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DESERT AS HEAVENLY JERUSALEM:
THE IMAGERY OF A SACRED SPACE IN THE MAKING

In Christian thought and practice the desert is a complex phenomenon
carrying a broad and ambiguous meaning. Isolated from the world, it is a
space for ascetic endeavour — the contemplation of God and overcoming of
all earthly limitations. It therefore is a harsh and dangerous zone replete with
demonic temptations. But it is also a sacred space, the scene of divine vi-
sions and revelation which offers the possibility of spiritual conversion and
calls to complete devotion to God. Some of the major biblical figures such as
Moses, the prophet Isaiah and St John the Baptist acted in such a setting, and
Christ himself began his mission and experienced his first temptation by de-
mons'. At a deeper level of meaning, the desert is much more than just a
“place”. It is a path, a way of ascent, and a powerful symbol of man’s spiri-
tual space’. The desert is also a metaphor for the heavenly abode, and conse-
quently, an important eschatological category. It is the seat of the fulfilment
of Isaiah’s prophecy (51: 3): “For the Lord shall comfort Zion: he will com-
fort all her waste places; and he will make her wilderness like Eden, and her
desert like the garden of the Lord...” Like Abraham, a true Christian, and
especially an ascetic, is a stranger in this world’, and thus seeks abode in “a
city which hath foundations, whose builder and maker is God” (Heb. 11: 10).
It is in the light of the view of Heavenly Jerusalem as his true homeland that
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should be understood the phrase “my home” of Clement of Alexandria* and
the message of Ephrem Syrus: “Be fond of desert abodes, in that way you
shall attain heaven™.

Functionally and semantically, the concept of desert requires a broad
framework of research and a flexible enough definition. If it is a locus of con-
tact between the earthly and the heavenly, and a metaphor for the “city above”,
locales and contents such as mountains and caves should be included in the
same category’. Ascetical literature had since earliest times described them as
integral parts of the monastic environment. A good example in that respect is
the story of Elijah, a recluse of the Thebaid Desert, recorded in the Historia
monachorum in Aegyptio: “He was famous for having spent seventy years in
the terrible desert. No description can do justice to that rugged desert in the
mountain where he had his hermitage, never coming down to the inhabited re-
gion ... He had his seat under a rock in a cave, so that even the sight of him
was very impressive”7. That the concepts of cave, desert, and mountain not
only are close to one another in meaning but indeed interchangeable is con-
firmed by numerous examples recorded in the Lausiac History®, Apophtheg-
mata Patrum’®, and many other compositions of a later date. Needless to say,
natural features such as deserts, caves and mountains usually formed part of a
single landscape even in reality.

Such locales should therefore be interpreted on the same semantic level,
historical as well as hierotopic. As for the historical, well known is their im-
portance in the sacral topography of the Judaic, and subsequently Christian,
Jerusalem and Holy Land. Points of demarcation between the upper and
nether worlds, between the luminous and demonic realms, caves were con-
sidered particularly suitable for contact with the transcendent'’. As a result,
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many important biblical events are associated with them, as evidenced by the
sacred caves widely distributed over the map of the Holy Land''. Of course,
the “three mystical caves” enjoyed a special status, those in Bethlehem, Jeru-
salem and on the nearby Mount of Olives. This sacred “triad of caves”,
memoriae to Christ’s birth, burial and ascension, distinctively reflected the
very essence of Christian faith. A clue to their meaning and function is pro-
vided by the epithets attached to them by Eusebius: the “saving cave”, the
“holy cave”, and the “most holy cave”'”. Eusebius also believes that the se-
pulchral cave at Jerusalem is no mere memorial place, but an affirmation of
the reality of Christ’s resurrection. Thus, watching that cave, a believer sees
“a likeness of the coming to life of the Saviour ... a visible and clear sign of
the amazing things that took place there, bearing witness to the Resurrection
of the Saviour”". St Athanasius of Alexandria goes even farther and says
that “seeing the holy cave of the resurrection” is comparable with “the excel-
lence of paradise”'*.

The proximity of Jerusalem was decisive in establishing the illustrious
deserts. That is what guided Chariton, the founder of monasticism in the
Judean Desert. The same thinking and motivation can be found in his fol-
lowers such as Euthymius the Great, explicit in his desire to pray in the de-
sert that abuts onto the holy city. The most explicit, however, is Cyril of
Scythopolis. He labels the Wilderness of Judea “the desert of Jerusalem” or
“the desert of the holy city”, identifying it with the environment the prophet
Elijah, John the Baptist and Christ himself acted in. Cyril’s view of the
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Judean Desert as the seat of Isaiah’s above-quoted prophecy (51: 3) had par-
ticularly significant, ideological, implications". In that way a concrete and
“historical” eremitic space assumed a timeless, eschatological dimension and
became part of the “Zion” programme.

Inseparable components of the sacred topography of Jerusalem are also
holy mountains, from early times thought of as places charged with divine
energy and as symbols of spiritual ascent'®. Many biblical quotations — such
as, for example, Psalm 125: 1-2 (“They that trust in the Lord shall be as
mount Zion, which cannot be removed, but abideth for ever. As the moun-
tains are round about Jerusalem, so the Lord is round about his people from
henceforth even for ever”), Psalms 81 and 87, Isaiah 40: 9, Hebrews 12: 22
etc. — clearly show that Jerusalem was seen as the “City on the mountain”.
The view rested on actual fact. Golgotha, Mount Zion, the Temple Mount,
the Mount of Olives were points of the highest order, and each had its spe-
cial place and meaning in evoking Sacred History'’. A symbol of particular
power and aura among them was the holy mount of Zion, David’s city. It
contained many associations to the life of Christ such as the Last Supper,
and Christ’s trial before Caiapha, believed to have taken place somewhere
there. And yet, the most important event associated with Zion was Pentecost,
which pointed to the action of the Holy Spirit, and to the life and mission of
the church'®. What strata of meaning Zion contained is evidenced by alle-
gorical interpretations found in patristic literature: the heavenly city of the
living God, the gospel word and God’s church on earth, but also an individ-
ual righteous soul'’. At any rate, Zion functioned as a widespread synonym
for Jerusalem, both the earthly and heavenly™.

As has already been said, the phenomenon of the deserts, mountains and
caves of the Holy Land and their meaning should be viewed not only from
the historical but also from anagogical perspective. Not only concrete locales
with sacral properties, they were also “icons” of and metaphors for “things
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higher”. Telling in that respect is the attitude of John Damascene. Writing
about the holy places of Jerusalem and the Holy Land, and about the relics
associated with Christ, he treats them, terminologically and in terms of
meaning, as “holy images”. According to him, Christ’s burial cave, Zion, the
Mount of Olives, and other sacred places and objects, ought to be “honoured
and venerated” as “God’s holy temples” and “receptacles of divine power’™'.
In other words, they were the image of paradise and earthly reflections of
Heavenly Jerusalem.

Translatio Hierosolymi, seen as a possibility for the symbolical transfer
of sacredness and its renovatio on other sites, rested on the belief in a mysti-
cal tie between the prototype and its “copy”. Numerous and outstanding are
medieval examples that reveal mechanisms for setting up the sacral topogra-
phy of Jerusalem in other parts of the world. In architecture, this was
achieved mostly through a combination of select designs and appropriate ob-
servances, and in painting through the employment of “Zion” programmes®.
Much the same developments are consistently observable in examples of
medieval monastic deserts, an issue that has not been addressed or inter-
preted in an integrated manner by modern scholarship. From what we know
at present, it seems plausible that such a “reproduction” of Jerusalem was
effected in two basic manners. One may be described as typological associa-
tion, i. e. the evocation of sacredness by means of recognizable physical
structures such as caves and mountains. The other is abstract, has great asso-
ciative potentials, and essentially amounts to the spiritualization of the idea
of the Holy Land, or: if true Jerusalem is transcendent, in an immanent real-
ity it may be “actualized” virtually anywhere. Such a view had far-reaching
consequences, leading not only to the creation of new sacred areas but even
to the reidentification of some peoples as the “new Israel”*.

The purpose of the following examples, distributed across the Byzantine
world, is to demonstrate the vast potential for different interpretations of the
monastic desert as Heavenly Jerusalem. Their careful choice from various
types of sources, from literary-liturgical to documentary and artistic, is in-
tended to show that the different languages and means employed were to
convey one and the same basic message. It goes without saying that my con-
siderations have no pretensions to presenting the material in an exhaustive
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and systematic manner, even less to arriving at definitive conclusions. They
are intended as an analysis of “relevant patterns” and should be understood
as a small contribution to the attempt at establishing the research framework
for a highly complex and absorbing but as yet insufficiently studied topic.

To begin with, attention will be focused on some of the holy mountains in
the Byzantine world*. Highly revered among them were the monastic moun-
tains in Asia Minor such as Ida, Latros, Kyminas, Auxentios and Olympos.
Recorded in the sources as early as the beginning of the tenth century, they
were traditionally considered a legacy of Holy Land monasticism®. Mount
Auxentios is a good illustration of the importance attached to them by the con-
temporaries. According to the Life of St Stephen the Younger, “on that sacred
mountain ... the fathers who, successively, inhabited the mountain and shut
themselves in the sacred cave, found paradise as their last abode”; the place is
compared with the pre-eminent of all mountains, those biblical — Horeb,
Carmel, Sinai, Tabor — and the account goes on towards an explicit conclu-
sion: “It is there, in fact, where a place of salvation shapes conduct in anticipa-
tion of salvation, that the true Jerusalem really is”*°. Famous Mount Olympos
in Bithynia was seen in the same way. To Michael Psellos who visited it, it is a
locus amoenus and convincing proof of spiritualized created Nature. More-
over, says Psellos, Olympos “is Zion and Hermon itself, which contains unut-
terable sources, the joys of Heavenly Jerusalem™’. One hardly need empha-
size that the most highly revered of all, the great desert, the Holy Mount of
Athos, has for centuries been thought of as not only a “holy mountain™ but
also as “Heavenly Jerusalem”®, By extension, this notion applied to its dwell-
ers. A characteristic description in that sense can be found in the Life of St
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Euthymius the New, where the ninth-century Athonite ascetics John Kolobos
and Simeon are described as “holy men worthy of Upper Zion™*. The pre-
eminence of Athos, evidenced by medieval sources and rooted in centuries-
long tradition, rests on the well-known legend: when the stormy sea cast Vir-
gin’s ship ashore on the coast of Athos, fascinated with the beauty of the place
she asked Christ to give it to her as a gift, and he replied: “Let this place be
your legacy and your garden, paradise and the heaven of salvation, for all
those seeking salvation™’. That this belief has survived virtually unchanged
till this day is confirmed by contemporary Athonite monks. They think of their
locale as a holy mountain and their heavenly homeland, a temple not-made-
by-man and the gate of heaven, the earthly image of Heavenly Jerusalem and
“foretaste of Paradise™".

In contrast with the written sources and their multitude of eloquent ex-
amples illustrating the concept of the monastic desert as Heavenly Jerusa-
lem, the concept is much more difficult to recognize in its materialized form.
This adds weight to the information provided by the famous and well-
preserved Enkleistra of St Neophytos in Paphos founded in 1159**. Owing to
St Neophytos’ own writings and the hesychasterion’s excellent state of pres-
ervation, his design can be traced to the last detail. It has been shown re-
cently that the Enkleistra, dedicated to the True Cross, was conceived and
materialized on the model of the Holy Sepulchre in Jerusalem, undoubtedly
as a result of Neophytos’ pilgrimage to the Holy Land®. Another important
influence apparently came from monastic shrines in the Judean Desert which
inspired him to shape his hesychasterion as a cave complex. The belief in
caves as sacred places and dwellings of holy men found its full expression in
his panegyrics honouring the True Cross and St Sabbas of Jerusalem®. At an
important point in his life Neophytos established a small cell on the very top
of the Enkleistra and named it “Upper Zion”. He explained the undertaking
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by his propensity for ascent, believing it to be the result of God’s plan: “It
was, | believe, the decision of God first, and then of myself, to move higher
up on the precipice, to ascend, with God’s help™’.

The epithet “New Zion” was conferred on yet another highly revered
cave church, the Mega Spelaion in the Peloponnesus. Tradition has it that it
was founded in the fourth century by two brothers, Simeon and Theodore,
who had paid several visits to the Holy Land, enthusiastically journeying
across the Judean Desert. The cave they found was a snakes’ den overgrown
with ivy, but they turned it into a house of God after having discovered in it
a miraculous icon of the Virgin known as Mega Spelaiotissa®®. According to
tradition, it was in that cave that the apostle Luke wrote his gospel. Hence its
comparison with St John’s cave in Patmos, whereby the idea of apostolic
mission, its continuity and succession, was underlined”’. About the means
employed there in support of the translatio Hierosolymi idea speaks not only
the fact that the Mega Spelaion was regarded as “a type of God-receiving
cave”, but also that the nearby miraculous springs were considered a “New
Siloam™*®. Such explicit evidences for a “Zion” connotation of certain cave
shrines, verifiable on a concrete site, open up the possibility of interpreting
similar phenomena unrecorded by the sources. Let me mention, in that con-
text, the upper cells of monks’ dwellings in Cappadocia® or, for instance,
the renowned hermit dwelling known as the stylos or Holy Spirit on top of a
pillar-like rock at Meteora™.

Medieval Georgia provides a remarkable wealth and diversity of exam-
ples. This is not surprising given that the “Jerusalem” or “Zion” idea was the
cornerstone of Georgian state ideology and of the building programme mate-

3 Idem., p. 99; Congourdeau M.-H. Op. cit., p. 145.
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compilation from Greek of the Great Synaxarists of the Orthodox church and Mega Spelaion
sources, Pamphlet No. 4, Buena Vista, Colorado, 1992, p. 9-46. The power of the cult of the
Virgin Spelaiotissa in the Balkans is evidenced by her painted and signed image in the apse of
the cave church of the Ascension in the village of Visna in the Struga area, Macedonia,
JKypa I'. A. Tlemreprute 1pkBu Bo OXpHACKO-TIpeCaHCKH perroH — P. Makenonuja, P.
Anbanuja, P. I'pumja (The Cave Churches in the Ohrid-Prespa Region) Ctpyra 2004, p. 87-89.

371t is hardly a coincidence that the apostle Andrew’s missionary work in the area about the Black
Sea has been related to a cave shrine, the monastery of St Andrew near the village of Ion Cor-
vin in the district of Constant, Dobruja, Romania, see Amaracos I'. CkaqHUTE KyJITOBH ITaAMET-
Huiu B [loOpymxka, cBeTuimia, xpamose, MaHactupu. Cusuctpa, 2004, p. 18-19.
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Jolivet-Lévy C. La Cappadoce médiévale. Images et spiritualité. Paris, 2001, p.29-30;
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pillar hermits or stylites in a broader sense, Galatariotou C. Op. cit., p. 104-105; Morris R.
Op. cit., p. 38-39 and passim.
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rialized at Mtskheta.”' As early as the sixth century it played an equally im-
portant role in the formation of the concept of monastic desert. The founders
of Georgian monasticism John Zedazneli and his brethren explicitly declared
themselves “strangers in this world” and specified Heavenly Jerusalem as
their true homeland. Accordingly, they built no dwellings, not even
churches, but lived in deserts, mountains and caves, explaining that their
mission was spiritual rather than material construction.*” The radical ascetic
Sio thought of his dwelling in much the same way. To him, the deep cavity
where he resided was at the same time a cell, a grave and a stylos — which
reached into the depths.43 It was this life lived in darkness, motionless, and in
daily recollection of death that made Sio’s cave become “Jacob’s ladder
leading to heaven, towards the undying light”**.

It is impossible to pass over the case of Davit, the founder of the “Geor-
gian Thebaid”. He began his ascetic endeavour on the sacred mountain
M’tacminda near Tbilisi. Later on, he established monasticism in the impres-
sive landscape of the Gareji Desert, and thus gave impetus to many cave
churches, hermit cells and sketes that emerged in the area in the following cen-
turies.* Davit’s Life identifies his eremitic ideal — St Elijah, and the ultimate
purpose of the eremitic way of life — “to attain the promised land of heavenly
Jerusalem”.* It is not surprising that Davit, as many other Christian ascetics,
made pilgrimages to Jerusalem and its entire environs, but it certainly is re-
markable that he undertook an unusual form of translatio Hierosolymi.
Namely, he returned from the Holy Land with a stone, as a eulogia, and laid it
in the Gareji Desert, thereby making that place into a source of never-ending
and diverse miracles’’. The theme of Zion in the painted programmes of
Georgian churches deserves to become the object of a separate study, but in
the context discussed here, attention will be drawn to a characteristic example:

! Kexemuosze K. K Bonpocy 06 MepycanuMcKoM IPOMCXOXICHHH IPy3HHCKoil nepksH // Studies
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2 Kiknadze Z. Op. cit., p. 30-31.
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ctBa ['py3un. Tounucu, 1948.

* Kurie nperonobHora I'apeKilickaro 4yI0TBOpIA, OCHOBATENS TPY3HHCKONH THBamWas! //
[NonHoe Xu3HEomrcaHie CBIATHIXb IPY3MHCKON IepKBEL. YacTh mepBas, p. 126, 128.

" Idem, p. 137-138. Throughout the Middle Ages rocks and stones brought from the sacred
mountains and caves of the Holy Land were believed to possess mystical and saving pow-
ers, see Testa E. Le mitiche rocce della salvezza e Gerusalemme. Jerusalem, 1997.
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the Ananauri church (13thc¢.), part of the monumental cave complex at
Vardzia. That small cave shrine — itself part of a complex that includes a
rock-cut two-storey shelter and a passageway ensuring connection with the
church — was built on the western and highest point of the Vardzia com-
plex*. That some special design was behind the choice of such a site seems to
be suggested by the partly surviving painted programme on the eastern narthex
wall, executed in two registers. Above the Deesis in the lunette over the portal,
the founder’s portrait north of the portal and three unidentified saints in the
south part of the lower register, there is the Descent of the Holy Spirit upon the
Apostles, shown in an unusual place®. As we shall see, this illustration of the
greatest festival of Zion’’ is a common element in the painted programmes of
cave shrines and deserts.

The pattern’s communicativeness or the recognizability of the means em-
ployed to express the concept of monastic desert as Heavenly Jerusalem is
evidenced by a representative example on the opposite, western end of the
Christian world: the Shrine of St. Michael at Monte Gargano. The “angelic
caverns”, where the archangel Michael had appeared and left his footprints,
were considered an allusion to the cave of Christ’s burial and a replica of the
Holy Sepulchre at Jerusalem. Hagiographic sources describe the landscape of
Monte Gargano with its cliffs and caves, forests and miraculous springs, as a
symbol of heaven and evocation of Heavenly Jerusalem, lost for mankind after
Adam’s fall. That the true meaning of this place is not open to controversy is
unambiguously shown by the well-known inscription of 1395 in the portico of
the church: terribilis est locus, iste hic domus dei est et porta coeli (impressive
is this place; here is the house of God and the gate of heaven)’'.

The pattern’s wide distribution and effectiveness is additionally attested
by many examples from the Balkans. The essence and real purpose of a de-
sert had already been well known to the founders of eremitic monasticism in
the region. Thus, the first among them, John of Rila (10th c.), reiterates
every hermit’s fundamental topos — that his true homeland is Heavenly Je-

*® Fanunoaweunu I'. Tlemepusii ancam6ms Bapmsua. T. 2. Téuwmcu, 1960, p. 104-106.

¥ Knouawsu A. I'. PocTiics 3amasoro npuzaena uepkBu Axanaypu B Bapazua. Kruropckuii
moptpet // Georgian Caves. Speleological Translocations. Tbilisi, 1988, p. 61-70; Ead. The
Wall Paintings from the West Annex of the Ananauri Church at the Rock-cut Monastery of
Vardzia, Analecta Iberica 1 (2001) p. 91-99.

3% On the “Zion” redaction of painted programmes in the Byzantine world, Jludos A. M. O6pa3
Hebecrnoro Vepycamma, p. 21-22; Toouu 5. H. Tema CHOHCKOH LIEPKBH B XpaMOBOH IeKopa-
mun XI1I-XIV BB. / Uepycamum B pycckoii KynbsType, p. 156—158; Id. Cpricko cimkapcTBoO y
noba xpasba MunytnHa (Serbian Medieval Painting. The Age of King Milutin) beorpan,
1998, p. 156-158 (with exhaustive bibliography).

! Arnold J. C. Arcadia Becomes Jerusalem: Angelic caverns and Shrine Conversion at Monte
Gargano // Speculum, Vol. 75, No. 3 (2000), p. 567-588 (with sources and literature).
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rusalem®”. Important and interesting information has been preserved in the
Life of Joachim of Osogov (11th—12th c.). For example, the close relation
between the concepts of mountain desert and cave is illustrated in the biog-
rapher’s account that Joachim had come to the “Osogov Mountain desert
area” and settled in a cave where he embarked on the ascetic life. Praising
the saint, he says that Joachim, having driven away demons, infused the
mountains and caves of Osogov with knowledge of God. Referring to Cyril
of Scythopolis’ famous syntagm, he goes on to say that Joachim converted
the desert to a city. All these accomplishments — his ascetic deeds in the
first place, and then the sacralization of a space and the conversion of a de-
mon-ridden wasteland to a monastic desert — earned him “eternal families
and the Jerusalem above”. Allusions to Heavenly Jerusalem in the biogra-
phies of Balkan hermits may not be as explicit, but they are none the less
clear. A good example is the Service to St Prohor of P¢inja (11th ¢.). It says
that this recluse, who “began to emanate light in the caves” and “adorned the
desert, up there, and all the caves”, has settled with Christ in heaven, where
he contemplates the Trinity’*. Such a notion of the desert was a long-
standing phenomenon in the Balkans. Its continuity is evidenced by the ex-
ample of Paroria, one of the most respected monastic habitations in late me-
dieval times™. In the Life of St Romil it is elatedly described as an eremitic
paradise, a place of joy, which “elevates our mind towards knowledge of
God” and replicates some of the landmarks of the Holy Land — “Elijah’s
Carmel, John’s desert and Jesus’ mountain”.>®

The concept of desert as Heavenly Jerusalem received, in this context,
its transpositions in architecture and wall-painting. Particularly interesting
examples have survived in cave complexes in present-day Bulgaria. One of

32 Heanos U. Berapcku crapuan w3 Makenonus / [lon pemakuusita Ha bB. AHreno wu
. Aurenos. ®orotunno u3nanue. Codust, 1970, p. 375.

33 Idem, p. 407-408, 412. On the syntagm of Cyril of Scythopolis (conversion of desert to
city), see Patrich J. Sabas, Leader of Palestinian Monasticism // A Comparative Study in
eastern Monasticism, Fourth to Seventh Centuries. Washington D.C., 1995, p. 353.

* Tougpynosuli B. Ciyx6a caerom [poxopy Iummsckom / Uctounnk, rox. VI, 6p. 24 (1997)
p. 31-47.

> On monastic deserts, including Praoria, and their way of life, Laiou-Thomadakis A. E.
Saints and Society in the Late Byzantine Empire // Charanis Studies, Essays in Honor of
Peter Charanis / Ed. by A. E. Laiou-Thomadakis. New Brunswick, 1980, p. 84—114; Deli-
kari A. Ein Beitrag zu historisch-geographischen Fragen auf dem Balkan: ‘Paroria’. Neue
Angaben zur Lokalisierung des Klostergebietes von Gregorios Sinaites // Proceedings of
the 21" International Congress of Byzantine Studies, vol II, p. 219-220.

3 Monaxa I'puropust XKirie npenono6Hora Pommma. CooGmenne 7. A. Coipky // TlamsTrukn
IpeBHel nuceMeHHOCTH U uckyceTBa, CXXXVI (1900), p. 14. The reference to the cave of
the prophet Elijah, the desert of John the Forerunner and the mountain of Christ may be a
paraphrase of Ephrem Syrus’ well-known words: “Elijah dwelled in a cave, Elisha on the
summit of a mountain, John in a desert”, Cesmoti E¢ppem Cupun. TBopenus. Tom V, p. 211.
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the most important among them, shaped under the patronage of the Bulgar-
ian rulers, is the Laura of St Michael near the village of Ivanovo (Ruse dis-
trict).”” A chapel added to one of the cave churches of this remarkable mo-
nastic community, the so-called Curkvata (14th c.), contains a distinct fresco
programme which evokes the sacral topography of the Holy Land. It in-
cludes scenes from the life of St Gerasim, a disciple of St Euthymios the
Great and founder of one of the eminent Judean Desert lauras. In this case,
the evocation is literal, as the background shows the walls of Jerusalem and
the rotunda of Christ’s tomb. Its function is quite clear: the monastic com-
munity at Ivanovo was to follow the patterns established in the desert of the
Holy City.”® Similar messages may be conveyed in different ways, less ex-
plicitly, but in a familiar language. To judge from the surviving monuments,
in the cave churches of Balkan deserts the theme of Zion was usually com-
municated by the depiction of the Descent of the Holy Spirit on the Apostles,
shown in a prominent or unusual place in the church. This is the case in the
so-called Ruined Church at Ivanovo™, and in two churches of the remarkable
cave complex at Karlukovo known as the Skete of St Marina (second half of
the 14thc.) and the Skete of St Nicholas (14th—18th c.), with eremitic
themes featuring prominently in their painted programmes®. The same idea
guided the author of the painted programme in the cave church of the Ascen-
sion (15th c.), today on the Greek side of Lake Prespa, where the Descent of
the Holy Spirit occupies the eastern apsidal wall®'.

Finally, let me mention a quite remarkable visual transposition of the
“Zion” idea, so far inadequately interpreted by scholarship. It is associated
with a little-known monastic community perched on an inaccessible cliff on
the road between the town of Provadia and the village of Krivina (Varna dis-
trict, Bulgaria). In the fourteenth century three of the cave cells were inhab-
ited by Georgian hermits who formulated their ascetic credo in both image
and text written in their native language. In the eastern cell, above the central

37 Maspoounosa JI. VIBaHOBCKUTE CKaHH LIPKBU, BIBrapcKuaT NpHHOC B CBETOBHOTO KYJI-
TypHO HacieactBo. Codus, 1989, p. 171-192.

58 CreHHaTa KUBOIINC HA CKANHUTE IHPKBU B J1aBpaTa ,,Apxanren Muxann mpu UBaHoBo //
Topyuank va Codwuiicku yruepcutet ,,CB. Kimmvent Oxpunckn. T. 82/2 (1988), p. 189—
190; see also, baxanosa E. IlpuHOC KBbM U3CIEIOBaHNE Ha IapCKaTa UICONUTHUS B CPEIHO-
BekoBHa bwirapusa. CteHonucure B 1bpkBarta ,,CB. Apxanren Muxawn® kpait lBanoso
(Contribution to research on the ideology of Kingship in medieval Bulgaria); on the Laura
of St Gerasim, Hirschfeld Y. The Judean Desert Monasteries in the Byzantine Period. New
Haven and London, 1992, p. 28-29, 31, 147, 180-183 and passim; Patrich J. Op. cit. p. 28—
29 and passim.

% Maspoounosa JI. Op. cit., p. 182.

% Ead. Cxammute cxurose mpu Kapmykoso (Les chapelles rupestres sainte-Marina et saint-
Nicolas pres Karloukovo). Codust, 1985.

' JKypa I'. A. Op. cit., p. 178-180.
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of three niches on the northern wall, a pictogram is engraved — twelve cir-
cles, each inscribed with a dot and surmounted by circles and an explanatory
inscription: “These are the saint apostles”. This programme of profound
spirituality but utterly simple means of expression — a rough rock drawing,
is supplemented with another two elements: the engraved text of the hesy-
chast prayer “Lord Jesus Christ, our God, have mercy on us, amen”, and the
reduced depiction of a church, undoubtedly the Zion temple, the final desti-
nation of every desert dweller®.

Finally, I shall take a look at the Serbian material, a regional but distinct
and interesting sample®. The reception of the idea of Heavenly Jerusalem, in
the service of creating a “new Israel”, was reflected in the notion of monastic
deserts at the time of founding an independent Serbian state (late 12th —
early 13th c.). The credit for setting the conceptual framework for such a
programme goes to St Sava of Serbia. This prince and monk of the house of
Nemanji¢, named after St Sabbas of Jerusalem, had authentic and profound
experiences of a desert at an early date. His monastic habitus was shaped on
Mount Athos, where he spent an important phase of his life, and he travelled
to the East twice, making pilgrimage, among other places, to the illustrious
shrines of the Egyptian, Judean and Sinai deserts®*. To St Sava of Serbia the
Holy Mount of Athos was a metaphor for the Jerusalem Above or, according
to his biographer Domentijan, “a luminous and extraordinary place, adorned
with all manner of beauties on the model of paradise”®. In his account of
Sava’s sojourn on Athos in company with his father Simeon (the former
Serbian grand Zupan and now a monk), of their pious practices and their ac-
tivity as ktetors, the same writer quotes Cyril of Scythopolis in order to em-
phasize that they “turned deserts into cities”. Referring to Simeon and Sava
as “desert citizens”, Domentijan says that they “adjoined their fatherland to
the Holy Mountain ... restoring its luminous path to Jerusalem as they had
before”®. This is a significant programmatic statement to the end of defining
Hilandar, the Athonite foundation of the Nemanji¢, as a new Zion, the site of

82 The basic material, with no interpretations, has been published by Xanoocunckuii A. O6u-
tenu B ckanax (Rock Monasteries). Codust, 1985, p. 19, 47; on the role of the Jesus prayer
in hesychast spirituality, see Guillaumont A. La Priere de Jésus chez les moins d’Egypte //
Aux origins du monachisme Chrétien, p. 127-134; Wagenaar C. Das Beten der Wiisten-
monche. Zur Geschichte des Jesus-Gebiets // Geist und Leben 59 (1986), p. 93—103.

83 Popovi¢ D. The Deserts and Holy Mountains of Medieval Serbia: written sources, spatial
patterns, architectural designs (forthcoming).

8% ITonoeuh JI. IlyctunoxutessetBo cBeror Case Cprckor (Hermitism of St Sava of Serbia) //
Kynr cBerux na bankany 11/ Ed. M. [lerenuh. JIuneym 7 (2002), p. 61-85.

8 Jomenmujan. JKusot cerora Cape u xuBoT cBerora Cumeona / Ilpupemuia P. Mapumko-
Buh. Beorpan, 1988, p. 96.

% Ibid., p. 197, 313.
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theophany and symbolic seat of salvation for the Serbian people®”. At the
same time a much more concrete translation of the Jerusalem pattern was
undertaken, which was instrumental in organizing the monastic life in me-
dieval Serbia. Namely, on Sava’s initiative, round the earliest foundations of
the Nemanji¢ — Hilandar, Studenica and MileSeva — hesychasteria-hermi-
tages were founded, thereby instituting the eremitic way of life alongside
cenobitic monasticism®. Moreover, modelled as monumental cave struc-
tures, the hermitages of Studenica and MileSeva resembled in form those
Sava had seen on his pilgrimage to the Judean Desert®. Their meaning and
function is documented by a record describing the MileSeva hermitage as “St
Sava’s desert”’’.

Even later, throughout the Middle Ages, the concept of the desert as
monastic paradise and of eremitism as a path to the “city above” was a
strong presence in the Serbian environment. Athonite in its origin and inspi-
ration, it was particularly outspoken in the fourteenth century, an epoch
when religious beliefs and outlook were significantly marked by hesychast
spirituality’'. A striking example is the literary work of the Athonite Teo-
dosije (Theodosius), based on his masterly knowledge of the Orthodox as-
cetical tradition. An accomplished and inspired rendition of the desert as
heavenly abode can be found in his compositions devoted to the veneration
of St Peter of Korisa (13th c.), a renowned Serbian hermit and adherent to
extreme ascetical practices’”. In Peter’s Life he labels Mount Korisa, where
Peter lived his solitary life, a holy mountain and desert, and describes the
scenery as a “beautiful abode God made for hermits”. Peter’s dwelling, a
barely accessible cave, seemed “as if prepared by God”, and after the her-
mit’s triumph over the demon, it became “ablaze with great light in an unut-

7 Mapjanoeuhi-Iywanuh C. Xunangap xao Hosu Cuon Hemamuuor orauactsa (The Zion
Symbolics of the Monastery of Chilandari) Ocam BexoBa Xunannaapa // Vicropuja, 1yXoBHH
JKMBOT, KIbIDKEBHOCT, yMeTHOCT U apxutektypa / Ed. B. Kopah. Beorpaz, 2000, p. 17-24.

88 Popovi¢ S. Sabaite influence on the Church of Medieval Serbia / The Sabaitic Heritage in
the Orthodox Church, p. 385-407.

% For the hermitage of Karyes, see JKusojurosuh M. Vicropuja Xunannapa I (History of Chi-
landari I, From its foundation 1198 to 1335). Ox ocHuBama manactupa 1198. no 1356. ro-
mHe. beorpan, 1998, p. 79—84; for the Studenica hermitage, Temepurcku C. I'opmwa ucmo-
canna y CasoBy xox Crynenune // Ocam BekoBa Cryznenune. beorpan, 1986, p. 257-260;
Cmanuh P. Cnomenunu rpaguresbetBa of XIII no XVII Beka y okonunu Cryaenure //
Bnaro manactupa Cryznenune. beorpan, 1988, p. 256-258; for the hermitage of MileSeva,
see the preliminary research report by [Tonosufi /[. TlehnHcke 1pKBe U UCHOCHULE Y obac-
T [onumspa. Jlocamaiimy pe3yaTaTy U npasiu uctpaxusama (Cave churches and hermit-
ages in the area of Polimlje) // MunemeBcku 3ammcu 6p. 5 (2002), p. 47-60.

7 Cmojanosuh Jb. CTapy CPIICKH 3aIlMCH W HATIHCH, Kib. 1. Beorpaz, 1982, No 399.

"' Bozoanosuh JI. Victopuja crape cprcke KmxeHocTH. Beorpan, 1980, p. 164—189.

72 Popovié¢ D. The Cult of St Petar of Koriga // Stages of Development and Patterns, Balcanica
XXVII (1997), p. 181-212 (with earlier literature).
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terable vision”, imbuing him with the feeling of “being in heaven””. Even
more explicit is Teodosije in his Service to St Peter of KoriSa. “Impassable
mountains, caves and chasms,” where Peter had settled, he compares with
heaven, and states that the hermit, in virtue of his ascetic deeds, was graced
with “being able to see the Jerusalem above from his desert”’*. Various spiri-
tual metaphors for the Jerusalem above can also be found in hymnographic
and hymnologic compositions of other writers such as Marko of Pe¢ (late
14th — early 15thc.), and recognizable in formulas such as the “spiritual
city”, “upper city”, ”divine paradise”, “sinless mountain™’>. In parallel to these
literary transpositions, there was an obvious trend towards building cave
shrines in select natural landscapes in order to reproduce the hallowed deserts,
holy mountains and caves in the local environment. Many of these sites, espe-
cially in Metochia and Macedonia, have remained quite exceptional, ex-
traordinary places. Not only natural reserves, these sites possess a powerful
aura of sacredness and lend a sense of reality to one’s aspiration for ascent’.
The concept of the desert as Heavenly Jerusalem found its supreme ex-
pression in the early fifteenth century, owing to despot Stefan Lazarevié’.
This sagacious and extraordinary Serbian ruler had two cities built on the
model of Jerusalem, as specified by his biographer Constantine the Philoso-
pher. One, historical, was his capital: Belgrade™. The other, eschatological,
had a “path to the Jerusalem above and a resemblance to it”. This “city” was
the monastery of Resava, the despot’s foundation and funerary church en-
closed with massive walls that give it the appearance of a fortress”. Con-
struction of Resava obviously was part of a meticulously designed project.
First of all, an appropriate site for founding a monastery was carefully

3 Teooocuje. Kuruja / Tlpupemuo [I. Bormanosuh. Beorpax, 1988, p. 270-271, 282.

™ Teooocuje. Ciryxoe, xanomu u Iloxsana / Ipupemuna b. Josamosuh-Crumaesuh. Beorpa,
1988, p. 228-229.

> lect nucana XIV Beka / [pupeauo [I. Bornanosuh. beorpan, 1986, p. 166, 168, 172, 177
and passim.

76 On eremitic environments in medieval Serbia, ITonosuh /. Monax-nyctumax // IlpusaTau
JKUBOT y CPIICKHM 3emMsbaMma cpenmer Beka / Ed. C. Mapjanosuh-/ymanuh, /1. [Tomosuh.
Beorpan, 2004, p. 576585 (with earlier literature); see also Cmonuuh-Maxywesuh C. Ca-
kpanHa tonorpaduja manactupa Tpeckasia (The Sacral Topography of the Monastery of
Treskavac) // Balcanica XXXV (2004), p. 285-322.

" On the personality and literary work of despot Stefan, see the study by Tpugynosuh B.
Hecnor Credan Jlazapesuh // KkeBau pagosu, beorpan, 1979.

8 Epoewan J. Beorpax xao HoBu Jepycanum. Pasmunubama 0 peleniujy jeIHor Tornoca y
no6a necriora Credana Jlasapesuha (Belgrade as New Jerusalem. Reflections on the Re-
ception of a Topos in the Age of Despot Stefan Lazarevi¢) // 36opauk pagoa Buzanro-
noukor uHeTUTyTa 42 (2005), forthcoming.

™ Toouh 5. Manactup Pecasa (Monastére de Resava). Beorpan, 1995; Manactup Pecasa,
ucropuja u ymetHoct // 36opHuk panosa (Resava Monastery, its history and art) / Ed. B. J.
Bypuh. Jlecioronar, 1995.
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sought for. To that end despot Stefan walked “mountains and fields and de-
serts looking for a place to build up the desired community, a hesychaste-
rion”. “Aware that silence is predestined to steer everyone towards the great
honour of being able to see and know,” he established his foundation, and
with a purpose, in a setting that had all the properties of a desert. That the
despot’s reasons and motives are not subject to doubt is testified by Constan-
tine the Philosopher’s reference to his “desire to talk with hermits and his
eagerness to spend time with them.” Further corroboration is the information
that Resava was supposed to surpass “the great distinguished monasteries of
Mount Athos” in the beauty of its decoration and furnishings®. Finally, and
not at all by chance, Resava was consecrated on the day of Pentecost, the
greatest festival of Zion, “when the Holy Spirit had descended with fiery
tongues upon the holy disciples of the Logos and God”®'. Such an emulation
of Heavenly Jerusalem, which employs ritual in addition to hierotopic
means, must have been a credible proof that there was a piece of the Holy
Land in Serbia too.

I shall conclude this contribution with an example that is apt, on the one
hand, to demonstrate the complexity and diversity of the means employed to
shape a monastic desert as the Jerusalem above and, on the other, to remind
of the broad and fresh interpretative potentials of a hierotopic approach to
the subject. I have in mind a complex of hermitages on the site of Uljarice
(Metochia), presumably of a late medieval date®. It is situated in the canyon
of the Mirusa River which in its lower course, with its thirteen waterfalls and
lakes, creates a remarkable corner of pristine nature with precipices, chasms,
caves, and rare or even endemic plant and animal species. Formed in lime-
stone rock sparkled with quartz particles, the cave complex, which consists
of two churches, monks’ cells, paths and vistas, stands in the narrowest part
of the canyon, on precipitous cliffs up to 200 metres high. This scenography,
colossal in size and dramatic by the feeling it excites, radiates with extraor-
dinary beauty and serenity. In the Middle Ages it must have been seen as
God’s amazing creation and a metaphor for paradise inspiring the hermit to
ascetic deeds and bringing him closer to God. The arrangement and topogra-
phy of the caves in such a setting has nothing random about it and conforms

8 Konemanmun ®@unoszog. Tosecr o Cnosuma. JKurtuje necriora Credana Jlasapesuha /
Ipupenuna I'. Joanosuh. beorpan, 1989, p. 103.

8 Ibid., p. 103-104.

8 Heanosuh M. Vicrocuure Vipapulie U ocTalM CpICKUX LpPKaBa y CIUBY peke Mupyiue,
cpenmoBexoBHe Jbyomxkae (Ermitages a ruches et vestiges d’ églises serbes dans le basin de
la Mirusa, la Ljubiznja médiévale) // Caonmmrema XIX (1987), p. 199-210; Ilonosuh /.
CpenmoBeKOBHE ITehMHE-UCIIOCHHIE Yy TPH3PEHCKOM Kpajy — IMPETXOIHA HUCTpaKUBama
(Medieval cave-hermitages in the region of Prizren) // Wctopujcku gaconuc k. XLIV
(1998), p. 150-152.
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to a symbolic, hieratic notion of space. From the dwelling cells to the caves
intended for sacral, worship purposes, a path runs upwards and eastwards.
As it gets ever narrower, to enter the main church known as “Little Church”,
at the end of the road, not only requires physical skills but also a readiness to
take risks. The surviving fragments of frescoes reveal the scene of the De-
scent of the Holy Spirit on the Apostles in a shallow-cut recess on the south-
ern cave wall. The examples cited above lead us to understand it as a coded
and yet fluent message pointing to the “Zion” idea as underlying the pro-
gramme of this eremitic community.

One of the reasons for choosing Uljarice as an exemplum of a sort to
conclude with is the fact that this cave complex is completely unknown to
the scholarly community. It contains all the elements of an elaborate and
well-informed programme the architects of which must have belonged to the
hesychast-oriented monastic elite. It may therefore be seen as a sublime and
timeless expression of the Orthodox ascetical ideal and a convincing materi-
alization of the concept of desert as Heavenly Jerusalem.

Jannna Ilomosuu
The Institute for Balkan Studies, Belgrade

MIYCTBIHA KAK HOBBIN MEPYCAJINIM:
CTAHOBJIEHUE OBPA30B CAKPAJIbHOTO ITPOCTPAHCTBA

B Teopun u mpakTUKE XpUCTUAHCTBA MyCMblHA O3HAYAET MPOCTPaH-
CTBO aCKe3bl, OTAEICHHOE OT MUPA M IOJHOE AbSBOJLCKUX MCKylleHuid. Ho
9TO TaKXKe CBALIEHHOE MPOCTPAaHCTBO, CIEHAa 00KECTBEHHBIX OTKPOBEHUH,
MHU(OIOTU3NPOBAHHOE MPOCTPAHCTBO, TA€ NAeicTBOBaIM Oubielickue mep-
COH@XH, BKJIIOYast caMoro Xpucra. IIoMMMO «HCTOPHUYECKOr0» U3MEpEHUs,
nycmoits, B KauecTBe MeTadopbl HeOeCcHON 00UTeNH, SBISETCS ICXATONOTH-
yeckoil kareropueil. OHa cyIiecTByeT BO MCIOJIHEHUE npopouecTBa Mcaiin
(51: 3): «Tak, 'ociogp yremmt CHOH, yTENIUT BCE pa3BajJMHEI €T0, U CIela-
€T IYCTBIHU €ro, KaK pai, U cTensb ero, kak caja ['ocnoaa...». IMeHHO B cBe-
Te obpaza HebGecnoro Mepycannma, Kak MCTUHHOTO J0Ma M POAWHBI XpU-
CTHaHWHA, mpeackazanHoro B Kuawre Ortkpoenus (21: 1-5), cuemyer
nmoHuMaTh cioBa Edpema Cupuna: «Bo3moOuTe MyCTHIHHBIE KUJIHUINA, Ta-
KUM 00pa3oM BbI JOCTUTHETE HEOEeCH.

OyHKIMOHATBHO U CEMAaHTHYECKH KOHLENT IyCTHIHU 3aCITy’KUBAeT
HIMPOKOTO MCCJIEAOBAHMUA U JOCTaTOYHO rmbKoro ompeneneHus. Eciu myc-
TBIHS — 3TO JIOKYC KOHTAaKTa 3eMHOTO0 U HEOECHOTO, K TOU e KaTeropuu OT-
HOCATCS M Takue MOHATHUA MecTa, Kak copa W newjepa, B UICTOUHUKAX 3ayac-
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TYIO TOJIAJAIONINE 0/ 0oJiee MUPOKUM KOHIENT nycmelnu. Takue mecta
00BIYHO 00pa3yIOT YHUKAIBHYIO €CTECTBEHHYIO Cpely Na)Ke B PEalbHOCTH.
CrnemoBaTenbHO, HX HY’KHO pacCMaTpUBaTh HA OJHOM M TOM K€ CEMaHTHYe-
CKOM YPOBHE, KaK UCTOPUIECKOM, TaK U UepOTOnHIeckoM. UTo kacaercs uc-
TOPUYECKOT0, BAXKHOCTh €r0 W3BECTHA IO CAKPAILHOW TOMOTrpaduu Uy amn3-
Ma, a 3aTeM U XPUCTHAHCTBA, B oTHoIIeHUUu Hepycanuma u Cestoi 3emiu.
«Tpu TaMHCTBEHHBIX TEMIEPBD», MECTa POXKIACHUS, 3aXOPOHECHUS XpHUCTa U
Ero mepBoro borosienenus Ha EneoHckol rope, UMEIOT AMUTETHI «CIIacH-
TeNbHAs TelIepay WIn «cBareias nemepa» (EBcesuit). bruzocts cBsaToro
ropoja TpuaaBaia ocoObIil cTaTyc oTmensHuKaM Wyaeickoi myCThIHN, Ha-
3pIBaBIIMM Ce0s1 «HacenbHukamu HWepycanmumay (Kupumn Cxudornonur).
Castas ropa Cuosn, ropon [JdaBuna u mecro ComectBus Cpstoro Jlyxa Ha
aroCTOJIOB — BCE ATO MOIIHBIE CHMBOJIBI M OOIICTIPHHATEIE CHHOHUMBI le-
pycanmuma. C apyroi CTOpOHBI, HA aHAIOTUYHOM YPOBHE JTH CBSTHIC MECTa
SBIISUTMCHh «UKOHaMH» U «MeTadopaMu BBICIIMX MOHsITHIY». MoanH [lama-
CKHMH Pa3MBILULUI O HUX KaK O «CBATHIX XpaMax ['ocroaa» u «BMecTUINIIAx
00XXECTBEHHBIX CHJI», HHaYe TOBOPS, KaK O 3eMHBIX oTpakeHusx HebecHoro
Hepycanuma.

Translatio Hierosolymi, BOCpUHSATOE KaK BO3MOXXHOCTh CHMBOIIH-
YECKOTO TepeHoca CBATOCTH U €€ renovatio, OOHOBICHHE HA JPYTUX MecTax,
SIBJIICTCS. OC30LIMOOYHBIM TPOSBICHUEM HHBIX MPUMEPOB CPEAHEBEKOBBIX
MOHAIIeCKUX nycmoinel. «Bocupoussenenue» Mepycanuma B 3TOM CMBICIIE
COBEPIIATIOCH ABYMS MIPUHIUITHAIBHBIME crtocobamu. OIHH MOKHO OTHCATh
KaK THUIIOJIOTHYECKYIO acCOLMAIIMIO, T. €. BOCKPEIICHUE B MaMSATU CBSITOCTH
MOCPE/ICTBOM y3HABaCMbIX (PU3NYECKHUX CTPYKTYP, TAKHX KaK TEIIePhl U TO-
puL. pyroit — abcTpaKTHEIA, 00Iadar0IIui ACCOMUATHBHBIM MOTEHIIUAIOM,
3TO MHOTOYHMCIIEHHBIE TOMBITKH CHHpUTyanm3anuu uien CBATOW 3emiu:
Bellb €CIM UCTUHHBIA HMepycaliuM TpaHCLEHIEHTEH, B HENOCPEACTBEHHOU
pEeabHOCTH OH MOXKET OBITh «aKTyalM30BaH» BUPTYAIBHO A€ yroaHo. Ta-
KOM B3IVISIT UMEET AAJIEKO MAYLIME MOCIEACTBUS, KOTOPHIE BEIYT K CO3/a-
HUIO HOBBIX CBSIICHHBIX TEPPUTOPHUN U PeHICHTH()HUKAIIMM HEKOTOPBIX Ha-
pPOMOB Kak «HOBOro U3paums».

HemHuorue npumepsl u3 Buzantuiickoro Mupa MOryT NMPOJEMOHCT-
pUPOBATh TMOTEHITMAN PA3THYHBIX WHTEPIPETAIIU MOHAIIECKOU HyCcmulHU
kak Hebecnoro Hepycamuma. HecoMHEHHO, caMbIM H3BECTHBIM MPUMEPOM
spisieTcss JHKUcTpa cB. Heodura Ha Iladoce, opopmieHHas, kKak MOJIENb
Cesaroro I'poba B Mepycanmnme. CaMm co3aTens Omucall € BEpXHIOI KaMepy
kak «HoBpeiii CHoH», T00aBHB, YTO 3TO OBLIO «IIOJIHOE BOILIONIcHHE boke-
CTBEHHOT'O MpOBUACHU». DnuTeT «BTopoil CHOH» Kak THUI Meuepbl, Ipu-
HUMaromed ['ocona, Takke mpuMeHsics B oTHomeHur Mera Crienaiion —
BBICOKO ITOYUTAEMOTrO0 TemepHoro csaTmuniia Ha [lenononnece. bonee Toro,
PacroNOKEeHHBIC MOOIU30CTH YyJOTBOPHBIC MCTOYHUKU HasbBauch «Ho-
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BbIM Cuitoamom». ['py3us Taxoke IpeocTaBisieT H300MiIne MoJ00HBIX MPH-
MepoB. OcHOBaTenN TPy3WHCKOTO MOHaIleckoro aBmwkeHus, Moann 3emas-
HEJIW W €r0 TOBapHUIIN-OTIIEIbHUKH, HEOJHOKPATHO OOBSIBISIIN ceOs Tpax-
nmanamu  HeGecnoro HWepycanmma, HE CTpOWJIM JKWIHIN, OOWTamu B
MYCTBHIHAX, HAa TOpax W B meniepax. Mx mMuccus coctosiia Oonblie B TyXOB-
HOM, YeM B MaTE€pHaIbHOM CTpOUTeNbCTBe. Pamukanpubrii acket [1lmo Boc-
MIPUHUMAJT CBOE JKUJIMIIE TAaKUM ke 00pazoM. OH cuuTall riiyOoKyo memiepy,
B KOTOpoW obwrain, nectHuneld Makosa, Bemymieil mpsiMo Ha Hebeca, U W3
TEMHOTHI MTEIepPhl OH BHJIEN OTKPHIBAIOIIUNACS yTh K HEMEPKHYIIIEMY CBETY.
[lnpokoe pacmpocTpaHEHHE MOJETH W €€ COOTHOIIeHHWE C APYTUMH TIPO-
rpaMMaMH TOATBEP)KIAeTCAd CYIIECTBOBAHHEM 3HAMEHUTOTO IEIIePHOT0
KOMIUIEKCa Ha JpYroH, 3amajHoi, mepudepuu Mupa: UCTUHHOE 3HAYCHHE
«aHTeNbCKHUX Temep» MoHTe ['apraHo HEIBYCMBICIIEHHO pPacKpBIBAE€TCS B
IIMPOKO M3BECTHOW Haamucu: «Bmewarnsiomniee 3To mecto. 3aechk qoM ['oc-
noja M Bpara Hebecy. HeT HeoOXoauMOCTH MOAYEepKUBaTh, YTO CaMOM Mpo-
CITaBIIEHHOHW W TIOYMTAEMOMN U3 BeeX Oblna genuxasn nycmoins — Caras ['opa
Adon, KOTOpPYIO TOCTOSIHHO OMFCHIBANIN Kak cajl boromarepn n maxe «Bpara
HeOec» WIN «IPEABKYIICHHE Pash».

Hakonen, oOparuMcst k cepOCKOMY MaTepHalry, MpeaCTaBISIONIEMY sIC-
HBEIM U BecbMa JIOOOMBITHRIN MTpuMep. Bocnpustue mnen HebGecroro Uepy-
canuMa Jajs noctpoerus obpasa «Hosoro M3pauns» oTpaxanoch B yIOMH-
HAaHUM MOHAIIECKUX 7YCMblHb BO BPEMsA CO3JaHMS HE3aBUCHUMOIO
Cepbckoro rocymapctsa (B Hauaie XIII B.). KonmnenTyansHas ocHOBa ObLia
3anoxkeHa cB. CaBBoit CepOckum. CoriacHo ero Oworpady JlomeHTHany,
CaBBa B CBOUX TPYHAaxX HYCHIbIHHOJCUMENS TIPUCOEIUHMIICS K OTEUECTBY
Casroil ['opsl... BoccTanaBnuBasi cBeTNblil yTh B Uepycanum». Uaes sta
MONTy4YMIIa 3aMedaTellbHOe MaTepuaibHoe BelpakeHue. Crapanusmu CaBBBI
ObUIa OCHOBaHA MOHYMEHTAJIbHAS OOIIUHA MMEIIEPHBIX OTIICITBHUKOB BOKPYT
KOpOJIEBCKMX MOHacThIpedt Ctyaenuiia u MuemieBo, o (GopMe Bce 3To Ha-
MMOMHWHAJIO T€ TOCEJNEeHUs, KOTOpPBIE OH BHUIEN B XoAe myTemecTBus 1o Uy-
nelickoil myctbiHe. Ta, 4yTo Bo3ie MuiienieBo, M3BECTHA KaK «IIYCTbIHA
cB. CaBBbI». Ha npoTsikeHnr cpeHIX BEKOB B3Il Ha 11ycmblHIO KaK pail, a
Ha OTIIENFHUYECTBO KaK Ha MyTh B «BBICHIMU T'Paj», B CEPOCKOM MPOCTpaH-
cTBe OB KpaitHe ycroiuuB. Takue gyxoBHbie MeTadopbl HebecHnoro Hepy-
canuMa ObLITM OCOOCHHO YacThIMU B THMHOJIOTHU U aruorpaduu, u 3To QUK-
CUpPYETCSI B TAKHX BBIPAXKCHHSX, KaK «IyXOBHBIH Ipagy, «HeOeCHbIC BpaTay,
«CKUHHSI B ITyCTHIHEY, «CBSTAs TOpay, «IMeIepsl B MyCTHIHAX». B mapannens
C 3THMH JIUTEPATypHBIMH aCCOLMAIMSAMH CYIIECTBOBaJla OYEBHIHAS TEH-
JISHIMST K 00yCTPONCTBY IMEUIEPHBIX CBATHIIUI B U30paHHBIX MPUPOIHBIX
nmaHamadTax ¢ Menbio MepeHoca nycmoltel, 20p M neujep B MECTHYIO CpEIy.
WuannmarrBa Oblia y3aKoHEHa NOYyYEHHSIMH, YTBEPKAABIIMMHU TPHCYTCTBUE
MHUCTHUYECKOM CBA3M MEXAy NMPOTOTHIIOM M ero «komuei». Hekoropsie u3
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stux cBatwmn (Kopuma, Ynspuie, Maroc) coXpaHWiIH MOIIHYIO aypy
CBATOCTH, TIEPEBOISI PEATHPHOCTh B UCTOYHUK JJISI BOSHECEHUS AyXa. Y TOMsl-
HyTas BBIIIE MPOrpaMMa JIOCTUTIIA BBICIIEH TOYKH Pa3BUTHSA HPHU JAECIOTE
Cregane Jlazaperuue B Hadasie XV B. DTOT NPOHHUIATEIBHBIN BIIAIOIIMNACS
cepOCKHli IpaBHUTENb BEICTPOMII J1Ba ropojaa mo obpasy Uepycanuma. OnuH,
UCTOpUYECKUN, cTan crtoiuued benrpagom. Jlpyroi, 3cxaTOJOTHYECKUU,
MpeCTaBIIsAT coboil «myTh B Beicini Mepycanum u nogobue ero». Jlecmor
OCHOBAJI 3TOT «T'paJ» — MOHACTHIPb ¥ NOMUHAIBHYIO IEpKOBb B PecaBe —
B nycmoblHe, HACEIbHUKH KOTOPOW OBUIM €Tr0 4acTBIMH U JOPOTHMHU TOBapH-
mamu u codbecennnkamMu. CoBceM HE CIydaifHO OH BBIOpa TSI OCBSIICHUS
ITOUW «UCUXacTpum» NeHb llarunecaTHUIEI, Benudamui npa3gqauk CuoHa.
Takoe momgpaxxanne Hebecnomy Mepycannmy, nMeBIiiee He TOIBKO HEPOTO-
MUYECKOoe, HO U PUTyalIbHOE 3HAYEHHWE, TOJDKHO OBLIO CITYXKHUTH yOeauTeh-
HBIM JIOKa3aTeIbCTBOM TOr0, 4TO U B CepOun Obuia yactuiia CBATOM 3eMIIH.
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1. Judean Desert

2. Shiomgvime Monastery
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3. Gareji Desert

5. Ivanovo Village (Ruse), so-called Ruined Church (after A. Handjynski)
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6. Osmar Village (Shoumen), The Rock Monastery
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7. Studenica, Hermitage of St Sava
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9. Uljarice (Metochia), cave complex



