CHAPTER VII

LONG STORY:

“BARLAAM AND JOSAPHAT”, “PHYSIOLOGUS”
AND THEIR INFLUENCE ON A WALLACHIAN
SPECULUM PRINCIPIS FROM THE 16™
CENTURY

MIHAI-D. GRIGORE

Preliminaries

There are old texts whose age is not necessarily given by the date when
they were written but by their long vitality and influence down the centuries.
Such texts live on in other literary products centuries after their first
appearance. The Christian “Physiologus” (@ ®vc1oAdyog) (from the 2™ c.)
or the christianized History of Buddha, I mean the popular novel “Barlaam
and Josaphat”, are examples of such very influential writings, which
enjoyed a wide reception in the Christian world. The following pages are
dedicated to the exciting history of “Physiologus” and “Barlaam and
Josaphat”, which continued to exist in the speculum principis' of the
Wallachian Prince Neagoe Basarab (1512-1521), “The Teachings to His
Son Theodosius” from 1519-1520. Basarab incorporated, combined and

! Fer the traditien, definitien and typelegies of specula principum see Wilhelm
Berges, Die Fiirstenspiegel des hohen und spaten Mittelalters (Leipzig:
Hiersemann, 1938). @tte Eberhardt, Via regia. Der Fiirstenspiegel Smaragds von
St. Miliel und seine literarische Gattung (Munich: Fink, 1977). Wilhelm Blum (ed.),
Byzantinische Friirstenspiegel: Agapetos, Theophylakt von Ochrid (Stuttgart:
Hiersemann, 1981). Hans-@tte Muhleisen, Thee Stammen, Michael Philipp (eds.),
Fiirstenspiegel der Friilen Neuzeit (Frankfurt a. M.: Insel, 1997). J. Manuel Schulte,
Speculum regis. Studien zur Fiirstenspiegel-Literatur in der griechisch-romischen
Antike (Munster: Lit, 2001).
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reinterpreted some elements from these earlier texts in his advisory work
addressed to his young son, Theodosius. I will offer a case of literary
entanglement across religions, languages, and cultures. The selection of
these three sources is determined by my argument that the understanding of
hagiography should go beyond the technical concept of a Saint’s vita and
miracles and regard hagiography as a semantic grounding on deeper
experience and understanding of the Holy or holiness, the Vitae sanctorum
representing only the literary stylistic concretization of complex religious
mentalities. For all this, see the conclusions at the end of this paper.

Structure

[ will &y first to introduce you to the two writings, “Physiologus” and
“Barlaam and Josaphat” by telling you something about their history. I
should mention that my overview of these works does not follow the
chronology of their production but rather their literary importance n the
cultural context of 16" century Wallachia. [ am therefore going to begin
with “Barlaam and Josaphat”, although this work is, in its Christian form,
almost six hundred years younger than the Greek “Physiologus™. I think,
since we speak about entanglement, that such processes of Verflechtung
nullify somehow chronologies and put the stress, on the contary, on the
crossroads, parallel developments, and the aspects of interconnection. The
second part of the article will be a short presentation of the Wallachian
literate Prince Neagoe Basarab, and of his mentioned work. I will stress their
privileged position in the cultural area of the orthodox world in post-
Byzantine South-East Europe. I dedicate the [ast part of my article to the
concrete influences that the two works I am speaking about exercised on the
Wallachian mirror of the prince. The conclusions will point out the
hermeneutical implications of the sources’ evidence regarding the issue of
“entangled hagiographies” with the different stages of hagiographical
understanding embedded in religious preoccupation with the Holy and
Holiness.

Two stories from the first Christian Millennium

“Barlaam and Josaphat” is the Christian form of the history of
Siddhartha Gautama’s enlightenment or better said, about his becoming
Buddha.? The difference between the stories reflects the difference between

2 Translatiens I used: Geerge R. Weedward, Hareld Mattingly and Bavid M. Lang,
Bariaam and Josaphat (Cambridge, Mass: Harvard University Press, 1967). Ludwig
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religions. The impersonal Buddhism speaks about the attempt to leave the
world behind, gaining enlightenment, being a bodhisattva, a being on its
way to Buddha. The Buddha-History focuses on the steps of individual
enlightenment of young Prince Gautama: from recognizing the danger of
the world to the way out of it, i.e. achieving liberation from the world.? The
enlightenment of Gautama, his becoming to Buddha, has a cosmological
function. The whole creation takes advantage of the cognition of the way
out from the cyclical process of becoming. The Christian legend of the holy
man Barlaam and his pupil Josaphat—in fact a phonetic mutation from the
Sanskrit bodhisattva®—lays the accent not on the cosmological freedom and
enlightened self-conscience out of the permanent cyclical motion, but on the
danger to the soul residing in the imprisoning materiality of the world, short
said, “salvation through faith”.’ The liberation of Josaphat is a personal act
of conversion to another system of values without any cosmological
meaning.

Technically speaking, “Barlaam and Josaphat” enjoyed a wide reception
in the Muslim, Manichean and Christian world of the Near East and Europe:
it was even better known in the Middle Ages than the Alexander romance
and it was spread over an enormous area between India and Island or Russia.
The legend was handed down in four versions: Arabian (89-9% c.),
Georgian (910" c.), Greek (probably 11% c.) and the better known Latin
translation widely read in Latin Europe ofthe 11" and 12 centuries.® Some
scholars identified the author of the Christian Greek version as John

Burchard, Die Legende von Barlaam und Josaphat (Miinchen: Theatiner-Verlag,
1924).

3 Graeme MacQueen, “Rejecting enlightenment? The medieval Christian
transfermatien ef the Buddha-legend in Jacebus de Veragine’s Barlaam and
Jesaphat”. Studies in Religion 30/2 (2001), 153

4 MacQueen, “Rejecting enlightenment?”, 154; TJiirgen Tubach, “Pas Bild vem
idealen Christen: Askese im Barlaam-Reman”, in Sprache, Mythen, Mythizismen.
Teil 3, edited by Armenuhi Drest-Abgarjan et al., (Halle/Saale: Universitat Halle-
Wittenberg, 2004), 761.

> MacQueen, “Rejecting enlightenment?”, 152.

¢ See MacQueen, “Rejecting enlightenment?”, 155. Tubach, “Bas Bild vem idealen
Christen,” 776{f. Rebert Velk, Die Schriften des Johannes von Damaskos. Historia
animae utilis de Barlaam et Ioasaph (spuria), VI/1: Einfiilrung, (Berlin New Yerk:
Walter Be Gruyter, 2006), 98ff, 141ff. Sephia G. Vashalemidze, “Geergien,
kulturelle Schwelle zwischen Asien und Eurepa am Beispiel der Barlaam-Legende”,
in Der christliche Orient und seine Umwelt, edited by Sephia G. Vashalemidze/Lutz
Greisiger, (Wiesbaden: Harrassewitz, 2007), 277. See alse B. M. Lang, The
Balavariani (Barlaam and Josaphat). A Tale from the Christian East Translated
Jrom the Old Georgian (Berkeley, Les Angeles: University Press, 1966).
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Damascene (who died in 754), while others argued that the Georgian monk
Euthymios Hagiorites (who died 1028) translated the novel from Georgian
into Greek.”

“Barlaam and Josaphat” reached the Danube principalities of Wallachia and
Moldavia through the Slavonic translations from Bulgarian and Serbian
monastic circles.® The Danube principalities were using Slavonic till the end
of the 17* century as a cultural and diplomatic language, the lingua franca
of the orthodox East and South-East Europe. We can speak about an
@rthodox Commonwealth held together by its orthodox faith, matimonial
and economic networks as well as Slavonic culture.®“Barlaam and Josaphat”
was translated into Middle Bulgarian or Slavonic in the second half of the
12t century from the Greek original.!® The Slavonic wranslation was already
circulating north of the Danube in the 14" and 15% centuries. The oldest
Slavonic manuscript we still possess that was produced in Wallachia itself,
is dated 1518, a year before Neagoe Basarab began his “Teachings to

7 Karl Krumbacher, Geschichte der byzantinischenLiteratur von Justianian bis zum
Ende des ostromischen Reichs (527-1453), vel. I, (Miinchen: Beck, 21897), 457ff.
. M Lang, “Intreductien”, in St. Joln Damascene. Barlaam and Joasaph, edited
by G. R. Weedward H. Mattingly, (Cambridge Massachusetts/Lenden: University
Press, 1983), ix-xi, xv-xvii, xx-xxii; Velk, Die Schriften des Johannes von
Damaskos, 74. See alse Franz Welger, Der griechische Barlaam-Roman ein Werk
des H. Johannes von Damaskos, (Ettal: Buch-Kunstverlag, 1953).

® Emile Twdeanu, La littérature bulgare duX Ve siécle et sa diffusion dans les Pays
Roumains (Paris: Impr. Natienale, 1947), 51f.

% Stejan Remanski, Mahnreden des walachischen Wojwoden Négoe Basarab an
seinen Soln Theodosius, (Leipzig: J. A. Barth, 1968), 113-115. Alexandru Resetti,
etal (eds.), Istorialiteraturii rommane I. Folclorul. Literaturaroménd inperioada
Jfeudala (1400—1780) [History of Romanian Literature I Folkiore. Romanian
Literature in the Middle Ages 1400-1780], (Bucharest: Editura Academiei RPR,
1964), 236. Emile Turdeanu, “Les Principautés Reumaines et les Slaves du Sud.
Rapperts littéraires et religieux”, in Etudes de littérature roumaine et d’écrits slaves
et grecs des Principautés Roumaines, ed. Emile Turdeanu, (Leiden: Brill, 1985), 13.
Stefan Ciebanu, Istoria literaturii roméne vechi [History of Old Romanian
Literature ], (Bucharest: Editura Eminescu, 1989), 22. Further literature, Pandele
®lteanu (ed.), Slava veche si slavona romanecascé [The Old Slavonic and the
Romanian Slavonic |, (Bucharest: Editura didactica si pedagegica, 1975). Vasilka
Tapkeva-Zaimeva, “Les memunents de migratien dans les Balkans jusqu’al’épeque
ettemane,” in Byzance, la Bulgarie, les Balkans, ed. Vasilka Tapkeva-Zaimeva
(Plevdiv: Bulgarian Heritage Feundatien, 2616), 3-175.

1* Ban H. Mazilu, Varlaam si loasaf. Istoria unei cérii [Barlaam and Joasaph. The
History of a Book], (Bucharest: Minerva, 1981), 58.
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Theodosius™.!' It might be that this manuscript was also used by the
Wallachian scholar Udriste Nasturel to translate “Barlaam and Josaphat”
into @ld Romanian in 1648.!2

Another important text for the cultural landscape of Wallachia was the
Greek “Physiologus” from the 2™ century,'® the work of an anonymous
Alexandrian. At first, this was a Greek collection of 48 chapters dealing
with characteristics of different species of fauna and flora, as well as with
minerals. We also find a number of fantastic creatures like the unicorn, the
phoenix, the siren, the centaur. This scientific treatise is followed by a
second part that includes the Christian-theological interpretation of creation,
trying to recognize in the constitution of the world the hidden reason of God
encrypted in what is visible; all of this discussion- -of course—-is
underpinned by numerous Bible quotations.!* There are some parallels

11 Meses Gaster, Literatura popular& romén& [Romanian Vernacular Literature ],
(Bucharest: [. Haimann, 1883), 33.

12 Ten C. Chitimia, “Censideratii despre ‘Invatiturile lui Neagee Basarab’”
[Censideratiens en the Teachings of Neagee Basarab]. Romanoslavica 8 (1963),
29¢. Virgil Cindea, “L’hwnanisme d’Udriste Nasturel et I’agenie des lettres
slavennes en Valachie”. Revue des études sud-est européennes 6/2 (196%), 22;
Nicelae Cartejan, Cérfile populare in literatura roméneascd. Epoca influentei sud-
slave [The vernacular Books of the Romanian Literature. The Period of South Slavic
influences ], (Bucharest: Editura enciclepedica, 1974), 291-293; Wan H. Mazilu,
“Despre ‘Viata Sfintiler Varlaam si leasaf” [@n the Vita ef “St. Barlaam and
Jeasaph™], in Omagiu lui Virgil Candea la 75 de ani, vel. 1, ed. Paul H. Stahl,
(Bucharest: Editura Academiei, 2002), 393.

13 Klaus Alpers, “Untersuchungen zum griechischen Physielegus und den
Kyraniden”, inAll Geschopf ist Zung’ und Mund, ed. Heime Reinitzer, (Hamburg:
Friedrich Wittig Verlag, 1984), 14.

14 Physielegus heifdt eine griechisch abgefasste Schrift, die urspriinglich 48 Kapitel
umfasste. Wiese Kapitel enthalten zunachst Aussagen eder kurze Berichte {iber die
Eigenarten ven Tieren, Pflanzen und Steinen. [...] An diesen sezusagen
naturwissenschaftlichen Teil schliet sich als zweiter eine christliche Auslegung an.
Diese wird dwrch zahlreiche Bibelzitate erhartet (Ursula Treu, “Nachwert,” in
Physiologus, ed. Ursula Treu, [Hanau: Unien, 31998], 111). See alse Meses Gaster,
“Il Physielegus nunene”. Archivio glottologico italiano 10 (1886 1888), 273-304.
Jean B. Pitra, “Physielegus”, in in Spicilegium solesmonense complectens
Sanctorum P atrum scriptorumque ecclesiasticorum, vel. 3, ed. Jean B. Pitra, (Paris:
Didet, 1855), 338-373. Kmumbacher, Geschichte, 455-457. A. Karnejev, “Der
Physielegus der Meskauer Synedalbibliethek™. Byzantinische Zeitschrift 31 (1894),
26-63. Friedrich Lauchert, Geschichte des Physiologus, (StraBburg: Triibner, 1889).
Francesce Sberdene ed., Plysiologus. Reprint of the edition Milano, (Hildesheim et
al: G. @lms Verlag, 1936). Nicelae Cartejan, Carfile populare in literatura
romanecascd. Epoca influentei sud-slave [The vernacular Books of the Romanian
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between the Greek “Physiologus” and the Indian “Pantchatantra” from the
3" century BC', but no direct relationship between them could be wraced.
In fact “Pantchatantra” came into the Mediterranean through Persian and
Arabian versions from the 6% century CE.!* “Physiologus” and
“Pantchatantra” belonged to the same kind of scholarly preoccupation with
scientific observation corroborated by spiritual interpretations.

The “Physiologus” was translated into Slavonic using a Byzantine
version of the 2™ century Greek original. The Slavonic translation is
preserved today only in Russian manuscripts, but we know that the
translation from Greek into Middle Bulgarian occurred South of the Danube
in the 13t century.!” Slavonic manuscripts of the “Physiologus” also
circulated in the Danube Principalities even before the destruction of the
Bulgarian state by the @ttomans in the 14t century. After this date several
monks from Bulgaria and Serbia found refuge at the courts of the
Wallachian princes and brought with them not only many manuscripts but
also the art to produce them: calligraphy. The Wallachian and Moldavian
calligraphy schools of the 15" century are paradoxically the most important
for the perpetuation of written culture in Slavonic language.'®

A princely political author: Neagoe Basarab and His
Teachings to Theodosius

Neagoe Basarab ascended to the throne of the Principality of Wallachia
in 1512. He is the first Prince not to have descended from the old lineage of
the Basarab dynasty, which had ruled Wallachia since the 13t century.
Neagoe descended from the Wallachian nobility, as the offspring of a

Literature. The Period of South Slavic influences], (Bucharest: Editura
enciclepedica, 1974), 236-238. Nikelaus Henkel, Studien zum Physiologus im
Mittelaiter, (Tibingen: Niemeyer, 1976). Alpers, “Untersuchungen,”, 13-87. Marce
Wepietri, Der jiingere Physiologus. Eine sprachwissenschafiliche Untersuciumg
(Hamburg: Br. Kevac, 2018), accessed August 23, 2017,
http://physielegus.preab.infe/?re=16.

15 Jehannes Hertel, Das Pancatantra. Seine Geschichte und seine Verbreitung,
(Berlin: 1914); Patrick @livelle Teubner (ed.), The Pancatantra. The Book of India’s
Folk Wisdom, (@xferd: University Press, 1997), xii ff.

16 Alpers, “Unterschungen”, 16.

17 Geerg Pelivka, “Zur Geschichte des Physielegus in den slavischen Literaturen”.
Archiv fiir slavische Philologie 14 (1892), 381.

¥ Nicelae lerga, Istoria literaturii religioase a roménilor pané la 1688 [The History
of the religious Romanian Literature until 1688 ], (Bucharest: Sececu, 1964), 7-9;
Remanski, Mahnreden, 119; Resetti, Istoria, 241.
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powerful Boyar family, and he was born in 1481 or 1482." His name
“Basarab” is in this case only a nickname he assumed after he usurped
power, to legitimate his authority. The reign of Neagoe Basarab was
regarded by a contemporary author, Gabriel, the Protos of Mount Athos,
and the author of Nephon II’s Vita (ca. 1519),?® as a blessing for the
®rthodox World from Wallachia to Mount Athos and beyond, to Jerusalem
and Mount Sinai.?! Neagoe Basarab spent enormous amounts of money to
build churches and to supply them with precious reliquaries, liturgical
vessels, benefits for monasteries etc.??> His best known foundation is an
architectural jewel, the monastery church of Curtea de Arges in Wallachia,
which was regarded by Gabriel Protos as being, even if not as large as the
Hagia Sophia, much more beautifill.?> This church is considered by art
historians to be the quintessence of the so-called “Romanian Baroque” of
the 16% and 17" centuries.?

Let us now consider now the treatise itself, “The teachings of Neagoe
Basarab to his son Theodosius”, a work of great theological, political,

19 Tean C. Filitti, “Craievestii I”. Convorbiri literare 54/3 (1922), 193-228; Idem,
“Craievestii II”. Convorbiri literare 54/4 (1922),292-320; Radu S. Vergatti, Neagoe
Basarab. Viata, opera, domnia [Neagoe Basarab. Life, Works, Ruleship], (Curtea
de Arges: Ed. Episcepiei, 2009), 24-26.

2% Vasile Grecu, “Intreducere” [Intreductien], in Gavriil Prowul. Viata Sféntului
Nifon [Gabriel Protos. The Vita of Saint Nephon], ed. Vasile Grecu, vel I,
(Bucharest: Meniterul @ficial/Imprimeria Statului, 1944), 6-8, 22.

2! Gavriil (Gabriel) Pretul, Viate Sfantlui Nifon [Vita of St. Nephon], ed. Vasile
Grecu, vel II. (Bucharest: Meniterul @ficial/Imprimeria Statului, 1944), 1668.

22 Pretul, Viata, 157-159. See alse lean Meldeveanu, “Aspects of the Relations of
the Remanian Principalities with Meunt Athes in the Light ef Recent Research
Findings”, in The RomanianPrincipalities and the Holy Places along the Centuries,
ed. Emaneil Babus, Iean Meldeveanu, Adrian Marinescu, (Bucharest: Sephia
Publishing Heuse, 2087), 53-68, here 56f. Petrenel Zahariuc, “Céteva decumente de
la Neagee Basarab” [Seme decuments frem Neagee Basarab). Studii si materiale de
istorie medie 28 (2016), 193-213. Mihail-S. Sasaujan, “Actul de ctiterie al Benmnului
Neagee Basarab” [The kteter activity ef the Prince Neagee Basarab], in Sfanaul
Voievod Neagoe Basarab — ctitor de biserici si culturd roméneascd, ed. Nicelae-C.
Céda, (Bucharest: Cuvantul Vietii, 2012), 63-80, here 72ff.

2 Pretul, Viata, 162. See alse the acceunt ef the chrenicler Radu Pepescu Vernicul,
Istoriile domnilor Tarii Roménesti [Libri historiarum principum Ungroviahiae ], ed.
Censtantin Grecescu, (Bucharest: Editura Academiei, 1963), 33.

24 Edgar Papu, Barocul catip de existentd [The Baroque as Way of Life], (Bucharest:
Minerva, 1977), 258-252; Idem, Din clasicii nostri. Contributii la ideea wmui
protocronism roménesc [Our Classics. Contributions to the Concept of Romanian
Protochronism ], (Bucharest: Minerva, 1977), 28-22.
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military, and diplomatic erudition> The opus includes two parts, one
containing theological and theoretical arguments about the political order in
the cosmos, about the likeness of the prince to God, about the enlightenment
of the ruler in a hesychastic manner. The second part is far more practical,
dealing with the selection of counselors, diplomatic affairs, military
strategy, social caritas, protocol for official receptions etc.® We are not
sure, but most of the evidence suggests that Slavonic was the original
language of the Teachings. There are also doubts as to the authorship of the
work: We still have no direct proof in the sources that Neagoe Basarab is
without doubt the author of this speculum principis.?’

The Slavonic manuscript fragments of the “Teachings” include 111
pages and are registered under No. 313 in the National Library “Cyril and
Methodius” in Sofia.?® The Italian paper, the fonts, the filigrees, the ink, and
some characters in gold led the specialists to date this luxurious manuscript
to the period from 1519 to 1535.2° This fact supports the hypothesis that it
could have been the official copy for Prince Theodosius himself.?® The 111

25 See Mihai-B. Grigere, Neagoe Basarab — Princeps Christiamus. Christianitas-

Semantik im Vergleich mit Erasmus, Luther und Machiavelli (1513—1523),
(Frankfurt a. M.: Peter Lang, 2@15), 76-133.

26 See Neagee Basarab, [nvaraturile lui Neagoe Basarab cétre fiul séu Theodosie
[The Teachings of Neagoe Basarab to His Son Theodosius ], (Bucharest: Minerva,
31984).

7 Fer the whele debate en the paternity and the eriginal language of the werk see
Grigere, Neagoe Basarab, 77-106.

28 P. P. Panaitescu, “Intreducere” [Intreductien], in Cronicile slavo-roméne din sec.
XV-XVI publicate de Ion Bogdan, ed. P. P. Panaintescu, (Bucharest: Ed. Academiei,
1959), 214. Pandele @®lteanu (ed.), Slava veche i slavona romaneascé [The Old
Siavonic and the Romanian Slavonic |, (Bucharest: Editura didactica si pedagegica,
1975), 385. Wamian [. Begdan, “13 file inedite din cel de-al deilea arhetip al
Tnvégﬁturilor Iui Neagee Basarab” [13 new sheets frem the secend archetype of
Neagee Basarab’s Teachings]. Revista de istorie si teorie literara 17 (1968), 385-
387. Gheerghe Mihaila, “Wate nei despre eriginalul slaven al “Invataturiler lui
Neagee Basarab’ si critica unei ipeteze neintemeiate” [New Wata Regarding the
Slavenic @riginal ef Neagee Basarab’s Teachings and an Argwnent against an
Unfeunded Hypethesis], in Contributii la istoria culturii si literaturii roméne vechi,
ed. Gheerghe Mihaila, (Bucharest: Minerva, 1973), 327.

2% Charles M. Briquet, Les filigranes, vel. 1, ed. Allan Stevensen, (Amsterdam:
Paper Publ Seciety, 1968), 35-37,222.

3 Mihaila, “Bate nei”, 328; Wan Zamfirescu, Neagoe Basarab si [nvatanurile catre
fiul séu Theodosie. Problemele controversate [Neagoe Basarab and The Teachings
to Son Theodosius. The Controversies], (Bucharest: 1973 Minerva), 208; Matei
Cazacu, “Les ‘Enseignements du Prince Neagee Basarab & sen fils Théedese’ dans
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pages represent only a third of the whole work, as can be seen from the
comparison with the complete versions preserved by the @ld Romanian
translation of the 17% century.?! We have 9 such ®1d Romanian manuscripts,
only three of them are complete. The oldest and at the same time the best
one is registered nowadays under No. 109 in the Library of the Romanian
Academy’s subsidiary in Cluj. This manuscript belonged to the Phanariote
Prince of Wallachia Stefan Cantacuzino (1714-1716).>2 As we lnow, the
Phanariotes were ardent bibliophiles and enthusiastic readers of advice
literature: for instance, another manuscript of the “Teachings” was copied
for the Phanariote Nikolaos Mavrocordatos (January—November 1716 and
1719-1730) in 1727 (today Library of Romanian Academy Ms. 1062).33
Retuming to our important Ms. 109, due to the terminology used in a
marginal note made by the copyist, the specialists could date the first @1d
Romanian translation to around 1635. Another important manuscript is No.
221 of the Dionysiou monastery on Mount Athos with the Greek wanslation
of the “Teachings”. It was indexed already in 1895 by Spiridonos Lampros
and first published in 1942 by Vasile Grecu in Bucharest in a bilingual
Greek-Romanian edition?* After an analysis offered by Leandros
Vranoussis at the 2™ Congress of Balkan and Southeastern European
Studies n Athens in 1970 we know that this manuscript—containing only
the second part of the “Teachings”—is approximately ten years older than
the Slavic one mentioned above, and also that it is an autograph writing by
the hand of Manuel of Corinth, the scholarchos of the Patriarchate in

I'histeire des idées pelitiques”. Buletirul bibliotecii roméne. Studii si documente
romanegsti, N.S. 15/19 (1989), 111.

31 Panaitescu, “Intreducere,” 216.

32 Pempiliu Teeder, “Beua manuscrise cepiate pentru biblieteca lui Stefan
Cantacuzine [Twe Manuscripts Cepicd fer the Library ef Stefan Cantacuzine]”.
Anmuarul Institutului de Istorie din Cluj 5 (1962), 231. Zamfirescu, Neagoe Basarab,
361.

33 Zamfirescu, Neagoe Basarab, 367-369. The version in Ms. 1862 represents the
secularized ferm eof the eriginal text, repreducing enly the nen-religieus and nen-
theelegical passages of the “Teachings”.

3 “Iagvvev Néyyes Becfeda kol altexpétepec @OyypePluyiec Aéyel”; in the
inventery ef Lampres Ms. 221 was registered under Ne. 3755, see Spyridenes P.
Lampres, Catalogue of the Greek Mamuscripts on Mount Athos, vel. 1, (Cambridge:
University Press, 1895), 367; Neagee Basarab, Invéfaturile Iui Neagoe Basarab
domnul Térii Romédnesti. Versiunea greceascd editatd §i insofitd de o traducere in
roménegste de Vasile Grecu [The Teachings of Neagoe Basarab, the Prince of
Wallachia. The Greek version with Romanian translation by Vasile Grecu], ed.
Vasile Grecu, (Bucharest: Meniterul @ficial/Impr. Statului, 1942).
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Constantinople until 1530.%3 In the 1980s another Greek tanslation from the
Slavonic Teachings was discovered in the Bibliotheca Vallicelliana in
Rome, a translation made in the intellectual environment of the Muscovite
Court of Ivan the Terrible in the second half of the 16% century.*® All this
emphasizes how wide the reception of the Teachings was in the @rthodox
world.

“Barlaam and Josaphat” and “Physiologus”
in the “Teachings to Theodosius”

As I said, the legend of “Barlaam and Josaphat” as well as “Physiologus”
circulated already in the Danube principalities of the 16% century. It is not
surprising that Basarab in his “Teachings to Theodosius” adopted parts of
them.

The “Teachings” borrow substantially from “Barlaam and Josaphat”,
five fragments in part one and one fragment in part two. First, the lottery of
the four caskets is the first fragment we are dealing with:

Then he erdered four weeden caskets te be made. Twe of these he cevered
ever all with geld, and, placing deadmen’s meldering benes therein, secured
them with gelden clasps. The ether twe he smeared ever with pitch and tar,
but filled them with cestly stenes and precieus pearls, and all manner of
arematic sweet perfurne. He beund them fast with cerds ef hair, and called
fer the neblemen whe had blamed him fer his manner of accesting the men
by the wayside. Befere them he setthe feur caskets that they might appraise
the value ef these and these. They decided that the gelden enes were of
sreatest value, for, peradventure, they centained kingly diadems and girdles.
But these that were be-smeared with pitch and tar, were cheap and ef paltry
werth, said they. Then said the king te them, ‘[ knew that such is yeur
answer, for with the eyes of sense ye judge the ebjects of sense, but se eught
ye net te de, but ye sheuld rather see with the inner eye the hidden
werthlessness or value. “Whereupen he erdered the gelden chests te be
epened. And when they were threwn epen, they gave eut a leathseme smell
and presented a hideeus sight. Said the king, ‘Here is a figure of these whe
are clethed in glery, but within is the stink of dead men’s benes and werks

* Leandres Vraneussis, “Les ‘Censeils’ attribués au prince Neagee (1512-1521) et
le manuscrit autegraphe de leur auteur grec”, indctes & Ile congreés international
des études du sud-est européen (dthénes 7-13 mai 1970), vel. 4, eds. Maria G.
Nystazepeuleu and Tite Jehalas, (Athens: s. n., 1978), 377-383.

3¢ Sante Luca, “Manescritti greci dimenticati della Biblieteca Vallicelliana”.
Augustiniamum  28/3  (1988), 661-7682; lean Bumitriu-Snagev, Monumenta
Romaniae Vaticana, (Reme: Bibl. Apestelica Vaticana, 1996), 96.
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of iniquity. Next, he cemmanded the pitched and tarred caskets alse te be
epened, and delighted the cempany with beauty and sweet saver ef their
steres. And he said unte them, ‘Knew ye te whem these are like? They are
like these lewly men, clad in vile apparel, whese eutward ferm alene ye
beheld, and deemed it eutrageeus that [ bewed dewn te de the ebeisance.
Butthreugh the eyes ef my mind I perceived the value and exceeding beauty
of their seuls, and was glerified by their teuch, and I ceunted them mere
henerable than any chaplet or reyal purple >’

Basarab teaches his son that appearance may be the most dangerous
enemy of a ruler, not only because it prevents him from recognizing where
true values might be hidden but also because the gold of Christian virtue—
embodied by monkish ascetics dressed in black—is also hidden behind
sobriety and meaninglessness: “So be aware and do the same [my son] like
that faithful and good king and through humility you will rise. And give
honor to those who are servants of God because they are also His
brothers. ”*® Recognizing Holiness is the best way to gain it, and the scope
of the hagiographical didactics is to make the addressee aware for the
encounter with the discrete or even hidden Holiness.

The second important fragment borrowed from “Barlaam and Josaphat”
is the parable on the nightingale and the fowler:

‘Ide] wershippers’, said he, ‘are like a fewler whe caught a tiny bird, called
nightingale. He teek a knife, for te killand eat her; but the nightingale, being
given the pewer ef articulate speech, said te the fewler, ‘Man, what
advantageth it thee te slay me? Fer theu shalt net be able by my means te
fill thy belly. New free me of my fetters, and I will give thee three precepts,
by the keeping ef which theu shalt be greatly benefited all thy life leng.’ He
astenied at her speech, premised that, if he heard anything new frem her, he
weuld quickly free her frem her captivity. The nightingale tumed tewards
eur friend and said, ‘Never try te attain te the unattainable, never regret the
thing past and gene, and never believe the werd that passeth belief. Keep
these three precepts, and may it be well with thee.”*®

37 G.R. Weedward, H. Mattingly and B. M. Lang (eds.). St. John Damascene.
Bariaam and loasaph (Cambridge Massachusetts: Harvard University Press, 1967),
VI, 42-44,74-77.

3% Basarab, fnvi,titurile, 92, “Asisderea fa si tu, cum facu acel imparat bun si
credincies, si te vei inalta intru smerenia ta. Si sa cinstesti pre cei ce sdntu rebi lui
Purmnezeu, ca aceia santu i fratii Iui”. [ have translated all @ld Remanian quetatiens
myself.

3 Weedward, et.al, St. John Damascene, X. 78-81, 134-137.
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Basarab adapts this advice as a guide for the political behavior of the
ruler: Do not arrogate for yourselfto do things beyond your God-given duty,
do not judge by virtue of false witnesses and liars, and do not regret things
you caimot make undone, thereby becoming enraged and acting rashly and
thoughtlessly:

That is why nebedy sheuld hastily beceme enraged and de bad things, but
at first the king, er the prince er ether magnates sheuld be aware eof that. [...]
And denet be hasty in believing all kind eflies instead of the truth, and wait
until things and werds yeu theught credible preve true indeed. And de net
reach yeu hand beyend the limits given yeu by Ged, the vanquisher upen
the living and the dead, because if yeu de that, net even yewr bitter
repentance will help yeu anymere.**

In the chapter on military stategy in the second part of the Teachings,
Basarab again applies the advice of the nightingale: Avoid engaging in open
battle with superior forces, even when your lying counselors try to convince
you to do so.

The other, less important, fragments we find in the Teachings are the
parable of the three friends symbolizing the world, the family and good
deeds. The best of all these, the only one who accompanies us after our
death, is the third friend.*? The same hold true for a ruler, only the fruits of
his philantbropic activity and charity during hisreignwill give good account
of him in the front of the Almighty. We also have in the “Teachings” a
paragraph with a synthetic history of Christianity, where Barlaam recounts
for Josaphat the pagan persecutions against the Christians. The last
borrowed fragment is about a city whose citizens had chosen foreigners to
rule them for one year, after which they would be exiled to an uninhabited
island. But one wise ruler was not carried away by the sudden prosperity
and took advice, leaming about the city’s custom. Taking a precaution he
deposited a large sum of money on that island that he could enjoy, after his

4% “Prept aceia, nu sa cade nimunui s3 sa manie indata si sa faca rau, iar mai ales
imparatului si denmului si celer puternici. [...] Ce nici sa te grabesti si sa te neveesti
a crede minciunile, in lec de lucruri adevarate, pina nu sa ver adeveri cuvintele si
lucrurile cu aratare credincieasa. Iar de te vel ispiti sa-ti intinzi dreapta ta mai sus
decit unde te-au dat Bunmezeu, cela ce biriaste pre cei vii si pre cel merti, cu
adevarat deacii te vel cal §i nu-ti va fi acea caiala nici de un feles”, Basarab,
Invététurile, 95.

41 Basarab, Invétawrile, 176.

42 Weedward, et.al., St. John Damascene, XIIL 116-117, 197; Basarab, lnvé taturile,
102-104.
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rule in the city had been completed.*> While “Barlaam and Josaphat”
interprets this parable as the allegory of demonic powers struggling for the
men’s soul, Neagoe Basarab puts it in terms of the political virtues of the
ruler: To prepare now due to your good, philanthropic deeds your eternal
stay in the “other” City of God.

The animals of the “Physiologus” help the author of the “Teachings to
Theodosius™* to visualize the abstract virtues about which he’s speaking
and to give the Holy or Holiness a “face”. For the creation is an image of
the Creator: God resides in and acts through the visible things and living
beings of the cosmos. Basarab uses the description of the snake, the dove,
and the ostrich. This is also a proof that the author of the Teachings lnew
and used the Slavonic “Physiologus™ because the parable of the ostrich is
completely different in the Slavonic and @ld Romanian “Physiologus”
when compared to the Latin “Physiologus”.*

From the parable on the serpent Basarab only adapts the third
characteristic of the serpent: When endangered he does not protect his body
and only takes care of his head.*® The Slavonic “Physiologus” interprets this
in terms of the care of the Christian men for their souls (like the head, the
most precious and sensible part of the human being with the soul placed in
it) and not for the bodies, because what would be their gain if they lost their
souls?¥’ This is not the same as the Latin “Physiologus” where the
precaution of the snake mirrors the conduct of the martyrs who are prepared
to let their body be tortured and slain in order to keep their head safe, 1. e.
Christ the head of any man.*® Basarab changes fully the interpretation: He
does not stress anymore the “ferocity” ofthe snake, like the Slavonic or ®1d
Romanian “Physiologus”,* but speaks only about the serpent as a model of

4> Weedward, etal, St. John Damascene, XIV.118-120,200-203.

4 Cempare it with the @1d Remanian “Physielegus” translated ad /itteram after the
Slavenic “Physielegus” (Gaster 1886 1888). English transl. after Middle Bulgarian
by Anna Steykeva (ed.), Physielegus. 1994, 2009 2812. Accessed August 23, 2017
http://physielegus.preab.infe/?re=16 .

45 Zamfirescu, Neagoe Basarab, 250.

46 Meses Gaster, “I1 Physielegus numene” 4drchivio glottologico italiano 18 (1886
1888), 286.

47 Gaster, “Physielegus,” 287.

4% “Pebemus igitur nes in tempere periculi tetum cerpus merti cencedere, selun
caput custedire: hec est, Christam nen deferere, quemadmedum sancti martyres
fecerunt. ®@nmis enim viri caput Christus est: ut ait Scriptura”
(http://spcell.library.uvic.ca/Bigit/physiele gum/facsimile/facsimile_cnt.hwn?img=
18, accessed January 17, 2014).

49 Gaster, “Physielegus”, 286.
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wisdom and holiness, because the serpent “prays to God to see some human
face, because [it knows] that the humans are the image of God”.>®

The turtledove is for Neagoe no longer a symbol for innocence, as Jesus
Christ had said in Matthew 10, 16: “Be wise as serpents and innocent as
doves”. The Wallachian prince changes the words of Christ. In place of
“innocent”, he puts the adjective “reasonable” (@ld Romanian ‘Tntregi’).
Because the Slavonic and ®1d Romanian “Physiologus™ teaches that doves
are wise. When they find a grain they wait to eat it, checking first whether
a hawk is lurking in the skies. This precaution is an example for Christians,
because the wise Christian will be prepared when the hawk is coming—for
Basarab this is death and not Satan like in the Slavonic “Physiologus’*?

The third parable on the ostrich (ctpovBoképedov) is different in the
Slavonic version used by Basarab than in the Greek “Physiologus”. While
the other two versions stress that the ostrich is very careful about the safety
of its eggs, Basarab states that the ostrich broods his eggs not only with the
eyes but also with the mind.® As [ said, this does not form part of original
and underlines the duty of the Christian ruler; in the midst of temptations,
he should not lose his head, the location of the soul and of reason. Basarab’s
conclusion is that the Christian ruler has to concentrate his thoughts during
the liturgy on the wruly important spiritual matters and not be diswacted by
everyday concerns: “That is why, my beloved brothers and sons, when you
are in the church and pray, your words and your thoughts should not be at
the ambassadors [you have sent or at those you have to receive] nor at other
political concerns nor at your gold or silver or other treasures you have”>*

We observe from the parables chosen by Basarab, but also from the
sometimes very original interpretations, that the Wallachian prince is
impressed by the wisdom of those animals whose conduct can offer men an
example of holiness. This is not only an allegorical and analogical
interpretation of prosaic realities of the seen world, but a spiritual
understanding of the internal stuctures of creation encoded by the Creator.

% Basarab, Invaéturie, 145-147.

51 Net the Latin ene, cf. http://spcelllibrary.uvic.ca/Bigit/physielegum/facsimile/
facsimile cnthwn?img=1@, accessed January 17, 2814,

52 Gaster, “Physielegus,” 283; Basarab, [nvésdnurile, 146.

53 Gaster, “Physielegus,” 288.

54 “Pentr-aceia, fratiler si fetii miei, cAnd veniti in biserica siva rugati, sa nu va fie
verbele nici gandurile pentru selii vestri, sau de semile care veti vrea sa luati cuiva,
sau de aurul $i de argintul vestru si de alte avutii”, Basarab, fnvi[iturile, 147.



Barlaamand Jesaphat 187

Final considerations

The three sources I previously discussed underpin my argument that
“hagiography” transcends the concrete borders of the terminus technicus
used by historians and has to be seen primarily in its religious complexity.
We speak here about different stages of mentalities from the cosmological
experience of the Holy’s onmipresence in creation to the literary
concretization. I unfold the systematic considerations on the sources’
evidence in three directions:

Primo: “Barlaam and Josaphat” was chosen as a typical example of
hagiography stricto sensu, a Saint’s vita, with its exemplar function for the
ideal existence of a Christian. The scholar has to be cautious, however, when
he wies to identify strictly delimited fields of what is “hagiography” and
what is “biography” in pre-modern waditional cultures: because the two
patterns coexist, communicate and flow one into each other.*® The Christian
historical accounts of holy persons combine the two biographical paradigms
discussed by Albrecht Dihle in its work “Die Entstehung der historischen
Biographie”. @n the one side, the ancient historical presentation of ethical
conduct and deeds of a virtuous individual, the so-called Roman laudatio,*®
and, on the other side, the encoded presence of God intheholiness of Saints,
as organs or media of the Holy in the world. The existence of an exemplar
individual is part of Heilsgeschichte, and the whole literary style of
hagiography aims to articulate this fundamental insight. The Saint becomes
a vas Dei.>” In other words, the hagiographical writing is a biography of a
person written from the perspective of her religious, scriptural,
terminological and symbolical background. We cannot write about a Saint’s
life without thinking at the history, at his becoming, at the way from sinner
to Saint. Alternatively, we think on the other side at the impact and effect
of this status of holiness on the environment of that Saint, we try to put in

55 Walter Berschin, Biographie und Epochenstil im lateinischen Mittelalter, vel. I:
Ven der Passie Perpetuae zu den Bialegi Gregers des Greflen. (Stuttgart:
Hiersemann, 1986), 17-19.

%6 Friedrich Prinz, “Aspekte frilhmittelalterliche Hagiegraphie” In Agiografia
nell’Occidente cristiano. secoli XIIILXT", ed. Enrice Cerulli et al, (Reme: Ac.
Nazienale dei Lincei, 1986), 9; Albrecht Bihle, Die Entstelung der historischen
Biographie. Sitzungsberichte d. Heidelberger Akad. d. Wiss, Phil-Hist. K1
(Heidelberg: Winter, 1987), 3@-32; Gereen Becht-Jérdens, “Biegraphie als
Heilsgeschichte. Ein Paradigmenwechsel in der Gattungsentwicklung: Prelegemena
zu einer fertgeschichtlichen Interpretatien ven Einharts ,Vita Kareli”’in Quaerite
Jfaciem eius semper. Studien zu den geistesgeschichlichen Beziehungen zwischen
Antike und Christentum, ed. Andrea Jérdens et al., (Hamburg: Br. Kevac, 2008), 2.
7 Becht-Jérdens, “Biegraphie”, 10.
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word his exemplar function for others on their way to perfection.

Secundo: To choose “Physiologus” could surprise at first sight, because it
does not address any Saint or miracles. “Physiologus” carmot be counted as
hagiographical writing; it is no report on miracles or on the holy life of a
Saint. But if we consider the etymological sense of “hagiography”, that of
writing about Holiness and the Holy (das Heilige), a whole semantic sphere
opens up and such works like “Physiologus” have to be introduced in the
ample discussion on the concept of hagiography. Hagiography as terminus
technicus designates a historiographical preoccupation with the biography
of a holy person. The historical account of the exemplar life of individuals
and their deeds (i. e. miracles) grounds however on a broader religious
meaning and understanding of the Holy. I mean here that teimini technici
are of course necessary to comprehend complex semantics and articulate
discourses by putting ideas, experience and mentalities in words. However,
in this simplification process, the underlying meaningfulness of concepts is
obstructed and whole semantic spheres are ignored.

This is why the spontaneous association of the term “hagiography” is
that of a literary historiographical and biographic genre, a terminus
technicus defining a specific form of literature about a Saint (#y10c), a holy
person, and his deeds, forgetting the original meaning of speaking or writing
about Holiness and the Holy (&yiov) itself. We have to consider that the
classical Greek religious use of “Holy” and “Holiness” does not allow the
attribution of &y10c or iep6c to human persons, only to properties of the God
(buildings, slaves, animals, artefacts, goods). In the classical Greek and
Roman ancient world, there were not per se holy objects: holiness was
induced by rituals of initiation, consecration, sacralization.’® That is the
difference made by Christian theology, which understood the creation as a
pyramidal system related in a hierarchical continuum of Holiness and grace
to the Creator, at the top ofthis cosmologic swucture. For the ancient Greeks
Holiness was a common good of the community, for Christians somebody
had to believe in the Christian God and act (ethically) like Him, to gain
likeness to God (6poiwoig), and as a consequence to be part of the
hierarchical pyramid of holiness, mentioned above. Through personal faith,
ethical conduct and universalistic claims Christianity achieved a revolution
in the understanding of holiness and the Holy in Late Antiquity. “Holy” is
something else than the common good, not everybody can reach the status
of Holiness, so this complex field became elitist. “Physiologus” appears

® Christeph Auffarth, “Wie kann man ven Heiligkeit in der Antike sprechen?
Heiligkeit in religienswissenschaftlicher Perspektive”, in Heilige, Heiliges und
Heiligkeit in Spétantiken Religionshulturen, eds. Peter Gemeinhardt and Katharina
Heyden (Berlin Besten: de Gruyter, 2012), 22, 3.
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exactly in this period of wansition and combines the two conceptions I
previously described.

The Greek “Physiologus” is the form of surprising the hidden reason of
the divine, its Logos, in the structures of the creation; it is observing God in
the cosmos and its beings. The classical Christian understanding of the
world regards the cosmos as the place of hierophany, the irruption of the
Holy into the history: “The heavens declare the glory of God and the sky
above proclaims his handiwork™ (Ps. 19, 1). Therefore, the whole creation
is a medium of God revealing himself. “Physiologus” accomplishes in this
way the didactical-parenetical function of any hagiographical writing,
addressing “profane” persons in order to show them the mzodi of the Holy,
as well as the way to holiness.

This way of creating a discursive continuum between Creator and his
creation is, as | showed, characteristic for the neoplatonic environment of
2™ century Alexandria where the “Physiologus” was written. This
understanding of hagiography reveals the different stages of hagiographical
entanglement: from the abstract theological principle to the concretization
in a literary genre. We have here the relation between the term
“hagiography” and the hagiographic discourse seen as semantic field
making conceptualization possible. In other words, speaking about the
holiness of God’s creation is a form to put the divine in words. Referring to
the media of holiness ranks also as hagiography. Choosing the
“Physiologus” m a study on hagiography is a dismissal of anachronistic
reductions of hagiography to the literary genre of a “Bios” or “Vita”, a
necessary change in perspective that was mitiated in religious studies
already in the 1980s.50

Tertio: Christian hagiography is not only the enumeration of dates,
issues and deeds of a Saint’s life, but also a sapiential and spiritual
“methodology” on the way to holiness. In the case of “Barlaam and
Joasaph” not only the account on the wise old father Barlaam is
hagiographical, but in the first place the young Josaphat’s conversion
through faith. The existential steps to holiness—from sinner to Saint—are
not a rare topic of Christian hagiography. That is why I have chosen the
“Teachings to Theodosius”, to see how they combine and adapt the two
paradigms, of ancient biography on the one hand—stressing the exemplarity
of the ruler’s ethical conduct—and of Christian hagiography on the other

% Prinz, “Aspekte”, 13.

6¢ Peter Gemeinhardt and Katharina Heyden, “Heilige, Heiliges und Heiligkeit in
spatantiken Religienskulturen”, in Heilige, Heiligen und Heiligkeit in spétantiken
Religionshulturen, ed. Peter Gemeinhardt and Katharina Heyden, (Berlin/Besten: de
Gruyter, 2012), 417/438, here 4181’
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hand—showing the ruler’s spiritual improvement and redemption on the
way to the Holy.

Ergo: [ have wried to illustrate the complexity of hagiographic semantics
and demonstrated that the technical hagiographical approach, a Saint’s vita
for instance, represents only the concrete aspect of the confrontation with
the Holy. A Saint’s Vita is the concretization of the Holy in the Holiness of
individual existence of a holy person, a fact which recommends this Saint
as model to follow. Nevertheless, the technical hagiography, a Vita, grounds
on the broader hagiographic understanding of the presence of the Holy, i. e.
in our case the Christian God, in the structures and beings of the world. The
cosmic system encodes the Holy and reveals it at the same time for the
“experts” of the sacred. That is why a work like “Physiologus” has to be
used in a study on hagiography because of the exemplary swucture and
behavior of God’s creatures, which can lead those who really understand
things to holiness in the very same way a Saint’s vita does. The application
offered by Neagoe Basarab helps us in this understanding of hagiography.
He sees animals as models of wisdom, spirituality and ethical conduct for
men on their way to God, better said, for Christian rulers on their way to
God. Because for Basarab, as well for Martin Luther for instance, everybody
attained redemption from its personal and public state of being (German:
aus seinem Stand heraus). This is why the Christian ruler has to excel and
gain salvation of his soul in his state of being, as ruler, not as a monk or
some other member of society.

Earlier books live in later. The “Teachings to Theodosius” kept
“Barlaam and Josaphat” and “Physiologus” alive. The author of the
“Teachings” does not slavishly wanscribe lines from the sources but reflects
upon and interprets them in order to edify his own system. For Basarab it
was no longer the enlightenment that primarily mattered, the epistemic
liberation experienced by the Indian “Josaphat”, i.e. Buddha. As in the Latin
Christian version of the story, Basarab thought it important to teach his son
about the dangers of the world, to instruct him in becoming a Saint without
abandoning his status as political ruler. While the Christian “Barlaam and
Josaphat” advocates renunciation, asceticism and the abjuration of the
world, the Wallachian prince tries to apply those virtues to the political
sphere of the Christian prince. His son Theodosius should not flee the world:
instead, he should remain there, as an act of responsibility toward his
subjects and as a fulfillment of the duty God confided to him.

Narratives flourish with a long life through successive revivals in
different cultural environments. In this way, a story of personal illumination
becomes, in Christendom, the story of a young aristocrat on his way to
asceticism and perfection. In 16 century Wallachia the parables of
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“Barlaam and Josaphat” or “Physiologus” frame the advisory discourse of
the political and spiritual instruction of the successor Prince. The
entanglement of texts, ideas or discourses is a network of narratives
communicating, offering answers to new questions in new contexts,
answers which nevertheless come clothed in old stories.





