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Abstract. Russian Orthodox bishops’ sermons on confession in the 18" and 19" centuries reflect
the intersection and balancing of different simultaneous goals: teaching eternal verities, engaging
the contemporary flock’s actual moral state, and incorporating the aims of Russian rulers, such as
those expressed in the Spiritual Regulation of Peter I. The homilies of Metropolitan Dimitriy
(Tuptalo) of Rostov linked the sacrament of penance to liturgy; Platon (Levshin) and Tikhon of
Zadonsk emphasized repentance as a life-long activity rather than an annual rite. Mid-19" century
censorship limited more daring theological explorations of confession, such as those of Ignatiy
(Brianchaninov). As the focus shifted to a broader audience after the emancipation of the serfs,
more overtly disciplinary confession-related sermons by Archbishops Innokentiy (Borisov), Filaret
(Gumilevskiy), and Feofan (Govorov, aka the Recluse) brought listeners and readers back to
making a good annual fasting throughout Lent. Bishops consistently chose to focus on the eternal
verities of penance and salvation rather than engaging with contemporary issues, which they did
only rarely. This may have been a way of subtly resisting rulers’ encroachments, maintaining the
high ground and their unique calling far from politics. Their conservatism also meant, however,
that the practice of annual (rather than more frequent) confession and communion would remain
entrenched.

Keywords: Russian Orthodox Church, bishops, theology, sermon, sacrament of repentance,
confession, sacrament of communion, flock.
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AnHomayus. IlporioBeu pycckux mpasociaBHbIX vepapxoB B XVIII-XIX BB., nocesiieHHble
TeMe MCIIOBeAU, OTPakaroT IepeceyeHre U OJHOBPEMEHHO COYeTaHWe HeCKOJIBKUX Pas/IMYHbIX
LieJieil: MPOINOBe/lOBaHMe BeUHbIX LIeHHOCTel, obpalljeHre K rpobsiemMe MOpasbHOIO COCTOSIHUS
MacTBbl B Ty WIM HHYK DSIIOXy, a TakKe INPUHATHE BO BHUMaHWe Liesied, IpecsiefyeMbIX
POCCUMCKUMH TIPaBUTENSIMUA, HalpuMep TeX, UTO ObLIM U3/10’KeHbl B «[lyXOBHOM perjiamMeHTe»
ITerpa I. Mwurponnomr PocroBckuit [Iumurpunt (Tynraso) B CBOMX IpONOBeJSX YBS3bIBal
TauHCTBO MOKasiHUs ¢ nautyprueit; Ilnaton (JleBumH) v TuxoH 3afOHCKUN MMOAUEPKUBAIH, UTO
TOKasiHue [OJ/DKHO CUMTaTbCsAd [leJIOM BCeM JKM3HM, a He IIPOCTO €XXeroJHO OTIIPaB/sieMbIM
o6psitom. B cepeaune XIX B. LieH3ypa NpensTCTBOBa/a U30XKeHHUI0 Oojiee cMesibIX 60roC/10BCKUX
pa3MbIlIeHri 00 McroBeay, HarpuMmep, B riporioBesix Virnatus (bpssHuannHoBa). [Tocsie oTMeHsI
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KPEeIoCTHOTO TpaBa, Kor/ia (hoKyc MocTerneHHO CMeLasics B CTOPOHY Oosiee HIMPOKOW ayfUTOPHH,
apxuenuckonsl VTHHOKeHTU (BopucoB), ®unapet (I'ymuneBckuii) u ®@eodan (I'oBopoB) B cBOUX
MPOTOBE/IsIX, UMEBIIUX 3aMeTHO Oojiee JUCLIATITMHUPYIOIIYIO HarpaBJIeHHOCTb, HAlIOMUHAIA
YyUTaTesISIM U CJTyIaTessiM 0 HeoOX0AUMOCTH 106POCOBECTHOTO OTHOIIIEHHS K €)KEero[HOMY BeJTH-
KOTIOCTHOMY TOBeHHIO. Mepapxu HeW3MeHHO TpeArourTaav (OKyCUpOBaThCSl Ha TeMe BeUHBIX
LIEHHOCTe TIOKasiHUSI W CIaceHus, JIOBOJBHO peAKo oOpaijasichb K aKTyaabHBIM BOIPOCAM
COBPEMEHHOCTH. B 3TOM MOXXHO yCMOTpeThb e/iBa 3aMeTHOe COTIPOTHB/IEHHE TOCSATaTe/IbCTBaM CO
CTOPOHBI BjacTell, COXpaHeHWe CBOel BeAylllel poMd U YHUKAJbHOWM MUMCCUM, [arnekol OT
TOJIMTUKU. VIX KOHCEepPBAaTU3M TaK)Ke 03Hauasl, UTO MpaKTHKa eXXeroJHoro (He yailje) UCTIOBeJaHus
Y TIpUYAIIeHUs] COXPAaHUTCS U B JJa/IbHEHIIIeM.

Knioueeble cnoea: Pycckas mpaBocC/iaBHasi II€PKOBb, apxHieped, OOroc/jioBHe, TPOTIOBEb,
TaHCTBO TTOKasiHUsI, UCTTOBe/Ib, TAMHCTBO TIpHUYAllleHus], TIacTBa.

At the start of the 18" century, Russian Orthodox bishops found themselves in a curious posi-
tion. On the one hand, ‘rightly teaching the word of [God]s] truth’ («rpaBo npaBsIMX C/I0BO TBOEs
uctrHbl» as declared at the anaphora of every liturgy) was their primary, unique responsibility.'
On the other hand, they also had to be good pastors. They had to address their flocks as they actu-
ally were, not as the bishops would have liked them to be. Finally, this tension between ‘the word
of God’s truth’ and the lived reality of Orthodox Christians did not exist in a vacuum. Russian
rulers had their own goals for their Orthodox Christian population, religious and otherwise.?
The sacrament of repentance was one area in imperial Russia where these goals collided. When, for
example, tsars like Aleksei Mihailovich worried that Siberian Christians ‘lived without father
confessors and died without repentance,’ or, like Peter I, wanted to use confession as a tool of
discipline, education, and policing, bishops had to take note of these aims — which did not neces-
sarily mean incorporating those aims into their sermons.® What Russian bishops preached and
wrote about confession over the course of two centuries reflects this intersection, and balancing, of
different simultaneous goals.

Metropolitan Dimitrii (Tuptalo) of Rostov’s sermons on confession for every important day in
Lent began this process. The word ‘began’ is key. For, written before Peter I started to show an
interest in using confession as an instrument of politics, they are more innovative than they might
seem. A quarter-century earlier, Simeon Polotskii had written his own collection of homilies for
every Sunday of the year, with a special section for the Sundays of the Lenten Triodion.* Still,
while Polotskii had treated Lenten themes and although he discussed the need for repentance
generally, he did not emphasize confession as a crucial element of penance. Rather the opposite: it
was tears and above all almsgiving that ‘rescued one from every sin and from death’ (MunocTbIHS
OT BCSIKaro rpexa v oT cMeptu u3baeur). Polotskii explicitly mentioned confession only twice in
his homilies, and — remarkably — not as part of the Lenten cycle. Confession appeared only twice:
as the fifth most necessary aspect of the upbringing of children (‘instill upon them that, through the
mystery of holy repentance, through sincere confession of their sins, they frequently cleanse their
souls’), and in the context of the feast of Theophany (occurring on August 6 during the Dormition

! See the anaphoras of St John Chrysostom and St Basil the Great, https:/lib.pravmir.ru/library/readbook/
1860#part_22427; YuH CBAIIEHHBIS U O0XKeCTBEHHbIE JIMTYPTUM MXKe BO CBSATBIX OTI@ Haiero VoaHHa 3matoycraro.
IxopaanBumib: Turm. mpern. Vosa IouaeBckoro, 1954. JI. 53-53 06.; UnH cBsileHHBbIS 1 Oo)KecTBeHHast JIUTypruu
Ke BO CBATBIX OTLia Hawlero Bacuma Bemvkaro. )xopianBuiib: Ty, nper. Mosa IToyaeBckaro, 1954. JI. 61.

2 Strickland J. The Making of Holy Russia: The Orthodox Church and Russian Nationalism Before the Revolution.
Jordanville, 2013.

3 TIucemo Astekces Muxaiinosuua K Boesoge Bacunmio Kokopesy, Ne 140 // CoGpaHue TOCyapCTBeHHBIX TPaMOT U
JIOTOBOPOB, XpaH. B TOCY/apCTBEHHON KoJIlerMM WHOCTpaHHBIX gen. Y. 3. M., 1822. C. 458-460; [IyxOBHbIIA
perniameHT // IlomHOe cobpaHWe TOCTAHOBJEHWM M PACHOPSHKEHWM I0 BeJOMCTBY IPAaBOC/IaBHOTO MCIIOBeJaHUS
Poccuiickoit umnepuu. T. 2. 1722-1872. Ne 453. CII6., 1907. C. 99-103.

* Cumeon IMonoykutl. OGen aymesHbIi. M., 1681. C. 576-684.
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fast, a fasting period during which the Orthodox devout occasionally timed a second period of
fasting, church attendance, confession, and communion)®.

Metropolitan Dmitrii, then, seems to have been the first East Slavic Orthodox hierarch to pen
something that would in future centuries become a staple: a series of sermons linking the theme of
every pre-Lenten, Lenten, and (this was a real innovation, given that anyone who went to confes-
sion tried to go during a fasting period) even post-Paschal sermon to the necessity of repentance
and specifically of confessing one’s sins. His comments offer valuable evidence for how the early
18" century Russian flock approached both sin and repentance. On the Sunday of the Dread Judg-
ment, for example, he noted that just as the fornicator sought to commit his sin in private out of
shame, so ‘even at holy confession he does not want to tell the truth before his spiritual father and
conceals it out of shame.”® He also acknowledged existing attitudes by rebuking them.
For example, he urges his listeners not to delay their repentance and their confession for when they
are old, as they are wont to do, as they may not have the chance to do so later.

Some do not want to partake of the Mysteries frequently. But what am I talking about —
frequently? Why, they don’t even want to partake rarely: not once a year, not twice, not three times
a year. Some have not partaken of communion in ten years, some in twenty years, and some have
gone their entire lives without having partaken of communion, save for when they were brought up
as infants once upon their baptisms’.

Metropolitan Dimitrii did not hesitate to invert predictable assumptions to bring people to
confession. On the Saturday of the Akathist of the Mother of God, for example, Dimitrii did not
portray Mary conventionally as a merciful intercessor, but warned his listeners that every time they
sinned, they trampled upon Her Son and pierced Him in the heart, so they should expect no more
mercy from Her than they would from a mother whose child they killed before her eyes. Thus, he
called his listeners to first make their peace with God at confession: then and only then would they
find mercy with the Mother of God®. On Palm Sunday, he continued the urging to confession. Even
on the Paschal feast, when liturgical texts abandoned all references to penance in favor of joy,
Dimitrii again reminded his listeners to resurrect themselves from spiritual death ‘that is, repent for
sins...just as Christ does not die again after His resurrection, so let us not return to our previous
sins after our repentance.’® In explicitly linking confession to the Lenten Triodion, Dimitrii was not
maintaining an existing practice of confession during Lent: he appears rather to have been seeking
to get his flock to go to confession during Lent, and also seeking to get them to identify with the
Triodion’s themes. That is, although earlier hierarchs may have called their flocks to go to confes-
sion and communion during Lent, Dimitrii’s sermons show that this practice had not yet become
widespread. In urging his flock to make good confessions during Lent, he was both trying to
impress upon his flock the thematic richness of the Triodion, and to link observance to liturgy.

In eulogies at the funerals of noblemen, Dimitrii also stressed how important it was to prepare
for death by repenting of sins in a timely fashion, and for survivors to commemorate the departed:
‘In this way they will obtain forgiveness of sins.’'® Dimitrii shows his debt to earlier attitudes by

® The Theophany text read: Erga KTo 1o JIFOTOM B COTpellieHie MajieHiu, KaeTcsi UCTUHHO O TPecex CBOMX, UCTIOBe/a-
eTcsi UX CMHPEHHO, W cepAlieM CMHPeHHbIM Mep3UTCS 3/100MH: CHIjeBasi MHJIOCTUBHO TpHemseT locriogp, H
HEKOCHEHHO MpoiaeT UM corpeienis. CM.: Cumeon Toaoykuii. Oben nymepHsii... C. 701-702.

® This and all subsequent emphases in quotations are mine, not that of the original authors.

7 IumuTpuii, Mutponionut PoctoBckuii. CounHenus ceararo Jumurpus, Murpornomura Poctosckaro. Y. 2. W3z, 7-e.
M.: B CunopansHol Turorpaduu, 1848. C. 425.

® ByzileM MOMHWTB 3TO XOpOILO U TIPEX[Ee BCEro MPUMHUPUMCS C BOrom; Torza Mbl YMUIOCTUBAM W Boropouily.
St. Dimitrii’s contemporary, Archbishop Feofilakt Lopatynsky, would use even more bellicose imagery for Mary in his
Poltava service, comparing her to Judith, Deborah, and Jael. See: Kizenko N. The Battle of Poltava in Imperial
Liturgy... P. 227-269.

° Teopenust Cesitutenst Jumutpust PoctoBckoro B Tpex tomax. T. 1. M., 2005. URL: https://azbyka.ru/otechnik/
Dmitrij_Rostovskij/pouchenija-i-propovedi/ (zata obparenus: 10.01.2022).

10 See the graveside sermons for Okol’nichii Timofei Borisovich Iushkov in 1705 and Ioann Semenovich Griboiedov in
1706, in Jumutpuii, mutpornosuT PocroBckuil. CounHeHus cBsitaro Jumutpusi, Mutpononurta PocroBckaro. Y. 2.
U3p. 7-e. M.: B CunHopanbHOU tunorpaduu, 1848. C. 561-578. For commemoration of the dead, see: Miller D.B.
Motives for Donations to the Trinity-Sergius Monastery, 1392-1605: Gender Matters // Essays in Medieval Studies.
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continuing to emphasize tears and compunction as well as confession, and to contemporary Roman
Catholic ones by noting that the highest degree leading one to perfect salvation is satisfaction
(udovletvorenie) for sins. Even as Dimitrii emphasized sin and repentance within the liturgical
cycle and the sacramental rite of confession, however, he also urged a general constant awareness
of sinfulness rather than trying to recall as many sins as possible on the rare occasions one did
confess."

Three texts most clearly demonstrated this approach. One that most approached earlier peniten-
tials was A Short Moral Teaching to the Christian.'”” This work was explicitly aimed at the
“simplest” members of Dimitrii’s flock, consisting of the format perhaps most familiar to them:
nineteen commandments describing common virtues and vices. What is new here is that the lists of
sins or questions pertaining to sins familiar from earlier penitentials and ponovleniia have
vanished. Instead, as A.O. Krylov has noted, the goal is to formulate a positive ideal rather than to
emphasize how concretely one has sinned against God: the emphasis is on the Christian’s inner
spiritual life, and any concrete sins one has committed are largely a consequence of what has
happened within."

Two other texts stressed confession, and repentance broadly speaking, as part of an inner turn
and inner prayer. Indeed, one was explicitly called The Inner Man Withdrawn into the Cage of His
Heart." They called the penitent to an intimate, immediate relationship to God. For Dimitrii, the
crucial thing was daily self-examination, repentance, and confession before God —and God alone.
His Prayer of Daily Confession to God (Molitva povsednevnago k Bogu ispoviedaniia) focused not
on exhaustively naming individual sins, but on awakening a sense of the destructive nature of sin as
such.” He summed up this ideal daily confession with the following: “1) I confess all my sins to
God, 2) I judge myself to be unworthy of His mercy, but of eternal torment, 3) However, I do not
despair, 4) I humbly beg forgiveness, 5) I propose the intention of improving my life, 6) I believe
doubtlessly that my sins are forgiven.”'

Dimitrii does not completely explain his leap between “I judge myself to be worthy of eternal
torment” and “However, I do not despair,” to “I believe without doubt that my sins are forgiven.”
After all, it was precisely making that leap from keen awareness of one’s guilt and sinfulness
(fostered by Lenten services and sermons like his own) to not despairing and believing that one’s
sins were forgiven without the absolution of a priest that would torment penitents later in the
century. Finally, even as Dimitrii may not demand a minute listing of individual sins, he is
certainly not inclined to go easy on sinners. One of his harshest texts, On unrepentant sinners,
makes this clear. Not only must one confess one’s sins to a priest, but one must also “iron them out
by labors of repentance, and moreover such labors that would not only be equivalent to the sins we
have committed, but would exceed them”. “Tender sorrow and brief heartfelt compunction are not
enough without true repentance, and it consists not only in regretting and weeping over sins, but to

Vol. 14. 1997. For changes in commemorating the dead through donations, see: Vovelle M. Piété baroque et déchris-
tianisation en Provence au XVIIle siéecle. Paris, 1978; Chaunu P. La mort a Paris, XVIe, XVIIe, XVIIIe siécles. Paris,
1978.

! MumuTpuii, MUTponoyuT PoctoBckuii. CourHenust cesraro Jumutpus, Murtpononura Poctosckaro. U. 3. ... C. 3,
588-592.

12 See also the penitential texts in his: JIeTomuce KeneiHoM: npeocssieHHaro JUMUTPHUs MUTpPOIIoIUTa PocToBCKaro u
sIpocnaBckaro OT Hauama MUpOOBITHS 10 PoxkgecTBa XpucToBa: cell HauaThbCsl MHcATH B jieTo 1709 reHBaps 22 OHS
(Pykormucsh 65.1. Cobpanue 6ubnuorekut MJA, Tpowutie-Cepruea JlaBpa. PykonucHble cobpanusi).

3 Kpbuioe A.O. Cesarutens Oumutpuii POCTOBCKMII M TIOHMMaHue rpexa B PyccKoM obiiectse pyGexka XVII-
XVIII BB. // VicTopus ¥ KyJIbTypa B pycckoM obiiectBe pybexxa X VII-XVIII Be. Poctos, 2013. C. 196.

" Mumumpuii Pocmoeckuii. Couurenus. T. 1. M., 1840. C. 147-158.

' First published in the journal Drievniaya rossiyskaya vivliofika (December 1774. Vol. 6. P. 315-408). The second
edition edited by N.N. Bantysh-Kamenskiy («/I[HeBHbIe 3amMCKu CBSTaro uyfoTBopLa JJUMWUTpHUSs, MHTPOIIOINATA
PoctoBckoro» (2-e u3n. M., 1781)) was removed for its connection to Novikov and not republished for several
decades.

16 Tumumputi Pocmosckuil. Couvnenus. T. 1. M., 1840. C. 137-146. Note that he does not call the Christian to name
the sins.
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not return to them, and for those sins which have already been committed to bear labors of repent-
ance”. At such moments Dimitrii does not sound very far from Archpriest Avvakum:

Vain is the repentance of the person who wants via brief restraint from food and one day of
fasting to cover his manifold gluttony and drunkenness!

Useless is the repentance of the one who thinks with a brief and small version of mortifica-
tion of the flesh to cleanse grave, mortal sins of many years!

Unrighteous is the repentance of the one who wishes with a few sighs and a few taps on the
breast to expiate his many lies!

Doubtful is the forgiveness of the sins of the person who thinks with a few tears without the
labors and ascetic efforts characteristic to true repentance to cleanse his many iniquities and impur-
ities and thereby to free himself from eternal torments!

Thus, in moving toward an inner mood of constant repentance rather than occasional detailed
listing, Dimitrii was actually demanding more rigor of his flock rather than less. For Dimitrii,
“The root of repentance is the good intention of confessing sins; the leaves are the actual confes-
sion of sins to God before the spiritual father and a promise to improve, and the fruits of repen-
tance are a virtuous life and repentant labors. It is by these fruits that true repentance is known."
For all his calls for a daily private confession to God, for constantly maintaining a lively sense of
oneself before the face of God, for leading a moral life, and his downplaying of minutely itemizing
one’s sins, at no point does St. Dimitrii think one can do without the root and the leaves — the intent
to confess and the actual sacramental confession.

Metropolitan Dimitrii’s late eighteenth-century successors took up his theme of emphasizing
repentance broadly speaking rather than the rite of confession, while retaining a link to liturgy.
Metropolitan Platon (Levshin)’s 1779 sermon on the feast of the Transfiguration, for example, told
sinners that through repentance and improvement they could recover their lost goodness and,
unlike a clay vessel which could not be put back together, they could become transfigured vessels
of gold and silver." But he does not explicitly suggest, as did Simeon Polotskii and Dimitrii, that
his flock effect this change by confessing and communing in the remainder of the Dormition fast.
Any decision regarding sacramental confession he leaves at the discretion of his educated flock.
Platon also silently passes by the Spiritual Regulation’s attempt to use confession as a means of
determining political loyalty."

Tikhon, Archbishop of Zadonsk (1724-1783, canonized 1861), developed the notion of repen-
tance in greater theological detail. He focused on sacramental confession only in his earliest texts,
and in publications meant for clerics rather than for laypeople. For laypeople, Tikhon set himself a
different goal. At first he, like Dimitrii, tried to urge people to the sacraments. His 1765 Remarks
from Holy Scripture Rousing the Sinner from Sinful Sleep and Calling to Repentance urged readers
to repent by showing them how God punished sinners in the Bible, and also had them read the
Chetii Minei for examples of penitent sinners.”” He emphasized that ‘true repentance, as is evident
from Holy Scripture and the holy fathers, consists of the following points: to leave behind one’s
previous sins, and to confess them to one’s father confessor.’*" But Tikhon quickly came to under-
stand all too well that for most Russian Orthodox Christians, sacramental confession was at best an
annual milestone where one fulfilled one’s legal obligation. He acknowledged that many Russians
put off repentance (as expressed in confession and communion) till their old age, but noted that in
old age one lacked the physical well-being to undertake real labors of penitence (112, Jeremiah

Y Mumumputi, mumponoaum Pocmosckuii. O HepacKasHHbIX rpeliHuKax. Poctos-Ha-/JoHy: M3a-Bo PocTOBCKOMR-Ha-
Hony enapxuu, 2007. C. 29-31.

8 [namou (JTeewun). TloyunTesbHBIE CIOBA MPH BBICOUANIIIEM BOPE €.M.B. TOCYJapbiHi EKaTepuHbl AJIEKCEEBHbI:
B 20 T. M., 1779-1806. T. 5. C. 35-43 (6 August 1779).

9 Wirtschafter E.K. Religion and Enlightenment in Catherinian Russia: The Teachings of Metropolitan Platon.
DeKalb, 2013. P. 20-31.

2 Deut 32:1-2, 5-6 et al.

2! Tuxon (Cokonoe). Tlpumeuanust Hekas U3 cB. [Tucanus BLIOpaHHas, BO36YKarollas IPelIHUKa OT CHa IPEXOBHAr0 U
K MOKasgHUIO Npu3biBatolas / TBopeHUs ke BO CBATBHIX OTLIA Haulero TuxoHa 3ajoHcKoro. 5-e usg. M., 1889. T. L.
C. 111.
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13:23). Because of his, he, like Dimitrii, decided that changing people’s attitudes to repentance
year-round was perhaps more important than annually confessing their sins. Tikhon sought to
foster a perpetual mood of mindful compunction:

Repentance is indeed a second Baptism. Through knowing and confessing his sins a person has
the opportunity to begin a new life, to change bad morals for good, to live by the spirit and not the
flesh. But true repentance is not a momentary or a periodic remembering and compunction for
one’s sins, but an ascetic effort that lasts one’s whole life, it is a constant spiritual set of mind that
occupies an exceptionally important place in the work of salvation for every Christian.*

Tikhon’s ‘Confession and Thanksgiving to Christ, the Son of God, the Savior of the World,’ is
fascinating. Although this text calls itself a confession and urges the sinner to the Eucharist, there is
neither self-examination along the commandments nor any list of questions like those encountered
in earlier penitentials. The crucial thing is not to remember one’s sins in exhaustive detail, or even
to confess them before a priest (‘All your sins and transgressions and numbered and written down
with Me’). What saves is true repentance — faith in the Redeemer and leaving behind one’s
previous sins, secure in the knowledge that only Christ’s Divine blood washes away all sin. The
penitent sinner must therefore: 1) be consoled in God’s mercy, 2) read Christian books and learn
what sin and virtue are so as to flee from the one and strive for the other, 3) pray often for God to
preserve one from every sin, 4) to tread carefully so as not to be ensnared by Satan. In a text called
Confession, there is no mention of confessing one’s sins to a priest. The emphasis is change of
heart and change of life without an explicit step-by-step analysis of one’s sins and transgressions.*

The confession-related writings of both Tikhon and Platon thus seem to bypass the controlling,
state-oriented aims of the Spiritual Regulation. Neither, moreover, seems to have encountered
particular resistance from religious censorship. Their theological writing on confession seems to
have evolved independently. (As Gary Hamburg has noted, “Russia’s path toward enlightenment
proved generally friendly to the established Church.”**) Paradoxically, then, at a period when the
state’s and the Synod’s aims were most aimed at controlling the population through confession,
bishops’ sermons show no trace of this. This studied ignoring of politics would continue through
the early years of the reign of Alexander .”

In the reign of Nicholas I, the atmosphere changed. Even so irreproachable a hierarch as Ignatii
Brianchianinov had to resort to intrigues to try to get non-standard homilies on confession
published. In a letter sent between 1851 and 1854 to a laywoman, Ignatii wrote that his Prepar-
atory homily for the sacrament of confession could, as she had suggested, be published by the
editor of Library for Reading as a gift to subscribers in a separate booklet. “But I must tell you,” he
warned her, “This homily — an emulation of the mystagogical homilies of St. Cyril of Jerusalem —
will seem very new in our days to our religious censors.” He spent the rest of the letter suggesting
individuals to enlist in the publication’s support. “But,” he concluded, “If the Homily is to be
distorted by emendations and rhetoric and brought down from the anthological genre in which it is
written, then I do not give my consent to its printing.”*® This is one of the rare indications that even
purely theological content had to undergo scrutiny. It may also explain why three of Ignatii’s
contemporaries turned back to familiar models, linking their confession sermons to Lenten liturgy
and holy Scripture.

The works of Archbishop Innokentii (Borisov) (1800-1857), known as the Russian Chrysostom
for his accessible eloquence and for his development of homiletics in modern Russian, bring us

2 Hoann (Macnoe), cxuapx. TvixoH 3aJ0HCKHI U €ro yueHue o criaceHuu. M., 1995. C. 272.

2 «[IuceMo ceapMoe» in: MoanH (MacioB), cxuapx. THXOH 3aflOHCKHI 1 ero yueHue o criacenud. M., 1995. C. 266
269. The closest to such lists of guided questions is «IluceMo meBsToe». But the only exhortation after each such
directed question is: ‘Be attentive to yourself’ (vnimai sebie): ‘Remember it [this phrase], ponder and be attentive to
yourself, so that you will be saved’ (TBopenus... C. 273-277).

* Hamburg G.M. Russia’s Path toward Enlightenment. Faith, Politics, and Reason, 1500-1801. New Haven, 2016.
P. 530-563, 742.

» Buwunenkoga E. 3aboTack 0 Ayllax MOAJAHHBLIX: Pe/IMTHO3Has TOMMTHKA B Poccun mepsoit uetBept XIX Beka.
Capatos, 2002. C. 7.

% Uenamuii Bpanuanuros. Teopenust. T. 6 (ITucema). M., 2002. C. 556.
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back to the style of Metropolitan Dimitrii of Rostov. Innokentii, too, followed the Lenten calendar,
composing homilies for each of the days of Great Lent when people would have been in church
preparing for confession. As with Dimitrii’s homilies in the early 1700s, Innokentii’s homilies are
notable for addressing aspects of contemporary practice. Some of them — for example, the convic-
tion that not enough people are going to confession, the suspicion that when people do go, they
resist saying everything — remain much the same as earlier periods. However, Innokentii introduced
some changes revealing actual confession practice in the middle of the nineteenth century.

Unlike Dimitrii, who focused mostly on Lenten Sundays, Innokentii devoted several homilies
Lenten weekdays as well. Of these, the first is ‘Clean’ Thursday of the first week of Great Lent.
This suggests that St. Innokentii’s audience had attended the previous services of that week and
was now about to go to confession. The Great Canon of St. Andrew of Crete, read from Monday
through Thursday, had ended that evening, so the most penitential services of the week had just
ended. One homily is labeled specifically, “At Matins. On Confession.” The reference to Matins
suggests that, since only the priest could read the Great Canon, no confessions were heard during
Great Compline. In comparison, Matins was less liturgically stirring and gave the priest almost
uninterrupted opportunities to hear confessions. Because Innokentii timed a homily for precisely
that interval, we may suppose that this in fact occurred, and he was addressing people waiting their
turn while someone else read Matins.

The “On Confession” homily began with a quote from Isaiah 43:24-26 which St. Innokentii
then makes the focus of his homily:

...thou hast made me to serve with thy sins, thou hast wearied me with thine iniquities. I,
even I, am he that blotteth out thy transgressions for mine own sake, and will not remember thy
sins. Put me in remembrance: let us plead together: declare thou, that thou mayest be justified.

The rest of the homily uses this text to liken the penitent waiting in line for confession to the
whole house of Israel. Although the all-knowing God clearly knew all the sins of Israel and had
decided to forgive Israel, He still demanded Israel to confess its sins aloud, and the Church there-
fore asked not only inner repentance, but also outer confession of sins before the servants of the
altar. Innokentii wants to affirm his flock in the action they are about to undertake. He traces the
entire history of confession beginning with the Old Testament: the voice of God to Adam and Eve
in Heaven was meant “to dispose them to confess their sins, to beseech and to get forgiveness.” But
“we [that is, all humanity] hid, and responded not with a sincere acknowledgment of sin, but a
criminal attempt to excuse it (Genesis 3:12-13.” When Adam blamed his wife (which God gave
him) and Eve the serpent, “so we completed, or, rather, perverted our very first confession!”

Innokentii went on to illustrate the behavior of God as the ideal father-confessor and of Cain as
all-too-familiar bad penitent (“How did the Lord [the priest] begin the confession of the fratricide?
Not with threats, not with condemnations, but with a fatherly question”). Noah called people to
repentance and confession for 120 years — they resisted (“When it became obvious that no one
would show up to confession, the flood’s waves swept the unrepentant tribe from the face of the
earth”). There was no confession before the dispersal of all around the Tower of Babel and the
destruction of the inhabitants of Sodom and Gomorrah “not because of a lack of those who would
hear people’s confessions, but because of the utter absence of penitents.” Thus bad confession
should be blamed not on the priest, but on the unwilling flock. When God concentrated his revela-
tions in one tribe, many penitent confessors came before the Ark “bringing sacrifices for their sins
and confessing those sins...and received remission of their sins” (Leviticus 4:29). Every year on
the day of atonement and purification the great high priest carried out the mystical confession of all
of Israel (Leviticus 16:5-28).” In extraordinary circumstances extraordinary individuals appeared
to hear confessions: for example, the prophet Nathan heard Daniel’s confession and gave him abso-
lution; Ahab confessed and repented before Elijah.

However, because Israel gradually became unworthy despite all its public and private confes-
sions, God sent the Forerunner John, whose entire service consisted of calling people to repentance

7 For a detailed consideration of this argument, see: Stékl Ben Ezra, D. The Impact of Yom Kippur on Early Chris-
tianity. Tiibingen, 2003.
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and hearing people’s confessions. Finally, “the Lamb of God who takes upon himself the sin of the
world,” who did not want a single one of his flock to perish, brought peace to everyone who came
to Him to repent. He left behind the sacrament of confession as a boon for humanity, and the early
Church saw fervent public confessions, which gradually discomfited so many that Church fathers
“hastened to channel this fervor into suitable limits, changing confession to something private”.

Thus, having sketched his summary history of confession, Innokentii then responded to his
flock’s possible objections: why could not confession occur within one’s heart, before God alone?
Why could not one’s conscience be one’s judge? Why could one not turn to someone close and
trusted who was not one’s parish priest? Why not, finally, make do with a general confession to the
priest and a general absolution from him? Perhaps surprisingly, Innokentii did not engage the
priest’s unique power of the keys (Matthew 16:18-19). Although he accepted that confession to a
priest did not exclude private confessions to friends (“confess your sins to one another, that ye may
be healed”), he thought that mutual confession between friends led only to temptation and sin. By
contrast, self-examination and self-confession before God was also the “best and indispensable
preparation” for confessing sins before a priest.

Innokentii devoted a separate sermon for the same day during the Hours, after Matins, to a key
side aspect of confession — the assignment of penances. He noted two “common, widespread
misapprehensions” about penances: “some regard penances as something unnecessary and
excessive; others base just about their entire reconciliation with God upon it.” St. Innokentii sought
to explain the ‘golden mean’ between these two extremes, explaining why priests assigned such
penances as prostrations, fasting, the reading of various prayers, visiting holy places, various forms
of charity, and so on. Clearly it was not for ‘satisfaction’ — only Christ’s death on the cross
redeemed people. But penances did perform an important spiritual function: they gave penitents a
chance to express their post-confession desire to change their lives: “[an assigned penance] saves
us from frivolity...aimed as it is at our specific spiritual failing, it, just as does medicine, heals us
from our ailment...it keeps forgiveness at confession from seeming too automatic or too easy.”
Finally, one forgot nothing as quickly as one did one’s sins after confession: a penance was a way
of recalling one’s previous parlous state and fostering humility. But penitents could help the priest,
their spiritual doctor, in assigning truly useful spiritual remedies: they should disclose “as faithfully
as possible their situation, their conscience, their character, their relations, their thoughts and feel-
ings.” If one did all this and still wondered at the penance one was assigned, St. Innokentii assured
one that the choice of medicine was up to the doctor, not the patient; that revulsion at a particular
penance tended to mean that it had in fact hit the mark, and indeed that denying one’s own will was
the chief remedy for just about everything.*®

These sermons, evocative of the questions posed both by the twelfth-century monk Kirik to his
bishop and contemporary Ukrainian peasants to their priests, offer a valuable guide to mid-19™®
century Russian imperial confession practice.”” Confession happened first as part of govienie
during the first week of Lent (though some murmured at it), during the services of Clean Thursday
and Clean Friday, and penances were still assigned (though some murmured at them). Innokentii’s
homily “before confession on the Friday of the Fifth Week of Great Lent” is especially illustrative
of mid 19" century practice.* First, it shows that enough people came to confession on that day
that it could warrant a separate homily — with the exception of the first week of Lent, none of the
other Lenten Fridays in his collection warrants such a sermon. Second, it shows that, while those
who had not gone to confession in the first week of Great Lent put off confession till the end, some
did not wait till the service-filled last Passion Week. Instead, they opted for a day that they would
likely have been in church anyway — the so-called ‘Praise of the Mother of God,” with the beloved

8 PInnokenmuil (bopucos). CounHenus B mwectu Tomax. T. 4. 2-e usg. CII6., 1908. C. 357-367.
¥ For the latter, see: Egcmpamuii I'onosarnckuil, uepom. 1200 BOIIPOCOB CebCKUX MPUXOXKAH O PasHbIX AYLIENOIe3HbIX
TpeZiIMeTax, C OTBETAMH Ha OHbIe OBIBILLIATO PUXO/ICKAro UX CBsillleHHUKa. 2-e u3j. Kues, 1869.
% Unnokenmuii (Bopucos). CounHenus B mectu ToMax. T. 4. 2-e usa. CII6., 1908. C. 295-298.
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akathist to Mary read that evening — and could go to communion the next morning without being
distracted from the distribution of pussy-willows and opportunity to eat fish on that Sunday.*!

In this homily, Innokentii focused on those who had stopped committing a sin they were
ashamed to confess, but still could not bring themselves to tell it to the priest. Clearly this was
widespread enough that it warranted comment, and by reminding listeners of it at the end of Lent,
Innokentii was giving even those who had confessed at the start of Lent another chance to make a
better confession. Citing Proverbs 18:21 (“Death and life are in the power of the tongue”),
Innokentii noted that the “current days of fasting and confession” most illustrated them. You got
eternal life when you “humbly confessed your sins before God and accepted forgiveness for them
from the mouth of the servant of the Church.” By contrast, you got eternal death when “you keep
quiet before the father-confessor of whatever shameful action of yours, and therefore leave
unpardoned and unabsolved.” Unfortunately, Innokentii continued,

There are more than a few, even among those who come to confession, who do not make use of
the boon that is confession... they do not want to move their tongue to pronounce their own salva-
tion. Such people know their sin; they even understand that it is foul before the Lord... but they
cannot muster sufficient strength to resolve upon confessing it before the servant of the altar of
Christ. Some even approach the holy table intending not to conceal their transgression any longer —
but still return not having fully revealed it.

Your hands and feet have already freed themselves from the snares of the enemy because you no
longer go to the counsel of the wicked... but your neck is bound; the enemy still holds it in his
hands and does not let you open your mouth to confess your sin before the priest, for he knows that
with confession and absolution he will lose all his rights to you.

This use of the tongue imagery from Proverbs and the neck from Isaiah 52:2 (“loose thyself
from the bands of thy neck, O captive daughter of Zion”), are the most original aspects of
Innokentii’s argument. The others — that even those who come to confession are likely holding
back the worst, that one was not ashamed to show one’s wounds to a medical doctor no matter how
repugnant they looked, and yet one was ashamed to show one’s spiritual wounds to one’s spiritual
doctor, that confession worked like vomiting up whatever disturbed one’s innards, that not
confessing the worst things full enough put one in the grip of the enemy, that the shame one felt
upon confessing would restrain one from repeating the same sin — were familiar from Dimitrii and
other prelates. Precisely because this homily was set at the end of Lent, rather than at the begin-
ning, it served as the equivalent of the “last call,” and so Innokentii’s tone was more urgent. His
parting words express a gloomy sentiment that generations of penitents would internalize:

Well, beloved, it is up to you — but we must decisively tell you that if you come to confession
intending to conceal some sins, then it would be better not to approach the analoi at all... Your
father-confessor, not seeing what is in your soul, will give you absolution, but the Lord who knows
the heart will not, and you will leave even more trapped than you were when you arrived, from
which God save you!*

Thus, even as Innokentii threatens his public with the consequences of not disclosing
everything, he is forced to admit that the choice is the penitent’s (“BrpouemM, Kak xoTuUTe”):
however confessors might encourage candor, they could not compel it.

In timing his homilies on confession for the various days of the Lenten Triodion, Innokentii
tended to stick to the time of year when most of his listeners would be doing — during Great Lent —
and on the days when they would have been most likely to go. He links his flock’s behavior to
Lenten liturgy, and to liturgy in general. In his Palm Sunday homilies, published in a collection of
holiday sermons, he noted at All-Night Vigil that his flock’s “our annual govienie during Great
Lent, our repentance and confession, our communion of the Holy Mysteries — what is all this but

*' The Laudation feast established in Byzantium in the 9™ century enlisted the divine in the service of the Orthodox
(Robert S. Nelson.  “And So, With the Help of God”: The Byzantine Art of War in the Tenth Century,” Dumbarton
Oaks Papers, Vol. 65/66 (2011-2012), 169-192). For its veneration among East Slavs, see Innokentii’s other sermon
on the occasion and Filaret, Metropolitan of Moscow (TBopenusi. M., 1994. C. 357).

%2 Unnokenmuii (Bopucos). CounHenus B mecty ToMax. T. 4. 2-e usa. CIIG., 1908. C. 295-298.
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our own solemn greeting of our Lord and Savior, who has come to our soul as he went today to
perishing Jerusalem?” Innokentii, however, also criticizes the way his flock seems to ignore the
lessons of repentance. Just as the adoring crowd turned on Jesus, ...do we remain faithful to our
vows for long? A few days go by, and we are the same as ever: once again our familiar sins, our
familiar passions, the same lack of concern for our soul and our conscience...One might think then
that we repent and confess not sincerely, but hypocritically. But that is not it. We truly would wish
our salvation, and every time we approach confession and communion we hope to become better.
So what happens? ...We do not undertake the work of firming up the holy work of repentance, we
do not take measures against our previous sinful inclinations; we make do with several days of
govienie and stop only at the external aspect of the sacrament — and the good that we began, unsup-
ported, starved, crushed — weakens, withers, disappears. And how many times the same hapless
thing happens! The Israelites showed themselves to be fickle and careless before the Savior only
once, on the day of His entry into Jerusalem, but we do the same thing every year, and many will
likely keep doing the same thing to the end of their lives...*

Innokentii might, as did Dimitrii and Tikhon, want his flock to maintain a constant mood of
repentance and to work on themselves, but he is more focused on criticizing their lessening of
tension after confession and communion than on encouraging the minute daily work of self-control
outside of Lent.

Palm Sunday remained an occasion for criticism, as when Innokentii focused on Jesus’ weeping
over Jerusalem. He urged his listeners to combine their own tears for their own sins with those of
the Savior. Jesus wept, he told his listeners, because Jerusalem itself did not weep over its sins.
This meant you, he told “the freethinking son who mocked his pious parents”; it meant you,
“employer and serfowner, who forgot humanity’s common nature and wore down employees and
serfs, as if they were made not for the glory of God and their own salvation, but for the hard labor
of satisfying your whims”; it meant “you, unworthy pastor who instead of being an intercessor
stood like a wall between his flock and Heaven.” Notably, Innokentii took for granted that his
listeners were not going to communion on Palm Sunday, but, as was more typical for adult
Russians, had gone the previous morning.*

Other hierarchs’ sermons, and model sermons for rural priests, would also discuss their flocks’
confession mostly in Lenten sermons. This suggests, and Consistory cases confirm, that the
entrenched pattern of Lenten govienie remained the communal norm, with confession and govienie
during the other fasting periods as something exceptional and individual.® It also suggests that
Innokentii was successful partly because he was a supremely practical preacher who stuck to the
patterns with which his flock was familiar even as he expressed them in a fresh way.

However, Innokentii also shook up homiletic conventions. He also engaged confession outside
Lent — and did not invariably engage confession during Lent. For example, he published a series of
homilies for each Wednesday and Friday of Lent, the days on which the Presanctified Liturgy was
served, on the familiar Lenten prayer of St. Ephraim the Syrian. Given that this was the best-known
and most frequently repeated Lenten prayer, it is striking how relatively infrequently confession
comes up in that discussion. (Note that Innokentii did not include Thursdays here because most
people did not go to confession at those liturgies, but went on the evening before.) In the first
homily, a general discussion of the prayer, he exhorts his listeners not to stop at a “superficial
cleaning of our soul through confession of only some, obvious evil deeds.” Instead, he encourages
them to prepare for confession by descending into the depths of their soul. On Wednesday of the
second week, he focuses on the first verse (“give me not a spirit of despondency,” noting that
nothing chases away despondency as effectively as confession and communion. On Wednesday of

3 Wnnokenmuii (Bopucos). C/IoBO B HeJie/li0 Balik Ha BCeHOIHOM Gnenuu / CounHeHns: VIHHOKeHTHsI, apXUerUCKora
Xepconckaro u TaBpuueckaro. T. 1. CrioBa u 6ece/pl Ha nipa3auuku [Nocrioguau. CIT6., 1869. C. 391-392.

<Y ou, who despite your many sins and all the impurity of your previous life, were made worthy yesterday of commu-
nion of the Holy Mysteries...” Cm.: CnoBo B Hefiento Baiium... C. 398—-411.

% See, for example, bishops’ annual reports to the Holy Synod on confession and communion rates in their dioceses, as
in RGIA, f. 796, op. 442, d. 105, 11. 25-7 (1861).
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the Fifth Week (when many people would be preparing for confession), he expounds on the word
“give,” linking it (unusually) to the message of love in 1 Corinthians. Innokentii engages confes-
sion most directly on Friday of the Fifth Week when he discusses “let me see my own transgres-
sions and not judge my brother.” Here he addresses serfs and servants directly, giving them a
chance to show spiritual agency:

This advice might seem impossible for those who do not have the right to dispose of their own
time. But there is no one who has no time for himself at all. Even if you cannot manage your own
time, you can manage your thoughts: that no one can take away from you. For example, say you
are a domestic servant and have to be ready to fulfill your master’s hours at every hour of the day,
but, even as you fulfill them, you have no little opportunity to examine yourself, your life, your
sins. If you pursued this holy activity you could fill many idle moments in which you don’t know
what to do with yourself...

Finally, on the last Wednesday of Lent, Great Wednesday, Innokentii took stock of all he had
said before. If the spirit of prayer and counsel ended there, “it was useless for me to come out here
and talk to you, and useless it was for you to gather in such large numbers and stand for so long in
such crowds listening to us.”* He saved special ire for sinners who misused the example of the
Good Thief and kept putting off their confessions “imagining that they, having spent their entire
lives in sin, will be able to at the last minute win an entire eternity of bliss for a minute of repent-
ance:” while many peasants thought confession and communion were ideally done as close to death
as possible and, honestly, only really needed to be done then, Innokentii argued otherwise.*

The relatively straightforward nature of the sermons, and the continued success of the writing of
both Tikhon and Dimitrii, suggests that, even before the Great Reforms, a reading and listening
public for didactic and devotional literature already existed.* Innokentii also incorporated confes-
sion into places where one might not expect it. In a life of St. Cyprian of Carthage he wrote in the
1820s, he expounded on the baneful consequences of granting too-hasty written absolutions to
fallen Christians who did wanted avoid strict canonical penalties and penances. In a series of
homilies on nature and the seasons, he illustrated the different fates of repentant and unrepentant
sinners: those who had nourished themselves through confession and communion would come
alive at the Resurrection, just as living trees and branches came alive in Spring, while spiritually
dead Christians who had not partaken of the sacraments would remain as dead as branches had
seemed in the winter. Or: when one heard thunder in summer, one should remember God’s judg-
ment on unrepentant sinners. Or: in an akathist to Christ’s passion, Innokentii suggested that, after
his flock had been cleansed by their Lenten confession, they might approach Christ with “a soul as
clean as a burial-shroud.” However, confession and absolution were not the only means of finding
forgiveness and salvation, nor were they quite enough: although his flock had had their confession,
precisely because they had had their confession and communion, they needed to build on it, and so
should also seek “forgiveness of sins and renewal of sinful life” in Christ’s tomb. Indeed, in a
prayer to the Risen Christ at the akathist’s end, in the name of each Christian who had just had
confession and communion, Innokentii calls Jesus to “release me who is bound by many sins.”
And, in an akathist to the Protection of the Mother of God, Innokentii lauds Mary “for establishing
the beginning of sinners’ repentance” and “the unknown correction of unrepentant sinners.” As in
Roman Catholic teaching, Mary, “as the Mother of God, received the gift of forgiveness of sins.”
So confession and communion were crucial for forgiveness and salvation, but Christ’s tomb and

% Unnokenmuii (Bopucog). TloyueHusi Ha CB. YeTHIPEECSATHUIY U3 COUMHEHMN VIHHOKeHTHs, apX. XepCOHCKaro u
TaBpuueckaro Ha MoyuTBY CB. Edpema Cupuna. Ozecca, 1900. C. 10, 29-30, 64, 85, 94-96, 100-103, 105-111.

7 Unnokenmuil (Bopucos). B3rjisy Ha TOKasBIIErocs Ha Kpecte pasOoiinvika // CouvHeHust B miectd Tomax. T. 5.
C. 367. For late 19" century peasant attitudes, see Makapoea B. HeapouMLibl, MAaHMITy/IITOPI ¥ Ha OJipe JieXKalle: K
Borpocy 006 0CcOOeHHOCTSX KPeCThSHCKOTO OTHOLIEHWM K WCIOBe[W W TpuuacTvio [DnekTpoHHbIM pecypc]. URL:
http://www.bogoslov.ru/text/1910434.html (nata obparenus: 10.01.2022).

3 Brooks J. When Russia Learned to Read: Literacy and Popular Literature, 1861-1917. Princeton, 1985.
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Mary’s protective veil could serve either as emergency work-arounds, or additional support.® In
his continued drawing on earlier patterns and practices Innokentii is not so innovative after all.

The sermons of Archbishop Filaret (Gumilevskii) (1805-66) pointed in a different direction.
Filaret did not link confession to the days in Lent when it would most likely have occurred, nor did
he focus on repentance and preparation for sacramental through private prayer. In fact, like Tikhon,
he did not focus on confession at all. Instead, he chose to focus on a close Biblical reading of
Jesus’s last days verse by verse, and to approach the sacrament obliquely, through his Homilies on
the Sufferings of Our Lord Jesus Christ.* This is unusual for several reasons. The emphasis on the
daily life and historical details of Jesus’ life reflects a new concern with Biblical historicity Arch-
bishop Filaret shared both with Innokentii and Archpriest Pavskii.*' But what is truly unusual is
linking the Passion to people’s sacramental lives. Thus in focusing on Christ’s Passion not as a
private meditation (Dimitrii of Rostov had done that in the early 18" century), or only as a way of
drawing his 1850s readers closer to the Gospel text (though that was new), even as he began by
telling his listeners that only the sufferings of Jesus Christ save them from eternal torment, and
assuring them that if they only cried out ‘Son of God! Save me, a poor sinner!, yea, verily, they
would be saved,” Archbishop Filaret was very subtly suggesting that participating in confession and
communion was the best way of drawing closer to the Savior, and indeed the least they could do.

The message is not heavy-handed. Filaret was not so literal as to spell out to people that they
should emulate the Savior’s disciples by taking part in the Eucharist. The first two hundred pages
of the book — the entire first volume — are focused only on Jesus and His disciples. In the context of
the disciples’ asking whether they would be the ones to betray Jesus, Filaret does mention the
importance of “holy self-examination” and of acknowledging sins and inclination to sin. He
reminds his listeners that confession and the Eucharist are not merely rites. He reproaches listeners
who shun the chalice. He speaks of confession as balm for the sin-stung soul.*

Filaret is most specific, however, when he follows Christ into Gethsemane. The Savior’s soul
was heavy not because of his own impending death, but because He was gazing at the “fearful sins
of all humanity.” “Sinners!” he exclaimed,

Do we think often, do we think at all, what the Son of God is suffering for in Gethsemane? How
insensible we are, loving sins that so torment the Son of God?... O, Son of God! If even You,
clothed in the rags that are my sins, cast yourself on the ground as one worthy to talk to Your
Father face to face, how can my sinful soul, covered with the foulness of sins, dare to be insensible
before this boundless holiness? Even when it confesses its sins before its father-confessor, my soul
stands as cold as a stone, and as immobile as a lifeless corpse. We do not understand what sin is,
we do not feel it...

With even more fervor, Filaret described St. Peter’s remorse. Peter did not repent till God’s
Goodness shone upon him. Therefore, left to his own devices, even the best man falls. The best
thing a weak person can do is open himself up to the Savior’s grace-filled gaze, to repent over his
fall. Like Innokentii, Filaret reproaches contemporary priests, comparing them to the Sannhedrin.
When he compares contemporary judges to Pilate, he reminds them of how important it is to do the
right thing, and to defend innocence against powerful villains, especially when one is “pressured by
threats from people rich in wealth, name, connections.” The best way of doing so is to examine
one’s own sins of thought, imagination, desire, intent, speech, sight, hearing, and touch. In
describing the pitiful picture of Christ before Pilate, Filaret exclaims:

Unfortunately, some people spend half their lives thinking about other things. Others know
that He suffered for our sins, and yet they remain cold, distracted, as if it were not their business,

¥ Innokentii. “Zhitie sviashchennomuchenika Kipriana,” “Besedy o prirode,” “Akafist Bozhestvennym strastiam
khristovym,” “Akafist Pokrovu presv. Bogoroditsy,” in: HHHokenmuti (bopucos). CounHeHUsl B 11ecTH Tomax. T. 5.
C. 529-536, 588-595, 641, 665, 678-681, 707.

“ dunapem (T'ymunesckuii). Becenpl o cTpaganusx [ocroga Hamtero Uucyca Xpucra. 3-e uzz. Y. 1. CI16., 1884.

! For contemporary concern with the historical Jesus, see: Gatrall J. “Polenov, Merezhkovsky, Ainalov: Archeology
of the Christ Image,” in Gatrall and Douglas M. Greenfield, eds., Alter Icons: The Russian Icon and Modernity.
College Park, PA, 2010. P. 145-158.

* dunapem. Becenpl... C. 33-34, 39-40, 44, 75, 113-114.
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they are as pitiless to the Savior as were the Judeans — they count as nothing His torments, and
continue to live carelessly in their sins... He endured beating so that the members of our bodies
would no longer be instruments of sin. Behold the man! — Look, sinner, how He is tortured for you!
Why, with your lack of repentance, do you want to add to His wounds? Come to your senses: how
long before your coldness, your ingratitude, your lack of repentance will call down Heaven’s judg-
ment? ... Christ Jesus! Let us recognize and feel the horror of our lack of feeling at how used we
are to sin... what sins we have to answer for!”.

Filaret went on at particularly great length comparing his contemporaries to the daughters of
Jerusalem, denouncing (like Innokentii) parents for caring only about their children’s worldly
success rather than encouraging them to live morally and partake of the Church’s sacraments.
In comparing his contemporaries to Pilate, drugged by worldly cares, he cries,

Wake up, unhappy soul! Come to, lost daughter of heaven! ... Gather your distracted thoughts
to think about yourself, your situation, your lot...Your situation is like that of the prodigal son.
Come, then, to your Father... He is waiting for you, He will take you in... The Savior has satisfied
God’s Justice for sinners of all ages, but we must internalize his justification with compunction and
living faith. “Repent so that ye may be cleansed of your sins!” (Acts 3:19) From youth to the grave
we are all sinners.

Finally, Filaret is preoccupied with the question of justification. In itself, confession neither saves
or redeems: “It is not labors of repentance that save us, but living faith in our Intercessor: however
many or how awful your sins might, be fall down with a broken heart before the crucified Christ, and
you will be forgiven by the power of His prayer... There is no sin He will not cover, so long as the
sinner does not conceal it from Him.”*. But confess we must while we can: in the future, “Christ will
come not to cleanse sins, but to those who await salvation from Him” (Hebrews 9:28). On the one
hand confession does not magically wipe out sin altogether; on the other it is an indispensable way
for the Christian to come closer to repentance and improvement (and communion). Thus, although
Filaret reproached authority figures like priests and judges (his sermons were written before the judi-
cial reforms of Alexander II), those reproaches were ultimately ahistorical and might almost have
been written by John Chrysostom. Paradoxically, it is in linking personal penance directly to Jesus’s
last days that most place his work in the time in which they were written.

The last bishop formed in the pre-reform era to engage confession was the celebrated Bishop
Feofan (the Recluse) (1815-1894). His On Repentance, Communion of Christ’s Holy Mysteries,
and Improving One’s Life homilies, originally delivered before and during the Great Lents from
1861 to 1865, appeared in print soon after their original delivery, and were reprinted at least six
times before 1917*. His is perhaps the most pragmatic confession collection.® It is valuable for its
accurate depiction of confession practice, if not other aspects of everyday life: although he draws
on such real-life parallels as those who go to spas (6), or compares the coarsening heart of someone
who gives himself over to passion and sin to the coarseness of an unskilled laborer (83), for
example, Feofan says nothing about such specific events as the emancipation of the serfs on the
day it happens (February 19, 1861). Instead, he on that momentous day, he urges his listeners to
return mentally to the previous year’s govienie, confession, and communion, lyrically describing
their then-happy state.*

* dunapem (I'ymunesckuii). Beceapl o crpaganusix ocrioga Hamero Wucyca Xpucra. 3-e usg. U. 1. CII6., 1884.
C. 238, 247, 281-282, 291-292, 305-306, 317-320, 326-329, 353-355, 363, 377-378, 419.

“ The second edition was «O MOKassHUM, UCIIOBEAM, NPUYALIEHUA CBATHIX XPUCTOBBIX TaH W WUCIIPABICHUN >KM3HH.
Cnoga nipeocesiiiieHHaro ®eoaHa Bo CBATYIO YeThIPeZECITHUIY U MPUTOTOBUTENBHBISA K Hell Hefenu» (CII6., 1869).
It was reprinted in 1991 with a print run of 100,000. The edition used here was ®eogan (BbiweHckuii), en. O moKa-
SIHUY, WCTIOBeIU, TIPUYAIIleHUH CBATHIX XPHUCTOBBIX TalH 1 UCIIpaB/ieHNHA >xu3HU. CrioBa rpeocesiieHHaro ®eodana Bo
CBSITYIO YeThIpe/leCITUHULY U IPUTOTOBUTENBHBIA K Hell HeZienn. 5-e u3. M., 1896).

* “The enclosed homilies have been selected with the goal of giving those preparing for confession spiritual reading
adapted for their mood and needs, and to pastors who strive to edify those preparing for confession to always have
handy something that can be used for their own sermons, if they do not have the time to prepare their own”
(O nokastauu. .. C. 9).

“ Feofan, “On the Week of the Prodigal Son,” February 19, 1861, 22-24.
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Feofan constantly appeals to common knowledge and Lenten penitential practice. On the
Publican and the Pharisee: “This is not the first time you are greeting this time of year; more than
once you have heard an explanation of the meaning of these days and indications for what you
should draw from them... It is enough to say: Do what you already know how to do.” On the Pro-
digal Son: “All this you know already. You have already experienced the sweetness of rising from a
fall, its comfort and its consoling fruits.”® Similarly familiar for him is the dilemma in which
Russian penitents found themselves: “It’s hard for us both ways,” Feofan noted. “If you don’t
commune, you won’t have life; if you commune unworthily, you do so in judgment of yourself.”
After terrifying his listeners with the perils of an unworthy communion, Feofan then pivots and
condemns them for feeling precisely the same fear he has provoked: “The Lord is insulted not only
if someone unprepared approaches the chalice boldly, but also if someone indiscriminately tortures
himself with confused/disorderly timorousness.” The only solution was “to prepare yourself the
way you are supposed to” (103, 105).

Perhaps the strongest indicator of mid-nineteenth century practice, and of the conflict between
‘worthiness’ attained through thorough preparation versus more frequent communion, is how
Feofan describes the practice of annual govienie. Clearly, most people do the once-a-year minimum
(something affirmed by Consistory statistics across the entire empire). More surprising is that, even
as the Church decries that minimal cyclicity, it also reinforces it. As Feofan wrote on Cheesefare
Sunday in 1864:

Somehow it has become established among us that it is only during Lent that we slightly steady
down, only during Lent that we think about our salvation. During the rest of the time we allow
ourselves liberties, sometimes very large ones indeed...It is only during Lent that concern for the
‘one thing needful,” like a frightened child, timorously presents its requests...And if we just let
Lent slip away, why, then there is no point in expecting us to occupy ourselves with the work of our
salvation any other time. If during Lent, when everything is adapted/contrived to pursue salva-
tion — and not only Church, but also worldly customs — we do not do this, how will manage to do
this work after Lent? There we will go again, living in our usual fecklessness in the same sinful
habits and passions until the next Fast.”*

Only once, in 1865 (in pondering John 6:53’s declaration that “Except ye eat the flesh of the
Son of man, and drink his blood, ye have no life in you), does Feofan allow himself to ask:

Why don’t we go to communion often? I was looking a book the other day that contained
exhortation for those who partake of communion often. There, I thought, was a blessed time, when
such homilies were appropriate! Whereas if you say to our people — partake of communion some
other fast besides Great Lent, it would seem strange, strict, and even inappropriate.

This is the key moment. The preparatory govienie requirements for communion were so strin-
gent, and so connected to the congenial services of Great Lent, that even the other fasting periods
of the Orthodox Church were not favorite choices for most penitents to ‘fulfill their Christian duty.’
Moreover, priests were required to keep govienie records for Great Lent, not for any other fast.
Either lessening govienie requirements or more explicitly engaging the year-round penance recom-
mended by Dimitrii and Tikhon would have been too great a shock to the status quo — at least
before the Great Reforms climate reached the Orthodox Church (as it indeed did by the 1850s).*
Feofan understood this. With an all-but-palpable sigh, he leaves the structure in place, and leaves
his flock to their own devices:

However, it is not my intent today to convince you to partake of communion often, but rather
this...Most of us partake of holy communion once a year. So, if we don’t want to commune often,
can we not at least extend the force of this solitary communion for as long as possible, to remain in

4 ®deocpan. O nokasuHuu... C. 5.

* Tam xe. C. 66-67.

* The St. Petersburg Diocesan Administration in 1862 recommended measures “consisting exclusively of admonish-
ment and instruction via priests and Deans” (RGIA, f. 796, op. 442, d. 110, 1I. 12-13 (1862). See also Metropolitan
Filaret’s suggestions for lessening requirements to the Synod, November 3, 1859, RGIA, f. 796, op. 137, d. 1013,
11. 26-27ab.
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a state of communion from one communion to the next? Impossible, you say? Why, it is necessary.
Do it any way you want, but act always as if you had just gone to communion (261).

But given the exhaustive injunctions to maintaining absolute purity, reverence, and focus,
‘acting always as if you had just gone to communion’ was nearly impossible.

Conclusion

Metropolitan Dimitrii’s initial attempt to link confession to repentance and Lenten liturgy took a
while to sink in. Most of the texts on repentance produced in the 18" and early 19" centuries
emphasized repentance as a life-long activity rather than on confession as a Lenten activity, a
unique sacrament, and the necessity of absolution as such. This perhaps made it possible for the
elites to reconcile the annual Lenten confession requirement with an increasingly sophisticated
inner life drawing on a variety of sources: their hierarchs were part of the same enlightened
European intellectual climate, and understood what their flocks needed to hear. For most people,
however, penance remained firmly linked to the annual govienie requirement. By the middle of the
19" century, censorship limited more daring theological sermons, sending bishops back to the rela-
tively safe area of Lenten liturgy. As the focus shifted to a broader audience after the emancipation
of the serfs, more overtly disciplinary confession-related sermons brought listeners and readers
back to making a good annual Lenten govienie.

Strikingly missing in the bishops’ homilies on confession is penance as part of civil loyalty.
Although Russian rulers sought to instrumentalize confession — from Peter I’s 1722 Spiritual Regu-
lation to Nicholas I's confession pressure on Pushkin, on Major Martynov (for his killing
Lermontov in a duel), and on Mikhail Bakunin®® — Russian bishops chose to ignore those external
constraints, focusing almost exclusively on overarching Lenten themes. Although their sermons on
other occasions explicitly emphasized loyalty,”" although priests and devotional pamphlets intro-
duced more topicality, and although individual priests like Father Ioann of Kronstadt and Father
Valentin Amfiteatrov experimented with different forms of confession, Russian bishops consis-
tently chose to focus on what they saw as the eternal verities of penance and salvation. This may
have been a way of subtly resisting rulers’ encroachments, maintaining the high ground and their
unique calling far from politics. It also meant, however, that the practice of annual (rather than
more frequent) confession and communion would remain entrenched. It would take the revolutions
of 1905 and 1917 to move bishops’ sermons — and their public — to both more explicitly engaging
current events and allowing for more latitude in confession practice.*
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