire, trees, clocks, fruits and so on) and they are both organized in the
Roman numerical order: Tikhon’s work has 146 object meditations, Hall’s 140. The
meditations usually begin by calling the reader to observe an object or material
and to meditate upon it. The description of the object in both authors’ works is
followed by a brief homily highlighting the spiritual value of the sight observed.
The mode of calling the reader to observe a given object is strikingly similar in St.
Tikhon’s and Hall's books. Thus, St. Tikhon calls upon his readers to observe each
item with opening exhortations containing a word or a phrase such as “See
(vidish’),” “When you happen to see (sluchaetsia tebe videt’ or ashe by ty uvidel),”*
“When you see or hear (vidish’ ili slyshish’),”*® “don’t you know (znaeshi li or
znaesh)” as well as “When you look (smotrish’).”*

This mode of summoning the reader to focus upon a meditative object is
often similar in Hall’s book. The English edition uses “see!” “Lo!,” “see how...” or
“Behold...” rendered in Latin as “ecce,” as in ““See there are two snails (Ecce istic
duos limaces),” as well as in the various forms of the verb videre (such as “vide
modo,” “vides” or “vidimus”).*® The author also uses “Hark (hear) how... (audi
modo...),”"* “I know (nescio)”®° as well as “I look (intuero).”™"

The ways in which both authors described the purposes of their works are
also similar. Both treatises aimed at popularizing this distinct devotional practice.
Thus, in his 1635 foreword, Proloquium ad Lectorem Joseph Hall states that the
booklet [libellus] is written to “go into the crowd (prodire in vulgus)” and that it is
not written “for more elegant embellishment, but for introducing natural
simplicity (non ornatas elegantius, sed native simplicitate inductas).” This mode of
meditation, the author argues, is best suited for the simple folk because they
comprehend things better visually. “This is how indeed the human soul becomes
more alert (agilis),” states Hall, “it comprehends (cogitet) nothing better than what
it sees (videat), what is opened by the eye (oculus apertus).”*

In a very similar designation of purpose, Tikhon instructed that the
meditations in his tract “are first of all (naipache) written for the simple people
(radi prostogo naroda - emphasis by the author), who cannot comprehend the
teachings on sacred matters.”® For Tikhon, too, the best mode of learning is the
visual one. “No instruction (uchenie) is comprehended (poniatnym delaetsia) and
explained (iz’iasniaetsia) better than by the images (podobiia) of those things,
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which can be felt or which appear before our eyes (pred glazami nashimi
obrashchaiutsia).”*

Thus, the two texts commence by thrusting the reader into the motions of
the sky above them. Joseph Hall’s first meditation observes “the sight of heavens
moving (conspecto caeli motu),” especially the clouds that produce “water [...] ever
stirring in ebbs and flows (continuo fluxu et refluxu reciprocator).” These “clouds
over my head” are found to be in “perpetual action (perpetuae activitatis)” and
show the reader a beauty of the creation, the “glorious frame (speciosam
machinam).”™ St. Tikhon’s first meditation also opens with a sight of the heavens
and the beauty of the creation - “observe (smotrish’) the heaven, so wonderful,
high and wide.” Like Hall, St. Tikhon focuses on the motion of the clouds -
“moving here and there in the air, as water bags (mekhi), streaming out the rain
and soaking up our fields.”®

Among other natural occurrences, both authors highlighted the significance
of the “ascending fire (accenso igne)” (Hall) and “the fire, which always ascends
(vsegda verkhu idet)” (Tikhon).”” So Christians by their very nature, they
observed, must always look upward towards God, viewing their various
“afflictions” and “discouragements” (Hall) or “obstacles”(Tikhon) as beneficial for
the believer’s spiritual flame.”® Thus, Hall concludes this meditation by praying for
God to “flare up (or ‘blow up’) (adflare)” the “sparks (‘gleeds’ in old English) of
grace (gratiae scintillae)” inside him; Tikhon similarly prays for “God to flare up
(vozzhegl) the spark (iskra) of love in your heart.”°

The natural imagery of burning continued in the authors’ observations of
metallurgy: of “the gold melted” (Hall) and “the iron being softened by fire” (St.
Tikhon). This sight of the metals melting reminded the authors how a hardened
“heart” is softened by “the power of grace (operantis gratiae)” (Hall) or “by God’s
grace” (Tikhon)."® In a similar way, the sight of the light entering a living space
inspired the author to contemplate a spiritual meaning of this natural occurrence.
Joseph Hall rejoiced, seeing “what a change there is in a room since the light came
in (mutates ex quo lumen introit, videtur locus iste — in the Latin edition).” Just like
“the light of a poor candle (pauperis lucernae igniculus)” can change the room, the
author argues, so the “celestial lamp” can enlighten the believer.” The author
ended this observation prayer that God, “the true light shine ever (diffunde radios
tuos) through all the blind corners of my soul.”® Tikhon of Zadonsk also begins
his meditation by rejoicing to see “candle shining in the room (khramina) or when
the day’s light shines into it” (Tikhon) and then prays that “this lamp of God’s law
[...] this divine candle may always shine before us, enlightening (prosveshchaet) us
day and night.”®

Social imagery occupies another important category in the both authors’
use of meditative observation. The sight of a “blind man” leads Hall to observe that
“many is thus spiritually blind, and because he is so, discerns it not; not
disecerning, complains not of so woeful [miserala condition.””®* The same sight
leads Tikhon to conclude that one must beware of “a spiritual blindness (slepote
dushevnoi), which a sinner possesses, and thus sees not what is good or evil, knows
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not where to go, sees not his ruin (pogibel’).”"®> At the same time, “the wedding of a
young man and a virgin” (Tikhon) or “the sight of the marriage” (Hall) prompts
one’s memory to recall the “covenant (zavet)” made with God in baptism (Tikhon)
or the “union” that the believers have with God by virtue of each soul being
“mercifully espoused (desponsasti) to Thyself."*

The authors reflected not only on what they saw, but also heard. Thus,
Bishop Hall expresses joy at “how sweetly (suaviter) doth this music (concentus or
singing choir in Latin edition) sound!” and the “harmonious sounds (harmonici
soni)” that he overheard outside of his window, at night.'”” Pleasant music, Hall
argues, should lead a believer to contemplate that “ it is no marvel that we cannot
fore-imagine (praecogitare) what kind and means of harmony God will have used
by his saints and angels in heaven” and then, to think about “the infinite ways to
glorify Thyself (te glorificandi).””®® Similarly, Tikhon is overjoyed at hearing
“harmonious (soglasnaia) and sweet (sladkaia) music or singing” that reminded
him of the “gathering of the angels and saints who offer harmonious (soglasnoe)
singing to the Triune God.”* Tikhon ends his observation with a prayer - “may it
happen that you will glorify Him in this life and in the afterlife.””®

These parallels and similarities demonstrate that Joseph Hall's work was a
likely contributor to the nascent art of spiritual meditation, which appealed to St.
Tikhon and his readers. So, the same writings that influenced (according to
Huntley) the rise of Puritan devotional literature after the English Civil War, also
provided an inspiration for a provincial bishop in Catherinian Russia. On the one
hand, this influence seems marginal and Tikhon’s work—Sluchai i dukhovnoe ot
togo razsuzhdenie—is a relatively small treatise, especially in comparison to his
magnum opus. On the other hand, the influence of Anglican devotional literature
on a Russian bishop is not ordinary. Finding the impact of Arndt in Tikhon’s work
is not all that unusual - given the fact how many editions of Arndt circulated in
Russia in the eighteenth century and how popular Pietist works were. Finding the
echoes of Hall in St. Tikhon is, because Hall's works were not as widely known in
Russia. This observation also begs a question of what other Protestant works
inspired Tikhon and whether the range of literature that influenced saint’s works is
much wider than just Johann Arndt and Joseph Hall? Neither of these questions
can be answered in the confines of this study but any further work on Protestant
influence in the works of St. Tikhon should consider them.

Concluding Remarks

While this comparative analysis has demonstrated the impact of Protestant
devotional literature on the writings of St. Tikhon, such influences are hardly
surprising within the general context of the eighteenth-century changes within
Russian Orthodoxy. The bishop of Voronezh and the Don was, however, not
simply a passive product of his time, a bearer of the intellectual imprint that
Feofan Prokopovich, Simon Todorskii and Platon Levshin had impressed upon the
church. In the context of extant literature on the post-Schism confessionalization
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in Russia (particularly as described in the works of Aleksandr Lavrov, Gregory
Freeze and Robert Crummey), he was also an active agent in the continuing reform
of Russian Orthodoxy who found Protestant examples to be particularly useful.”
While my 2011 article demonstrated how Protestant models of reform influenced
Bishop Tikhon'’s social disciplining of his Voronezh diocese, this article examined
how such models influenced the ways in which the saint reached out to his wider
diocese of readers and followers. The bishop’s pen inspired his audience to lead a
regenerative godly life, to contemplate or meditate in the same mode, genre and
style as the confessionalizing Pietist or Anglican hierarchs taught their flocks.

These findings presented in this paper also shed a new light on the
development of Orthodox theology, monastic beliefs, and religious devotion in
Catherinian Russia. They raise a larger question about the much-acclaimed
monastic revival of the latter part of the eighteenth century, especially its
intellectual stimuli and inspiration. Likewise, Tikhon’s adaptation of Western
devotional models further reveals that that the boundaries of piety and religious
thought between Russia and Enlightenment-era Europe were hardly rigid. There
was greater intellectual interaction between Russian Orthodoxy and the Protestant
West than has been acknowledged so far, a penetration of ideas that spanned not
only theology but also the sublime and sacred spheres of personal and monastic
spirituality.
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APPENDIX 1

Examples of textual parallels between the
True Christianity works of Arndt and St. Tikhon.

Table 1

Motivations to Repentance by Johann
Arndt, Chtiri Knigi, 502-8

Motivations to Repentance by Tikhon
of Zadonsk, Tvoreniia, T. 11, 201-4

1. Munocepdue Boxcue

l'ocnoap 60 bor TBOM ecTh MUIOCEPAHBIHI
Bor, He OCTaBUT Ts HIDKe MTOTYOUT Tsl, HIDKE
3a0y/ieT 3aBeTa UM JKe KJISTCS OTLEM
TBOMM.

He nopoGaer Ham npe3upaTu emy
MUJIOCEPAHSI Cepla OTeYecKaro, Ha
MOKasiHYe TIPU3HPAOILATO.

2. Xpucmoeo GJlaeonpuﬂmue

Hike Touuto 61arocepaye XprucToBo
BO30YX/IaeT TS K MOKasiHUIO, HO U
ceppeyHas Ero nevasns, u cBaras Ero
MPOJINTAasi KPOBb BOTIHET K Tebe culie:

[Tomsiam siko a3 Hemnpegan Tebe, pagy HeOa,
HI)Ke 3eMJIN pa,zu/l, HO pa'U,I/I ,ZLYI.HI/I TBOes, Thl
JXKe XOo4Yellb CaMOBOJIBHBIM HEITOKAsITHUEM
CBOMM COKPOBHILE CBO€E MOTYOUTH.

HOMHHI/I KO HEe UHUM JXKe I/ICKyHHeHI/IH
3/71aTOM MCKYMUTHCS Tebe MOIIHO, 6e TOKMO
eIMHOI0 KPOBUIO XpHUCTOBOMW. 1 [leTpa 1, 19.

ITomsanuu, konukom TsnrecTh Co3gaTesnsb
TBOU paju Tebe mpeTepries, KOJIb PbIAaJ,
TYXXWJI, TPETNeTan ! y)Kacascs, KOJb
CTPAILHO PaZii TBOMX I'PEXOB ySI3BJIEH OBLI
KaKO OH YepBOM M K/ISITBOIO Ha ApeBe
corBopucsi. O mpenevanpHOe mo3opuie!
O mpexanocTHOe BUAeHNE TOKasTHUs!

1. Berukoe Boxcue xomeHnue cnacenus
Hautezo

Bupuue u3 npeueauiero naparpada, u
MPOYHMX MPOPOPUYECKUX U AMTOCTOTBCKUX
yBeLaHUI NMPUMeYaeTCsl, KOTOPbIs
oredeckoe boxue cepale u BeKoe
HAILIEeTO CITAaCeHHs JKeJIAaHHe OTKPBIBAOT.

He nopoGaer y60 HaM Tak Be/TMKaro
MuocepgHaro bora xoTeHus npe3upars,
HO OOpaTUTHCS U KasIThCS.

2. Yydnoe Cvina Boxcusa o Hac
cmompeHue

[ToMsiHHM KaKo CKOpGeI, TYXXHJI, Y)Kacacs,
KPOBaBbIM O0JIMBAJICS IOTOM: ThI )Ke He
XOYelllb MOTY)XUTH, TOCKOPOeTH 1
1m060JIeTH O rpexax TBOUX.

Kako cTpamno nopyras, nocmesH,
OILIEBAH, 3ayllIeH U ysI3BJIeH ObLI Pafu
Tebe.

Kaxo y)xacHo My4eH, pacmsiT, mocpeze
Pa36oOMHHUKOB MOBELIEH, KO KPecTy
MPOTBOX/EH, U 6e34ecTHO paju Tebe ymep.

He uctnenHsiM cpe6poM Uiu 371aTOM
136aBHUXOMCS OT CyeTHAro XUTHS Halllero,
OTLbI IPEJAHHOI'0 HO YeCTHOIO KPOBUIO,
sIKO ATHIIa HeIIOPO4YHa M YecTHa XpucTa. 1
ITerpa i, 17-19

Camas kposb Ero Bonuer K HaM, Jia
IpecTaHeM OT I'PeXOB U IOKaeMCHl.
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3. IIpewjeHue epemeHHbBIA MYKbl

bor cyautens npaBesieH 1 Kpemok. Allle He
obparurecs, opyxue CBoe OYUCTUTD, TYK
CBoli HampspKe U YTOTOBa, U B HEM YyTOTOBU
COCYZbl CMEPTHBISI, CTPEJIbl CBOSI C
ropsiIliUMU cojera.

[Tonexe ot rueBa u sipoct boxxust HUKTO
Xe MOXKeT y6e)xaTu. Allle BBUMIYTh Ha
He0O, OTTyJja HU3BeAY HX, allle COKPUIOTCS B
r1yOrHEe MOPCKOM, TTOBEJTI0 3MHUEM TaMO
yrpusaTu ux.Am o9, 1,2,3.

[TokasiHMe OoTBpallaeT Ka3Hb OT 3eMJIH,
nory6ieHre HeKOero HapoAa, rPajia UiIn
LlapcTBUs, IKOXKe B HuHeBUN
IOBECTBOBAJIOCS.

BHe3amnHo r1aroso a3 NpoOTUBY HEKOETO
HapoJa, BoeXe MOTPeOUTH U MOTYyOUTH

ero, alle)xe 06paTUTeCsI, paCKalocs, SIKO
TIOMBIC/IMX COTBOPUTH eMy 3710. Mepem.

18, 7.

4. CMepmp.

Cero pagu bor yac cMepTHBIN HeU3BeCTeH
COTBOPWII, J,A0BI MBI TIOBCSIK JIeHb U HA
BCSIKOe BpeMsi TBOPWJIM MOKasiHUe, U
BCSIKUUM YacC aKU MOCAeJHUN Yac BHUMAJIH.

bnarozare Csoro bor o6eian Tebe, HO
yTpellIHero gHs He o0eliart.

SIko xe ob6peret Tebe bor, Tako u ocyguT
Ts1. Cero pazy JO/DKEHCTBYELIH B YXUTHHU
TBOEM TaKO0O OBITH KaKOBa OBITU TS
KeJIaellu B YaC CMEPTH TBOes.

5. Ocmamnuu cya.
HexoTsmeMysxe KasiTUCS CTpallHOe OHOE

YC/abIlIa€T U3peveHue: nauTe OT MEHE
NPOK/ISATHU BO OTHBb BEYHBIN.

3. Ilpewenue Boxcue

bor nperuT kasHu1o HeKawUMcs. Allle He
obparurecs, opyxue CBoe OUYHUCTHUT, YK
CBoli HampsDKe, U yrOTOBa €ro, ¥ B HeM
yTOTOBAa COCYy/Ibl CMEPTHBISI, U IIPOY.

U cokpeiThes oT Hero Hurae HeBO3MOXXHOb
Be3ze cperaeTr oTmuleHue Ero
HEeKAIOIMXCsL...allle B3bIAYT Ha He6Oo, TO U
OTTYJly CBEpTy sib U allle CKPBIIOTCS Ha BepC
KapMMJIa, TO U OTTYZY B3BIILy U BO3 bMY 51 U
ale Morpyssrcs oT ounto Moero Bo
rIyOMHAX MOPCKHX, TO ¥ TAMO IIOBEJIIO
3MHUEBH, U yTPpbI3eT 5, U mpod. AMoc 9, 2, 3

K cemy 6e3onacHoMy y6exuiy npuberiu
HuHneBuTsiHe, nociylaBiiy rpsayIiui rHeB
BoXuii ¥ COKPBIINCS, U TAKO CHACIHCS.

Bosrarosio Ha sI3bIK ¥ Ha IIapCTBO, Ja
HWCKOPEHIO MX, U pa3oplo, U pacrouy s. 1
aure o6paTUTCs SI3BIK TOM OT BCEX JTYKABCTB
CBOMX, TO PACKAIOCS O 03/7I00/IEHUSIXD SDKE
He MbIC/IUX cOTBOpUTHU ux. Mepewm. 18, 7-8.

4. KoHnuuna scumusa Hawezo

[ToorpsieT HaC K MOKasTHUIO HEM3BECTHAS
KOHYMHaA XXUTHSA Hallero, KOTOpaH
HeOTMeHHO OyJzeT, HO Korja Oyzer,
HEU3BECTHO.

Bor o6elaeT HaC MPUHATH KAIOLIUXCS,
IIoaaThb OTHYH.[eHI/Ie FPEXOB, HO yTpe].HHHFO
IHs He obelaer.

KakoBbIMU 3acTaHeT Hac CMepTHBIH Hac,
TaKOBBIMU U Ipes cygoM Ero sseumcs. U
IIOTOMY KaKOBBIM XOUlellb yMPeTH, TAKUM
JOJDKEH eCH U BO BCEM XXUTHUH OBbITH.

5. Cmpawnbwtii cyd Xpucmoes

CrpawHsblii cys XpUCTOB Ja IOABUTHET HacC
K IIOKasiHUIO, Ha KOTOPOM BC€M HaM --
Bcem, npaBeHBIM IJIar0J/II0 U IPELIHBIM,
SIBUTHCS T000aeT 1 BO3JATH O COJeSTHHBIX
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HebiHe -- geHb criaceHusi, TamMo -- OyJeT xe
I€Hb Cy/IbI.

Bcewm siBuTCs HaMm nogo6aeT npep,
Cy,Z[I/IJ'[I/IH_[eM XPI/ICTOBBIM, Aa HpI/II/IMeT
KOXXIO0 sDKe C TeJIOM Co/Jieia I 6}1ara Nin
371a.

6. Beunaa nekeabHasn Ka3Hb.

Torpa npecraner Bce munocepaue boxue.
Torpa ycaplLIMTCSI pedeHue cue: 4ajo,
MOMSTHHU SIKO BOCIIPHSLI ecH 6/1arasi TBOsI B
XUBOTe TBoeM. JIyku 16, 25

7. Padocmsb ncueoma eeuHazo.

[TpuamyecTByeT 1 4YeT0BEKOBH MaJIe LTINS
pPafivl HeKasl CyeTHasl PaloCTU. BEUHYIO
nory6UTH pagocTh?

He enuH rpeitHUK BHUH/ET B BEUHYIO
PaZioCTh, allle BePOIO U TEIIMMU CJIe3aMHU
He OMBIETCSI M He OYMCTHUTCS, allle pyU3
CBOMX He YOe/IUT B KPOBU arHyeii. Am. 7.
W60 BHe, 11CHI ¥ Yapojeu, U T10001er U
yOUIMIIBI ¥ UZ0JIOCTYXXUTETN U BCSIK JII00SH
Y TBOPSIH JDKy. Al 22.

oTBeT npasegHomy Cyauu.

HeiHe rnaroser, mokaiTecs; Torjga
Bo3rarojier: orBemiaiite Mue. HeiHe
MpHU3bIBaeT: NpuuUTe Ko MHe Bcu
TPYXZArolrecs: U oOpeMeHeHHUH, U A3
YCIIOKOIO BBI; TOTJ]Q BO3TJ/IarojieT: UAUTE OT
MeHe npoK/IATUH, BO OTHb BeUHBIH.

6. Beunas cmepmsb unu adckoe myieHue.

Torga nmpecraner Bce MuIocepiue, HO
npaBzga Boxust BCTYIUT B CBOE /1€710; TOT A
packasinve 6e310JIe3HO; MIa4Yb U CJIe3bl
CyYeTHBI TOrJa. Tamo YCABILINTCS OTBET:
Yazio! MOMSIHH SIKO BOCIIPHUSUI ecu Giarast
TBOSI B JKBOTE TBOEM.

7. Beunoe 6aaxcencmeo

Ho BXopsT B TO€ YHCTbIE U CBSITUH,
MOKastHUEM U BepOI0 OYHILIeHHBIE.
XoTsileMy TyZbl BUOUTH HafJOOHO yOenrnTu
pu3ssl CBost B KpoBU ArHueil. Am. 7, 14. 160
BHE IIChI ¥ YapoJer U M000aeu, U yOUNLbI
Y U0JIOCTY)KUTEIH, Y BCSIK JTI00STH 1
TBOPSIA HellpasAy. Al 22, 15.

He 6e3ymHoe u y60 meno pagu
Bpe€MEHHbISA U MHUMbIA C/IaJO0CTHU HOI'Y6I/ITI>
BEYHYIO pajocTh?!
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Table 2

USE OF RHETORICAL IMAGES IN ARNDT AND TIKHON OF ZADONSK

Johann Arndt

Tikhon of Zadonsk

CHILD
Bepa 60 B yesnioBeKe eCTh, aKh HEKOE
HOBOPOXXJIEHHOE OTpOYa CTOsIlee Haro
6e3 BceKaro MpUKPbITUS, TIpe],
CIIACUTE/IEM CBOUM U U36aBHUTENIEMb BCSI
CHsl eCTh OTIpaBJaHue, 61aroyecTue,
cBaTocThb U Jlyxa CBsitaro.

TakoBOsI Haroe HUKAKOTI'O JKe
MOKPOBEHUS HE UMEIOII0e OTPOYa
BoXXunM MuiocepueM MOKpbIBaeTCs;
BO37I€BaEeT Pylle CBOU TOPEe U
BOoCcrpuHUMaeT Bcst oT Bora. (33)

[Maku ynomo6isieTcsi MajioMy OTPOKY,
KOTOPBIN Har CTOUT MPeJ MaTEPUIO
CBOEIO U MIPOCUT OZIESTHUS: TAKO
IPEIIHUK, OGHAXXEH OJIEXKIbI TIPABIbI U
CIaceHUs1, CTOUT U UIIET TIPUKPBITHS
HaroTe CBOeM, HO He MOXXeT ChICKaTH.
TakoBast 0JeX/1a, OJEXK/A OTIPAaBIAHMS,
OTKPBIBAETCS U TIOKA3YETCsI MY BO
EBaHremu, KoTopast eCTh paBja
XpuUCTOBa, KOTOPYIO BEPOIO TYHE
NIPUEMJIET, U TIOKPHIBAETCSI HATOTA €r0 U
cpamora. (II, 8)

DOCTOR
Y60 10/DKEHCTBYeT IepBee B TO3HAHHE
HEMOIIIM Hallles] IPUUTH: TTOHEeXe
3/lpaBUU Bpava He TPeOyIOT HO GOJISIIH.
Bcw xe cuu yXOBHBISI CBO€sT HEMOLIU
He MMO3HAI0T, KOTOpble 6e3 UCTHHHATO
TIOKASTHUST JKUBYT, CEP/IeYHbIs TIedaTn
Paziv TPeXOB CBOMX He TBOPSIT, CepALA
CMHPEHHAro ¥ COKPYyLIEHHAro He
uMeroT (64-65).

V60 KTO He BUAMT CBOESI HEMOIIU U He
MIPU3HAET, TOT U Bpava He HUIIEeT, HO
eMHUU OOJISALUY, KOTOpPbIe 00/Ie3HYIOT
cepAlieM, cep/ilie CTPeJIOI0 rpexa u
revasnu ys3BieHHoe umeroT. He
TpebyroT 60 3paBUM Bpaya, HO
6ossiuu, riaaroset Xpucroc (11, 9).

SEA
Mup ceit MOPIO TTOIOGHBIH €CTh, STKOXKe
60 MOpe COZEePXKUT B cebe TOUHI0
YKUBYIIIAsi, BCE K€ MEPTBOE MU3BEpraeT us
cebe -- TAKO U MUP Ceil BCSIKAro
yMepIaro moxoTeM CBOUM HU3Bepraer u
W3raHsIeT BOH: allle KTO GJIaronoyvaHoe,
WICTIOJTHEHHOE TOP/IOCTH U CYeTHHS
CJIaBbI KUTHE MTPOBOXKAET, CEi MUPOBHU
Yazio npenobesHoe ecTp (111).

CKasyIoT, YTO MOpe COIEPXKUT B cebe
YKUBBIX TOJIBKO )XUBOTHBIX, 3 MEPTBBIX
V3Bepraer BOH U3 cebe; TAKO GbIBaeT B
Mope mupa cero. Kto mupy u npuxorsam
MUPA XXUBET, Ceil MUPY JI00e3HOe eCTh
4aJi0, a KTO OTPEKJICSL U yMep eMy, Cero
u3Bepraer u U3rouHsietr BoH us cebe (11,

247).
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MIRROR
[MTaku momo6Hast ects [aymia] 3epuaiy,
SIKOXKe6O0 3ePIIAIO K HEMY Ke
06paTUTCs, CHe B HEM M BUAMTCS: allle
OyzeT oOpaileHHOe K HebecH, HeOO B
HEM BUAMTCS; AlleXKe K 3eMJIe, 3eMJIs B
HEM BUAMTCS; TaKO U JIylia
YyeioBeYeCKast, K Koenrbo Beuu
obpaTuTcs, cest © 06pa3 B HEM Y3[PHUTCS

(164).

O6pas boxxuit [o/mKeH 3peThest B Ayllie
TBOEM, KaK B 3epKaJjie, KOTOpoe KyJa
oOpaTuilb, TO B HEM U YBUAUILIb. Eciu
ThI 0OpaTHULIb 3€PKAJIO K HeOY, TO
YBUZAMIIb B HeM He0O; ec/ii 0OPATHIIIb
€ro K 3eMJie, TO YBUHUILb B HEM 3eMJTIO

(1, 209).

Table 3

Examples of content similarities between Joseph Hall's Occasional
Meditations and Tikhon of Zadonsk’s “Sluchai i dukhovnoe ot togo

razmyshlenie”

Texts: Josephi Halli Exoniensis Episcopi. vel, Meditatiunculae subitaneae (London:
Impensis Nath. Butter, 1635) and “Sluchai i dukhovnoe ot togo razmyshlenie” in

Tvoreniia 11, 15-108.

Vocative terms, used to summon the
reader to focus on the subject of
meditation.

Select examples from Meditatiunculae
subitaneae...

Vocative terms, used to summon the
reader to focus on the subject of
meditation.

Select examples from Sluchai i
dukhovnoe ot togo razmyshlenie...

Ecce: XI, XXVII, XXIX XXXVIII LII; and
LXIV,CXXXIV

Videre (vide, video, vidi): XLV, LIII, LXIII,
LXXXIII,

Audi: XLVII

Intueror: CI, CIV, CXXXII

Buanms: meditations [I-XVXXIX-XLVIII,
LIII-LXIIII,C-CIV

Cnaprmmame: XXVI, LI, LX
CMmoTpHLIb: |

3Haews au; XCIX, CIX
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Nescio: LXV, LXXI, LXXIII, LXXV, LXXXIV

Objects of meditations:
Select examples from Meditatiunculae subitaneae... and Sluchai i dukhovnoe ot togo
razmyshlenie...

Heavens
[.Conspecto caeli motu. Nihil quicquam
preeter terram quiescere video: caetera
quaeque motu perpetuo agitantur. Etiam
et aqua illa, quee unum cum terra
globum constituit, continuo fluxu et
refluxu reciprocatur: nubes, supra caput
volitantes; supra nubes, coelum ac
sydera; sic aguntur perpetim: haec, uti
pree ceeteris eminent conspicua, ita
nobis exempla praferunt perpetuae
activitatis.

Quid tandem emulemur nos &que, ac
speciosam hanc mundi machinam?

[.CmoTpu1LIb Ha HEGO, TaK YyIHOE,
BBICOKOE U OOIIMPHOE, Pa3TUIHBIMU
3Be37laMH yKpallleHHOe; Ha COJIHLIe U
JIYHY CUSIIOIIMS U BCIO TIO/IHEOECHYTO
OCHSIBAIOILUS; HA 00/1aKa, B BO3yXe
TYZbL U CIOJbI TPEXOSILIS, U, KaK
MeXH, TOXXIb TOYAIIHS Y HATIOSIOIIHS
HHUBBI HaIlIH.

[a 6ynet Tebe ciy4aii ceil YAUBISATUCS:
1) BcemoryiecTBy bora Haiero,
KoTopslit BCst CHst 3 HUYETO CJIOBOM
eIMHBIM COTBOPUII 2) TipemyzapoctH Ero,
KoTOpblii Tak MPEMYAPO COTBOPHIT;

Light in the room

XX. Lucerna introducta.

Quantum vero mutatus, ex quo lumen
introiit, videtur locus iste! imo, et nos
ipsi! Omnia profecto novam formam, et
vitam quasi novam induisse visa sunt:
neque nos ipsi iideni sumus. Quam
pulchra res lux est!

Quod si pauperis lucerna; igniculus, qui
nihil aliud est nisi pauxillum inflammati
aeris fuliginosi cujusdam lini
oleaginosae pinguedini circumfusi, ita
oculos animumque afficiat; quanto
magis gloriosis solis radiis, coelestis
lampadis splendore delectamur!

O tu, qui solus es Vera Lux, diffunde
radios tuos per caecas omnes animae
meae latebras anfractusque....

LVII. Korga cBelia B XxpaMUHe CBETHT,
WY CBeT JHEeBHOU MpocCBellaeT, Toraa
BCe BUJUIIb SICHO, U eJHO OT Jpyraro
pacro3Haelllb, YTO BpeAHO U YTO He
BpeJHO.

[Tono6HO GbIBaET ¥ TOMY, KOTOPOMY
CBETHUJIbHUK 3aKoHa boyxust Bcerga
CHsIET, U YMHBISI €r0 MPOCBeIlaeT 04H,
siKo)Ke rarosiet [IcaloMHUK:
«CBETHJIbHUK HOTaMa MOMMa 3aKOH
TBoM, u cBet cre3sim moum» (Ilc.
18:105).

Korza cust 6o)kecTBeHHas CBellla Bcerja
cusieT TipeJ, HAMH, ¥ TIPOCBEIIAEeT HacC
IleHb Y HOIIlb, BCErjaa KakK BO JHHU
Xo4uTH OyZieM, v 1oOpo OT 3/1a, MOJb3Y
OT Bpe[a, U 100poieTeNb OT MOPOKA
PacCIO3HABATh...

JUKE UNIVERSITY
@) Jwretyere
LIBRARIES




Ivanov, “The Impact of Protestant Spirituality in Catherinian Russia” 63

Music

XLIV. Ad concentum musicum
nocturnum. Quam suaviter, intempesta
hac nocte, sonat concentus iste! De die,
sic aurem afficere nec solet, nec potest
quidem. Harmonici omnes soni silenti
noctis caligine longe jucundiores haberi
solent.

O mi Deus, cujus summa laus est dare
Cantica de nocte, prosperas res meas
facito pias et sanctas, adversas vero
alacres.

Mirum non est, si nos praecogitare
nequeamus, sive genera sive modos
harmoniae illius supernas, quam a
sanctis angelisque in coelo usurpari
voluit Deus.

Nosti tu, O Deus, infinitas temetipsum
per creaturas tuas te glorificandi
rationes, quae finitum ingenioli nostri
captum longissime transcendunt.
(LXXXII)

XXVII. Caplumub coriacHyio U
CJIaIKYIO0 MY3bIKY WU NleHue. Jla
BOCXUTHUT Bepa JyX TBOU B HeOeCHbIe
ceneHus, B oM bora Makosa.

U Tam gyuieBHBIMU yIIaMU CTylIai, Kak
aHTeIbCKUI COO0P U JIMKU CBSITHIX
BOCCBUIAIOT COTJIACHOE NeHue
TpunnocracHomy bory.

OTOT C/Ty4ad CIyXKUT Tebe MPUINHOMN
ycepAHO MoIuThest EMy, 4ToOBI
criofo6u Tebst 37ech U B OyaylieM Beke
cnauTh Ero co Bcemu n3bpaHHbIMU
Ero.
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APPENDIX 2 - IMAGES

Fig. 1: Portrait, St. Tikhon of Zadonsk. Image source: Tikhon (Sokolov), St.
Tvoreniia izhe vo sviatykh ottsa nashego Tikhona Zadonskogo vol 1. (Moscow: v
Sinodal’noi tipografii, 1889), second cover page.
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Image courtesy of Sterling Memorial Library, Yale University.
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Fig. 2: Chtiri knigi o istinnom Khristianstve. (Halle, 1735). Simon Todorskii’s
translation of Johann Arndt’s Wahres Christentum. Image source: Johann Arndt,
Chtiri knigi o istinnom Khristianstve...slozhennyi chrez loanna Arnda, z
nemetskago iazyka na russkii perevedennyi i napechatannyi. (Halle, 1735). Title

page.
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® Tikhon of Zadonsk, Tvoreniia izhe vo sviatykh ottsa nashego Tikhona Zadonskago V (Moscow: v
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particular addressee but written as a general exhortation, characteristic of many of the saint’s
letters from the period.

' Georges Florovsky, Puti russkogo bogosloviia (Paris: YMCA Press, 1983), 123.

7 In “Primechaniia,” Tikhon of Zadonsk, Tvoreniia III (1889 edition), p. ii.

*® Florovsky, 123-125; Gorodetzky, Saint Tikhon Zadonsky, Inspirer of Dostoevsky, 95-17; Pavel
Khondzinskii, “Dva truda ob istinnom khristianstve: Sviatitel’ Tikhon Zadonskii i logann Arndt,”
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