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Abstract: JeBrumuje TpHOBCKH je HECYME-HBO MIMAo 3HATaH yTUIA] ¥ OOJACTH KEbH-
JKEBHOCTH CBOT BpeMEHa, 3aBEIITABIIHN CBOjUM HACIACHINIINMA jeTHY PEBH3H]Y JHUTYP-
THjCKHX TEKCTOBA OTIITET 3Hauaja, Koja ce 3aCHHMBaja Ha jelaH BeoMa 030MJbaH je3HIKn
mmporiec. Y OBOM CaoMIITeRHY naje ce (POKyC y Xarnorpad)CKuM AerMa, a HapOIHuTO Y
Kutnjama Cetux Koje je Hanmcao Jesrummuje: Kumuje Josana punckoe, Kumuje Xu-
aapuona Enuckona Moanenckoe, Kumuje céeme Ilapackese, Kumuje @unromeje Tpnos-
cke. I'TaBHU METOZIOJONIKY 1IWJb j€ aHAIN3UPAmhE CEMAaHTUKE W (PYyHKIH]E KIHKEBHUX
«cumbomnay, y XKutmjama Jesrnmuja, koja hemo momenutn y cienehiM kareropujama:
JKuBoTHjHCKM IUKITyC: (IMBJBM cUcapH, KyhHH cucapu, AWBJbE NTHUIlE, ToMahe MTH-
e, TMHU3aBIH, prle, HHCEKTH), JKIMBOTHHCKH IUKIYC — MUTOJIOIIKY: (aKaaja, 3Bep),
Busenn nukoryc: (apehe, 6mbke, BET), 3eMaJbCKU — IPUPOTHH ITUKITYC: 3eMIba, HeOO,
Ba3yX, CyHIIe, 00Janu, KHIla, Tpaj, oiyja, CHer), MuHepanu: (31maro, cpedpo, rBoxie,
6ucepn). Cnenehn kopak je CTaTHCTHYKH MPHUCTYI IToJjaTaka Kojy MOKa3yjy y4ecTaaocT
yrnotpebe pa3HuX CHMOOIa KOjH HHTETPHUIILY KEIDKEBHY CTPYKTYpY JKUTHja JeBTUMMja
TproBckor. OcuM Tora, HcmTHBahe ce Kako U 3a1To ce Oupajy oaroBapajyhu cumoomm
1 BUXOBA CYIITHHA y ()OPMUpamy JINTEPAPHE CTPYKTYPE KHUTH]a.
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Euthymius Patriarch of Tyrnovo, undoubtedly, played an important role in
defining the nature of the literary production of his era, by passing on to his ancestors
an overview of liturgical texts which underwent a careful and elaborate linguistic
process (Obolensky 1970, 434-435).

The literary integrity and purity of the Biblical writings, which were indissolubly
linked to Orthodoxy constituted fundamental principles of his. His contribution to the
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literal production enumerates four records of the “Lives of Saints” and four panegyric
speeches, which, according to Podskalsky, there was a claim that they somehow
blended into a mingled narrative genre. A common feature of his hagiographic work
is the fact that only few Saints had a direct connection with the capital, the city
Tyrnovo'.
The main methodological tools to achieve our goal are:
» The conduct of a semantic analysis.
» The exploration of the literal function of Symbols in the Lives of Saints by
Euthymius of Tyrnovo.

The analysis of the symbols will be classified into the following categories and
subcategories’:

» Zoomorphic cycle (wild mammals, domestic animals, wild birds, domestic

birds, reptiles, fish, insects).

» Zoomorphic cycle — mythological beings (dragon, beasts, demons).

» Earth — natural cycle based on the theory of the four elements of nature: (air,

fire, water, and earth).

» Minerals (gold, silver, iron, pearls).

The first group of symbols from the zoomorphic cycle, which will be studied,
is that of wild mammals: the fox, the wolf, the bear, the lion and the leopard. After
thorough reading of the texts, we reached to the conclusion that there is no reference
to the fox, the bear and the leopard, while there are four references to the wolf in the
Life of St. Hilarion of Moglena: Htkoaa e e cerfrinia ¢@ch Manxerickna nodmum,
MK®¢ BARLH ©1eR wEAbKILE (A koek (KaluZniacki 1971, 34) [...],Eeifi &e qT@OMKL MIK0
®'1A HEZAGHRO M0 (AAk BABKK HeTheTia x@Aaawe (KaluZniacki 1971, 42) [.. ], Hkkoaa xe, Ha

! Regarding the Lives of Saints, according to various scholars, the most remarkable and
distinct work was the Life of St. John of Rila and in particular the third (short) reviewing
edition, which was closer to the original text of Euthymius, and functioned as a source for
further editions, too. A screed writer of St. Hilarion of Moglena, who was a predecessor of his,
because his relics were relocated to Tyrnovo before the enthronement of Tsar Kalogian (12
century). Correspondingly to the record of the life of Saint Paraskeva Emifativij or New, it is
attested that it was written during the rule of Tsar John Shishman (between 1376—1382) and
it had already been printed in the first half of the 16th century. Finally, the initiative to record
the life of Saint Philothea was taken by the monks of the titular Monastery of Saint Philothea
of Temish. See Podskalsky 2010, 371—381; about biographical elements see also: /luHekoB
1980, 3—21; UBanoBa 1982; Hébert 1992, 19-59; Kenanon 1977, 112—120; Kenanon
1978, 74—88; Kenanos 1992, 44—57; UBanoBa 1985, 145—161; Nikolova 1986, 253 —266;
ITerposa 1996, 83—109.

2 The specific categorization is based on certain studies in which the main methodolog-
ical tool is the frequency of occurrence of the zoomorphic symbols in the Bible and other
symbols in general. More specifically: Houston 1993; Linzey, Yamamoto 1998; Gkoutziou-
dis 2013. Concerning the meaning of symbols: Roberts 1998; Biedermann 1992; Whittick
1960; Ferguson 1954.
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CKPHHARA TAK®R CAYREXR MECh NOAMK EbIRh, OT BARKWRL chikacts BricTh (KaluZniacki 1971,
51). [...],Hetncrie e A0 k@uA qTa®, GcH Ko HAE OT EARKWR EhigweH wila (KaluZniacki
1971, 54). [...]

In fact, all references to the wolf relate to Hilarion’s controversies with heretics
and the respective incidents, for instance, the talk to Manichaeans, the activity of the
Armenian heretics, and the incident with Sergius dog. However, the lion appears in the
Life of Saint Filothea: (¢ R0 3a@a1AAHK Bpoh K0 ABh phikaa xoHTh (KaluZniacki 1971,
86) [...]- The latter concerns Filothea’s night prayer and the events that followed. The
wolf constitutes a symbolic motif in these works. It is an animal that encloses its own
semantics, always characterized by a negative tinge, because it appears as a predator
and a murderer. Its characteristics bound its existence with the notion of destruction
(I'kovt&rovdng 2013, 196, 205). Lions, like all the other wild mammals mentioned
above, are predatory and carnivorous and, generally, they have a negative semantic
connotation. It was the norm for the theological writers, either Jewish and/or Chris-
tian, the wild animals to symbolize the power of evil (I'kovtllovong 2013, 52).

Domestic mammals, such as the horse, the ox, the donkey, the pig, the camel, the
sheep, the lamb, the dog, the bull, the deer or a flock, constitute the second group of
the zoomorphic cycle that is going to be analyzed. Along with this group, the sym-
bolic meaning of the “shepherd” will be exemplified since it is of key importance in
the texts of the Bible. His presence was inextricably linked to domestic animals and
mainly to the sheep. Indeed, it is hard to think of a flock without its shepherd. In the
Lives of Saints by Efthymius only references to sheep, flocks, shepherds and the deer
can be found, while for the remaining of the domestic animals there are no reports.
In particular, in the Life of John of Rila, the shepherd is mentioned three times:
[lACTRI@M Ew TOAA EAH3L HEFAE NACKIINI AK®E HHWrAA wikih (KaluZniacki 1971, 13) [...],
Nactaieu oko & caty Kenxwen' (Kaluzniacki 1971, 13) [...], HAtAAMKA HIALLE H TACTHIF
rineenso (Kaluzniacki 1971, 20) [...], reference to a sheep is made once: H WELALL
saroeo@k (Kaluzniacki 1971, 13) [...], to the lamb once: H &k ¢n tis & norcThit mkoe
i Hesaenro (KaluZzniacki 1971, 10) [...] and finally once to a deer: H pacuo@gn cHax
BrvkHiA pacnadn ca akee eae (Kaluzniacki 1971, 8) [...]. In the Life of Hilarion of
Moglena, the herd appears six times: Pa3EpalaRILE PAOAKHO H pACKXRILIARLLE CTAAO IAK®E
aukin (KaluZniacki 1971, 33)3 [...], the shepherd twice: Hafiona @A nae euerHTq
HACTAMIKA, NO Hoackiou Too noeH nactelf (Kaluzniacki 1971, 31) [...], Hx a@pun
(AwSchny X@crekyrs macthiph, Hafnons (Kaluzniacki 1971, 33) [...], likewise the
sheep: Eain xe qromich o @14 HesaoHro (KaluZniacki 1971, 42) [...], Hencrie e Ao

3 The other five references: l@CTANHWA KL ChEDHEH WPRKEH H H3EPAHOY CKIETALIA (A CTAAY
[...], (KaluZniacki 1971, 42), lecrkraxiuge Gca EOOHACKRA €@Ch (OT CTAAL OTHCTHTH H NOALERIRA
(A B0 BAZOTHCTIA AOUATOM O/CPAHO TPHEUATH H H3BpaiHOy ChieT&ATH cTapy [...] (KaluZniacki
1971, 42-43), Ganchl EAZOIKCTIA PHEMWA CRIA E@TH FXic@H Bk, GCA CKIETA Kh PAOAKHKIHK CTAAY
[...] (Kaluzniacki 1971, 54) and whps Thit A& H GO CTAAY, EAAREHLIHAL GCHR ChHOL |[...]
(Kaluzniacki 1971, 55).
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Kkoua ra®, Gi Ko HAe OT BAbkwR Enigwed wBa (KaluZzniacki 1971, 54) [...]. In the
Life of Saint Paraskeva the flock appears once: 3acTonH €ro (QUIEHBI CH X@ATHCTEI,
oparn ctape kro (Kaluzniacki 1971, 76) [...], while in Saint Filothea’s Life the flock
and shepherd was detected once: RhtuHE ©Fk H ECheHy CTAAY. Bh HEMRE Bhl NOTALI EOh
nacthipa H oHéaa (Kaluzniacki 1971, 91) [...].

Efthymius used the motifs of the sheep and the deer in order to emphasize
the contrast between good and evil, while the figure of the “good shepherd” in the
records of the Lives of Saints functioned as a personification of the good guide of
the faithful. In particular, the symbolic meaning of the sheep is directly related to a
living being, which has absolutely no negative and evil power, and is perceived as
harmless. The sheep were used as a narrative motif by the representatives of both
the first Christian Church and the later Christian literature and presented as the most
elaborate metaphoric trope of the various narratives enclosing a teaching purpose
(I'kovtQrovodng 2013, 325). The reference to the deer is also of particular interest
due to its symbolic significance in the Life of John of Rila, because the deer is one
of the animals in the Bible, which were known for their innocence, destined to get
sacrificed (I'kovtllovong 2013, 81).

In the next section, the group of zoomorphic symbols from the mythological
cycle will be delineated, including beings such as the dragon, the beast and the
demon. In contrast to the other groups, the presence of the beast and the demons
are conspicuous in all records of the Lives of Saints by Efthymius, while there is no
reference to the dragon. In addition, all references to the beast and to the demons are
illustrated in the battles of the Saints against the forces of evil. For example, in the
Life of St. John of Rila, where the beast appears twice: MHwAHLER Bo, PRWEPAZY AL
©Ke, BheH PHYWAA LXK, SER@H pasanHbx wEpashl (Kaluzniacki 1971, 9) [...] €xe awe
ne, & aedf wea, G3uewn, SKE@U Th cAarkaa BRAeTh chirkan (Kaluzniacki 1971, 10) [...],
whereas the demon only once: (Hie 'R0 T@§ NOG@HELIY (A, ARl EKCh H3hIAE WT 1A®E-
ka (Kaluzniacki 1971, 15) [...], both evil creatures are used in the description of
John’s attempt to confront their attacks during his stay in the mountain, while in
the Life of Hilarion of Moglena they are met in the discussions and argumentations
with Bogomiles and Manichaeans: Pasgpaliaxiie PAOALHO H PACKRILIARIIE CTAL0 MAKGE
AvgiH wkuin sekgje (KaluZniacki 1971, 33) [...], Pacnsixaaxs ca chaLbI H mKk®¢ AHETH SEhpje
(c@EAeTaaxR Ha th 3AER (KaluZniacki 1971, 33) [...]. On the other hand, in the lives of
Saint Paraskeva: MetTainn e H IPHEAEHIH LHOARHLER AK€ H Bh pA3AHTHbIE SEE@ ©Re rPETELate
(Kaluzniacki 1971, 64) [...] and Saint Filothea: 0roaa x¢ & 3nuia, @0r4 ¢ & SEKF ©Fe
nrjreLka (KaluZzniacki 1971, 86) [...], the narration transfers us to a mountainous
scenery or to the desert, where we witness their efforts to fight the evil. According to
the Judaic tradition, the concept of the beast is used with its metaphorical meaning,
in order to place emphasis to the enemy’s opposing force*. It is also significant to

4Out of the 49 references to the term “beast” in the Bible, 39 of them are found in John’s
Revelation (Gkoutzioudis 2013, 191).
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stress that the notion of the “dragon” in the Biblical texts is associated with a beast
of mythological origin which in most cases was a serpent (e.g. a snake) and not
the common winged dragon known to the readership through the western medieval
narratives (I'kovtlrovong 2013, 69).

Birds, being distinguished into wild and domestic ones, are the next group that
is used symbolically. The wild birds that are met in the texts are: the eagle, the crow
and the tortoise. Respectively, the domestic ones involve: the rooster, the hen and the
pigeon. As can be seen from the group of wild birds, the eagle is met once, in com-
parison with the pigeon which is prevailing since it is encountered five times in the
Lives of Saints. The eagle in the respective literature was regarded as the king of all
birds, and his flight caused a sensation of admiration. The appearance of the eagle in
the majority of cases signified an attack and had a negative semantic background as
opposed to the pigeon that appears frequently in the Bible as a narrative device, and
in all cases, except for the baptism of Jesus, it was considered as a bird destined to get
sacrificed for the sake of God (I'kovtllovdng 2013, 197, 205). Thus, the eagle ap-
pears in the Life of St. Philothea: Aui¢ o H HAWER ARH3H BpA’ pASAHTHE CKEFHH® H HETHCTO
packa (Kaluzniacki 1971, 50)° [...] as the personification of the devil, who wishes
to destroy the Orthodox faith. On the other hand, the pigeon appears in the Live of
Hilarion of Moglena: Rivkxs Aqxh E@iH, ©¢ chx@alih ko r@xkh (Kaluzniacki 1971, 35)
[...] as a personification of the Holy Spirit and the medium of divine conception. For
instance, in the Life of Saint Paraskeva: H “tHcrorto r@qEHLY K@CTOY Bh TOG®HAIXK HPAMXE
(Kaluzniacki 1971, 62) [...] and Saint Filothea it stands for the purity of the spirit.

The last group of zoomorphic symbols includes the categories of: reptiles (snake,
viper), insects (bee, mosquito, grasshopper, worm, scorpion, spider), amphibians
(frog), fish (horses, cetacean). From the subcategories, the snake is enumerated three
times: Toy Ew mio AWy NXEL, 3huid ckkiR @poa (Kaluzniacki 1971, 12) [...], ks
30@k YRAAEWA0 © @Ak suia xoak m3asacua (KaluZniacki 1971, 64) [...], Okoas xe &
3huia, ®0r4 K¢ G sek} ©re nTfTRL KA (KaluZniacki 1971, 86) [...]. Concerning the bee,
there are two references. The serpent motif appears with a profoundly negative tinge
in the Biblical texts as the personification of evil. The theoretical semantic gravity
of the serpent, according to Goutzioudis, has a wider dimension, especially in the
ancient world, and is also characterized by dual meaning. On the one hand, it sym-
bolizes the good and, in particular, health, life, and recovery, and on the other hand,
there are instances where it symbolizes death and a sense of broader evil. Generally
in the literature, it has a negative hue because it always represents a major risk for
man (I'kovt{iovdng 2013, 213, 296)%. From the subgroup which encompasses the
insects, the bee bears a striking semantic background. Bees as insects are highly

> In Live of Hilarion of Moglena we have one more reference for a pigeon: Ha Hxe Aqrn
oTEh & Bk FOREHH Chiie ch Hegeeh [...] (KaluZniacki 1971, 50).
¢ See also Farber 2007, 21-22.
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valued because they belong to a class of highly socialized beings which have special
organizational abilities, while at the same time they can be dangerous for humans
because of their sting. They produce honey, which is something that is extremely
nutritious for humans. It is also noteworthy that St. John of Rila and St. Philothea
are metaphorically linked to bees, a characterization that clearly carries a positive
connotation: (hAsAAA RK®E AWE@RAHAA TI1eaa MeAnEHRIA (KaluZniacki 1971, 9)[...], H no
®lh, AKOE AE@RAHAA TTEAA BL® PokTHRIE URETH (KaluZniacki 1971, 65) [...]. The next
group of symbols is the cycle of the four elements of nature. These are: the air, the
water, the earth and the fire and their subcategories, meaning phenomena that relate
to these elements. In the analysis of the Lives of Saints, we encounter references to
symbols coming from all the subcategories of this cycle of the four basic constituents
of nature. In particular, regarding the motif of the air element, the authors talk about
clouds and storms. Similarly, for the motif of the earth, they provide descriptions of
trees, forests, the desert, plants and the moon. Lastly, they connect the element of fire
to the sun; there is no report of another geographical feature or formation, or natural
phenomenon.

More specifically, within the category of air symbols, the cloud appears in the
Lives of Saints by Efthymius, reaching a frequency of five references. More an-
alytically, it is reported twice in the Life of John of Rila: H rikgHbiH ®hemaeTh ero
®A4Kch, 110 He TAroA (KaluZniacki 1971, 11) [...], nK@e EO®HEL HHOAL HA (THHCKRA,
&xonth & HeEnr@HIMH flakk koomkia (KaluZniacki 1971, 16) [...], once in the Life
of Hilarion of Moglena: ® “f0Ao, HAIPACHO AHTHILA (A AHTA H BPATIAM HAAERALLX NETAAH
wtria @aaxhk (Kaluzniacki 1971, 30) [...] and twice in the Life of Saint Paraskeva:
hEDh NOAYWAIIHIL ACWIALL H NETAAEH WEAAKK Eheh orA0kik (KaluZniacki 1971, 60) [...],
CKT®ATA H NeTaAH TEY TPHOPRIRAALE ®AAKR H HTK®e 0T Hxh (Kaluzniacki 1971, 69) [...].
In all cases, it is linked to sorrow. On a pragmatic level, the cloud can be considered
as an obstacle that prevents vision and creates a dark atmosphere. In addition to the
previous, the celestial gods of Ancient Greece, Romans and Jews lived in the clouds,
something that leads us to the conclusion that the clouds, in general, can trigger the
sense of the unknown and the covert or the mysterious (Farber 2007, 44-45).

Of particular interest is the symbolic meaning of the tree and the forest, which
pertain to the subcategory “earth”. In Efthymius texts, different kinds of trees are pre-
sented, such as the Lebanese Cedar and the oak tree. In terms of instances, in the Life
of John of Rila the tree is mentioned three times: mkee ffgo Hacaxmaeno (KaluZniacki
1971, 8) [...], mkee wkinin keAd vxe & Angark unoszaw ca (Kaluzniacki 1971, 10) [...],
PACTOAITE HE LIAAO HJALLIEE, H TALIO ARER GAcH Mo A@BHEEUY @0y ARpaany @fTh (KaluZniacki
1971, 12) [...], while in the Life of Hilarion of Moglena three times: H &k 1o LacAHHA
nioentaa & r0q oin (Kaluzniacki 1971, 29) [...], n eug x¢ & Guoekienic Kpcreo v &
sue@RopALlce AfRo (KaluZniacki 1971, 32) [...] H &k mo'tee ko AJR0 CARACH® TPH HOXOAHLLHX
(KaluZniacki 1971, 53) [...] and in Saint Filothea once: w B0 HIA E@hTRA & TRLh
Gawwa, & metkn, © neeria, v PFBea n kavenic (KaluZzniacki 1971, 90) [...]. The



34 Polydoros GKORANIS

tree can be a personification of man, and it can also reveal traits of his personality in
general. Apart from this personal level, the tree is connected to the notions of family
and nation. In the Holy Bible, people are often presented as tree personifications in
order to emphasize the distinction between the faithful and the infidel. The Lebanese
cedar is really a large tree with equally large branches and in the Bible, it was used as
a symbol of pride and arrogance at the same time (Farber 2007, 41). Conversely, the
oak tree was considered to be the largest and loftiest tree, a depiction that awakens
the respective semantic implications (Farber 2007, 143—145).

Concerning the subcategory of “water”, the source where the water springs from
plays a central role and this centrality is evident since a total of five instances is
recorded in the Lives of Saints by Efthymius. It is remarkable that in all cases, the
water has a positive effect. More specifically, in the Life of John of Rila two referenc-
es are noted: K@ AJRo, HacARAEHO IPH HeTo'HKWX BwAnbX (KaluZniacki 1971, 8) [...], ks
Baun n@xaA, cAn3HIA HeTRKAR HCTMHKR H HalaaA (KaluZniacki 1971, 13) [...], one in
the Life of Hilarion of Moglena: H gk rpoec Ko ifko camaetio reh Horwanmux (KaluZni-
acki 1971, 53) [...] and, lastly, two in the Life of Saint Paraskeva: Ko Bw Toie Hue
TOAA ChIOKCTh (A3HAIH HCTOMHKR, (EHatia ¢ 1ectaa (KaluzZniacki 1971, 63) [...], Mo HHor 1
(BIULIEHRIE TEOKE PAICKI HECIKQAHKIH HCTOHICh, HE GalH “floato BoraeTh HAe (KaluZniacki 1971,
75) [...]. Even back in the Classical period, the springs that spurt were considered
both as sacred places and a source of literary inspiration (Farber 2007, 80—81).

The thematic of the four elements of nature and their interpretation is completed
with the delineation of the subcategory “fire” and the relative features, namely, the
symbolism of the sun. In the relevant texts, the sun is mentioned three times in the
Life of Saint Paraskeva: mKke¢ Ew CARHIY, Kb POKTHIEK 1ACKI AQ1€ 110 ROH POTPRLIQ 3ELIAH
(Kaluzniacki 1971, 59) [...], ¢anHua Ae RETARHWIA PRN@®HKIE EoA€Th NAMETh [leTichI
(KaluZniacki 1971, 60) [...], Aue RiAkHieth BhIcoHILE TEXR, H (110 CHAR BRAHLIH O/KPALLIEHY,
RhCrAQ” IK@e canHIE Aq-te HenywakeTh (Kaluzniacki 1971, 61) [...] and it is associated
with the brightness of the Saint, which is claimed to be a prominent trait of her per-
sonality. The sun is a fundamental element with dynamic attributes for life on earth.
Not only is the most conspicuous element in our universe, but it is also indispensable
for our existence. All in all, it has a dual semantic gravity: it combines the light (life
itself) and vision together (Farber 2007, 209-211).

The last group of symbols subject to analysis consists of substances extracted
from the earth, that is, metals such as: gold, silver, pearls and iron. A significant point,
here, is that all the instances of this category are found in the Life of St. John of Rila,
and in particular, the diamond is mentioned twice: MK®¢ AAAMAITh He EhIRAALLE HICAK® KL
aerkson (Kaluzniacki 1971, 9) [...], H& apausTs Aquex, lwaith, HKAK®E ATh EhIRAALLE
Teo kn3thiH (KaluZniacki 1971, 12) [...] and the pearl once: PAA©TH R0 IHIhIA HCMAKH

" (A H QOaia pyx®HATo ChEETH chERLIA BAah (KaluZniacki 1971, 23) [...] In general, the
rocks in the texts are mainly used to highlight the distinct positive characteristics of
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Saint John’s personality. The diamond originates from the Greek word &dduag which
means invincible (Montanari 2014, 73) and Efthymius consciously uses this sym-
bolic meaning to emphasize that John’s character cannot in any way be engraved,
comparing him to a diamond since the diamond has this unique property. In addition,
the term gold plays an important role in the texts in terms of metaphoricity because
it is used as an opposing motif between ascetic life and wealth (Farber 2007, 87). At
the same time, diamonds are presented as a personification of the beauty of Efthym-
ius rare personality. The diamonds motif was already well known in biblical texts, for
example, in the parable of the diamonds’ dealer in the Gospel of Matthew, especially
because of its didactic nature (Farber 2007, 152—153).

Taking into account the aforementioned aspects of the recurrent motifs of
symbols and their function in the Lives of Saints by Efthymius of Tyrnovo, certain
conclusions can be drawn:

Depending on the frequency of occurrence in the Lives of Saints and the variety
of motifs in all groups, the ranking is as follows:

Life of St. John Rila twenty-nine motifs (29),

Life of Hilarion of Moglena twenty-seven motifs (27),

Life of St.Paraskeva twenty-seven motifs (27),

Life of St. Philothea eleven motifs (11) (table 1).

The living beings that appear quite frequently in the Lives of Saints are the
domestic mammals, which belong to the super ordinate group of zoomorphic cycle,
such as the sheep and the lamb. However, the reader also comes across herds and
shepherds. Next, the living beings of the zoomorphic mythological circle follow.
Consequently, it can be said that the specific motifs due to their periodic occurrence
are at the same time structural narrative motifs in the texts of Efthymius of Tyrnovo,
while on a semantic level they are inextricably linked to the theological purpose that
they serve (table 2).

The fact that the motifs of the symbols used from the Bible, to a great extent,
confirms the preaching character of the narrative. The usage of these groups of
symbols makes the narrative extremely imagistic and activates all the senses of the
reader.

Moreover, the narrative focuses on the recurrent motifs of symbols where there
is an intention to defend the orthodox ideas, for instance, such are two specific points
where the motifs of the demon and the beast are employed in the Life of Hilarion of
Moglena. The first takes place when Hilarion opposes to the heretics, and the second,
when he wishes to outline the characteristics of the Saints, for example when he
metaphorically compares St. John of Rila with a diamond that cannot be engraved.

Overall, adopting an interpretive approach and performing a detailed analysis of
the function of the symbols in the overall work of Efthymius of Tyrnovo show why
symbols constitute a structural and vital component of his writing activity.
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Table 1

30

25 A

20 -

15 -

10

R EE T

RILA

SAINT JOHN OF HILARION OF SAINT

MOGLENA PARASKEVA

§EF

SAINT PHILOTHEA

Table 2

REPTILES

BIRDS

ZOOMORPHIC MY THOLOGICAL

DOMESTIC MAMMALS

WILD MAMBMALS

—






