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Introduction: Research & Approach
As expected to an emerging research field, modern scientific approaches to the concept
of the Early Modern World are characterized by a vivid and constantly updated variety
and multiplicity. Central issues of identity and consciousness (both individual and
collective), culture (spiritual, political, religious) and public expression are addressed
and interpreted by a wide range of perceptions, trends, theories and methods. Therefore,
distinct features, ideological and material boundaries and value factors are gradually
proposed, used and established, in an effort to reflect and finally approach the form of
the so-called early modern centuries and distinguish the latter from the earlier medieval
and the later modern era. Aiming at the most comprehensive, objective and correct
approach to the period from the late 15th to the early 18th century, modern scholarship
tends to use the required and available scientific fields (historiography, political theory,
sociology, economics, anthropology, philosophy, theology, literature, arts e.t.c.) in a
connecting, creative and eventually productive way. At the same time, modern
researchers do not hesitate to approach issues and ideological structures of different
origins, proceeding to a parallel examination of phenomena in different time and
geographical contexts, in different cultures, political and social realities, religious and
ideological systems. These connecting and comparative approaches aim and make use
of the highly productive concepts of trans- and interculturality, trans- and interreligiosity
(along with trans- and interconfessionality), intertextuality e.t.c. Therefore, modern
research approaches allow the emergence of diverse early modern worlds: the so-called
Latin West (mean. Western Christian Europe), the Ottoman East in the Eastern
Mediterranean (mean. the territories of the early modern Ottoman Empire in Eastern
Europe, Minor Asia, the Levant and North Africa), but also Asia, Africa and the newly
discovered Americas.
In this ideological and scientific context, a part of modern research has as its
object the study and tracing of the early modern Greek world. The above term does not
reflect an actual reality of an official state similar to Modern Greece, since during the
early modern period the so-called Greek territories belonged either to the Ottoman
Empire or the Venetian Republic.

Regarding their population status, the two
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aforementioned polities were multicultural, multireligious and multilingual. Within this
true mosaic of people and tendencies, the Greek element was present and consisted of
the Greek-speaking Christian populations that resided mainly in the lands of modern
mainland Greece, the islands of the Aegean and the Ionian Sea, Crete, Cyprus,
Constantinople and the west coast of Asia Minor. At the same time, Greek communities
of the Diaspora were formed outside this context (Venice, Wallachia, Moldavia, Poland,
Romania, Syria, Palestine and Egypt). These populations, subjects either to the Ottoman
or the Venetian sovereigns, had as their main features the Greek language and the
Orthodox faith under the highest jurisdiction of the Patriarchate of Constantinople.
Therefore, the Greek Orthodox world in the early modernity experienced and perceived
a reality (socio-political, religious, intellectual and cultural) much different than the one
in contemporary Latin Europe.
In the context of highlighting the ideological, socio-political and cultural
realities that emerged

and

defined

the

Greek

early modernity, scholars have

systematically dealt with the preserved evidence of this specific era and have
approached issues of identity and expression of the early modern Greeks through the
relative literature, art, socio-political tendencies and religious culture. As far as the latter
is concerned, the modern scientific perceptions to the concept of Greek Orthodoxy and
the Eastern Church have already established some major and objective scientific
interpretative factors; for example, the historical socio-political role of the Orthodox
Church in the Eastern Mediterranean and the Balkan region, the social, cultural and
ideological repercussions of the Greeks‟ religious identity to their political identity and
their pre-national narratives, and mainly the existing, vivid and multifaceted interaction
(religious-ecclesiastical, intellectual, cultural and economical) of the Orthodox Greeks
with the so-called early modern Catholic and Protestant Latin Europe, but also with the
systems and communities of Islam and Judaism. Therefore, modern scientific research
that is either based on or aimed at interpretive approaches to religiosity in the early
modern Greek world, examines and highlights issues of social and political nature in the
Greek early modernity, expressions of a collective religious and, secondarily, prenational identity, the early features of a modern “Greekness” based on recurrent
historical narratives and the emergence of an early modern Greek consciousness and
culture.
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Deriving from and aiming to join the aforementioned scientific approaches, this
research study aims to deal with matters of public religious expression and aspects of
interconfessionality as they are portrayed in the case of the Orthodox clergyman and
scholar

from late

Venetian-ruled

Crete

Gerasimos

Vlachos

(c.1607–1685). A

distinguished figure of his contemporary Venetian and Cretan world, Vlachos earned his
reputation as an erudite teacher, classical philologist, theologian and preacher in his
homeland and, after the outbreak of the Fifth Ottoman Venetian War (1645–1669), in
the city of Venice. Due to the high esteem and respect he enjoyed from his
contemporaries, he achieved to take the reigns of the Orthodox Metropolis of
Philadelphia in Venice, where he served as the Archbishop during the late years of his
life.
The fragmentary study of Vlachos‟ work, the insufficient information about his
life, as well as the lack of interest under which his name was found for about three
centuries had prevented modern research from composing a complete picture of him. In
the context of a general overview of the relative existing bibliography, one could detect,
among others, numerous inaccuracies, omissions and misinterpretations, especially from
the earliest scholars. The first scientific attempts to approach Gerasimos Vlachos and his
contribution to the world of early modern Greek letters and religion, occured in the mid.
19th

century.

Historians

and

bibliographers

(Konstantinos

Sathas,1

Andronikos

Dimitrakopoulos,2 Georgios Zaviras,3 Margaritis Dimitsas4 and Émile Legrand5 ) offered
the first information and testimonies about the Cretan scholar. Although the specialized
research of the mid. 20th century partially revised those first initiatives, the latter did not
cease to serve as basic sources for a biographical overview of Vlachos‟ life and work.

Konstantinos Sathas: Νεμεθθδκζηὴ Φζθμθμβία: Βζμβναθίαζ ηκ ἐκ ημῖξ βνάιιαζζ δζαθαιράκηςκ
θθήκςκ, ἀπὸ ηῆξ ηαηαθφζεςξ ηῆξ Βογακηζκῆξ Αὐημηναημνίαξ ιέπνζ ηῆξ θθδκζηῆξ
εκεβενζίαξ (1453-1821). Κνξνκειά. Athens 1868, p. 336-338.
2
Andronikos Dimitrakopoulos: Πνμζεῆηαζ ηαὶ δζμνεχζεζξ εἰξ ηὴκ Νεμεθθδκζηὴκ Φζθμθμβίακ ημῦ
Κςκζηακηίκμο άεα. Σύπνηο Μέηδγεξ & Βίηηηγ. Leipzig 1871, p. 53-58.
3
Georgios Zaviras: Nέα θθάξ ἥ θθδκζηὸκ Θέαηνμκ. ηαηξεία Μαθεδνληθῶλ πνπδῶλ. Athens
1872, p. 218-219.
4
Margaritis Dimitsas:  θθδκζζιὸξ ηαὶ  δζάδμζζξ αὐημῦ εἰξ ηὴκ Ἰηαθίακ ηαὶ ηὴκ θμζπὴκ
Δὐνχπδκ ηαηὰ ηὸκ ιέζμκ αἰχκα. Απνζηνιόπνπινπ. Athens 1900, p. 181-183.
5
Émile Legrand: Bibliographie Hellenique, ou Description raisonnee des ouvrages publies par
des Grecs au dix-septieme siecle. Vol. 5 (Additions Notices biographiques). J. Maisonneuve.
Paris 1903, p. 408-409.
1

9

Until the mid. 1940s, the scientific interest in the Cretan ecclesiastical scholar
remained on the margins, while his name was mainly detected scattered in the numerous
published catalogues of codices in Greek and non-Greek monastic, private and public
libraries and archives. The research on Vlachos revived during the late 1940s and
reached its first peak in the following thirty years. More specifically, the specialized
scientific papers of contemporary historians, philologists and theologians (Konstantinos
Mertzios,6 Georgios Spyridakis,7 Konstantinos Kourkoulas,8 Manousos Manousakas9 )
paved the way for the first and until today unique monograph on Gerasimos Vlachos by
Vasileios N. Tatakis.10 From then on and until the end of the century, the numerous
papers on the Cretan scholar (Ariadna Camariano-Cioran,11 Vasiliki Bobou-Stamati,12
Dimitrios Apostolopoulos,13 Linos Benakis,14 Athanasios Karathanasis15 and Boris
Fonkič16 ) mainly dealt with the manuscript tradition of his unpublished philosophical
commentaries and school manuals.

Konstantinos D. Mertzios: «Νέαη εἰδήζεηο πεξὶ Κξεηῶλ ἐθ ηῶλ ἀξρείσλ ηῆο Βελεηίαο. Γ‟:
Γεξάζηκνο Βιάρνο». In: Κνδηζηά Υνμκζηά 2 (1948), p. 281-297; Konstantinos D. Mertzios:
«Ἡ δηαζήθε Γεξαζίκνπ Βιάρνπ ηνῦ Κξεηόο». In: Ζπεζνςηζηή Δζηία 7 (1958), p. 643-650.
7
Georgios Spyridakis: «Γεξάζηκνο Βιάρνο (1607;-1685)». In: πεηδνὶξ ημῦ Μεζαζςκζημῦ
Ἀνπείμο 2 (1949), p. 70-106.
8
Konstantinos Kourkoulas: Ἠ ἀκέηδμημξ ιζθδηζηὴ ημῦ Γενάζζιμο Βθάπμο. Athens 1958.
9
Manousos Manousakas: «Γύν ἄγλσζηα ἔξγα ηνῦ Γεξάζηκνπ Βιάρνπ εἰο Ἁγηνξείηηθνλ
θώδηθα». In: Κνδηζηά Υνμκζηά 8 (1954), p. 55-60.
10
Vasileios N. Tatakis: Γενάζζιμξ Βθάπμξ μ Κνδξ (1605/7 – 1685). Φζθυζμθμξ, εεμθυβμξ,
θζθυθμβμξ. Istituto Ellenico di Studi Bizantini e Postbizantini di Venezia. Venice 1973.
11
Ariadna Camariano-Cioran: «Κώδηθεο πεξηέρνληεο δηδαθηηθὰ ἐγρεηξίδηα Γεξαζίκνπ Βιάρνπ
ηνῦ Κξεηὸο ἐλ ηῇ Βηβιηνζήθῃ ηῆο Ῥνπκαληθῆο Ἀθαδεκίαο». In: Πεπναβιέκα ημο Γ’
Κνδημθμβζημφ οκεδνίμο. Vol. 2. Athens 1974, p. 16-28.
12
Vasiliki Bobou-Stamati: «Παξαηεξήζεηο ζηὰ ρεηξόγξαθα ηῶλ ἔξγσλ ηνῦ Γεξάζηκνπ Βιάρνπ».
In: Δθθδκζηά 28 (1975), p. 375-393.
13
Dimitrios Apostolopoulos: «Σὸ ὑπόκλεκα ηνῦ Γεξαζίκνπ Βιάρνπ ζηὰ “Φπζηθὰ” ηνῦ
Ἀξηζηνηέιε θαὶ ὁ Ἀιέμαλδξνο Μαπξνθνξδάηνο ὁ ἐμ ἀπνξξήησλ». In: Δνακζζηήξ 17 (1981),
p. 187-195.
14
Linos Benakis: «Ἡ ρεηξόγξαθε παξάδνζε ηῶλ ζρνιίσλ ζηὸ Πενὶ ροπῆξ ηνῦ Ἀξηζηνηέιε ηῶλ
Νηθνιάνπ Κνύξζνπια θαὶ Γεξαζίκνπ Βιάρνπ: ἀπὸ ἀθνξκὴ ηὴλ ἀλεύξεζε ηνῦ θώδηθα
ἄιινηε Καιιηπόιεσο 23 ηνῦ Βεζζαξίσλνο Μαθξή». In: Γεθηίμκ ηῆξ Ἰμκίμο Ἀηαδδιίαξ.
Ἀθζένςια ζηὴ ικήιδ ημῦ Λίκμο Πμθίηδ, Vol. 2. Κέληξνλ Δξεύλεο θαη Γηεζλνύο Δπηθνηλσλίαο
«Ηόληνο Αθαδεκία». Corfu 1986, p. 141-167.
15
Athanasios Karathanasis: «Σα θεθάιαηα ΜΒ΄, ΜΓ΄, ΜΓ΄, ΜΔ΄ ηνπ έξγνπ ηνπ Γεξάζηκνπ
Βιάρνπ „Πεξὶ ῥεηνξηθῆο δπλάκεσο βηβιία ηξία‟». Δπζζηδιμκζηή Δπεηδνίδα Θεμθμβζηήξ
πμθήξ ΑΠΘ (1990), p. 119-127.
16
Boris Fonkič: «Σξία απηόγξαθα ηνπ Γεξαζίκνπ Βιάρνπ». In: Chryssa Maltezou, Theocharis
Detorakis, Christophoros Charalampakis (eds.): Ρμδςκζά: Σζιή ζημκ Μ. Η. Μακμφζαηα, Vol.
2. Παλεπηζηήκην Κξήηεο. Rethymno 1994, p. 591-597.
6
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During the first twenty years of the 21st century, the emergence of new methods,
the discovery and publication of a multitude of primary sources mainly from the
archives of Italy (Venice), France, Russia and Romania, but most importantly the vivid
interdisciplinary and interactive relation between the various scientific fields (philology
and history, philosophy and theology, political and social science) created a flourishing
environment for new approaches in the field of early modern studies. In this context,
Gerasimos Vlachos‟ ideological background, activity and writings were and still are
studied by modern scholars and researchers (Christos Laskaridis,17 Ovidiu Olar,18
Asterios Argyriou,19 Stefanos Kaklamanis20 ) not seperately but in connection with the
Cretan thinker‟s historical, socio-political, intellectual and cultural environment in late
Venetian Crete and mid.-17th -century Europe.
Deriving from and aiming to join the aforementioned scientific approaches, the
present study proceeds to a systematic interpretative approach to Gerasimos Vlachos‟
ideological, political and religious identity in all the phases of his life. As the principal
factor that defines and determines this study, I promote Vlachos‟ perception and reaction
towards his contemporary trans- and interconfessional tendencies and cross-cultural
relations firstly within the Venetian circle (Venice, Crete, Corfu) and secondly in the
wider European and Ottoman sphere (Rome, Paris, Wien, Moscow, Constantinople). My
argumentation and methodology will focus on the independent but simultaneously
comparative examination of specific written sources, mainly deriving from Vlachos‟
own pen. This text-centered approach to those writings that, in my opinion, reflect the
scholar‟s aspects of interconfessionality, aims to interpret his attitude towards his
contemporary

theological

controversies,

the

Venetian

concept

of socio-political

tolerance and confessional conciliation, and Vlachos‟ personal perception on matters of
multiconfessional coexistence and freedom of worship.

Christos Laskaridis: Ζ ζηάζδ ηδξ Ρςζίαξ ζημκ Πυθειμ ηδξ Κνήηδξ (1645–1669). University
Studio Press. Thessaloniki 2002.
18
Ovidiu Olar: “The Sons of Lucifer and the Children of Neptune: The Anti-Ottoman and AntiIslamic Polemical Works of Gerasimos Vlachos”. In: ARCÆVS: Studies in the History of
Religions ΧΗΧ-ΧΧ (2016), p. 249-274.
19
Asterios Argyriou (ed.): Γεναζίιμο Βθάπμο ημῦ Κνδηυξ, Πενὶ ηῆξ ημῦ Μςάιεε ενδζηείαξ ηαὶ
ηαηὰ Σμφνηςκ. Δηαηξία Κξεηηθώλ Ηζηνξηθώλ Μειεηώλ. Heraklion 2017.
20
Stefanos Kaklamanis: «Μὲ ηνὺο Ὀζσκαλνὺο θαὶ ηνὺο ἰεζνπίηεο ante portas: ὁ Γεξάζηκνο
Βιάρνο ζηὰ ρξόληα ηνῦ Κξεηηθνῦ Πνιέκνπ». In: Κνδηζηά Υνμκζηά 39 (2019), p. 69-162.
17
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The main body of the study is divided into five chapters. In the first, I proceed to
a detailed and as little as possible fragmentary biographical overview of Gerasimos
Vlachos‟ life in Candia, Venice and Corfu. Due to the absence of a modern specialized
and enriched biography on the Cretan scholar, this chapter will enable the reader to
perceive the studied historical context and it will serve as a first indicative presentation
of the persons, texts and socio-political conjuncures that will be studied in detail later.
In the second chapter I will develop an approach to Gerasimos Vlachos‟ identity
as a conscious and loyal subject of the Venetian Republic. The historical context will be
the early phase (1645–1657) of the War of Candia. Based on a corpus of his writings
(ecclesiastical sermons, brief responses, consulting treatises and praising entreaties), I
will examine Vlachos‟ activity and networks in warring Candia and then among the
political circles of Venice. The main subject for interpretation will be the nature of the
relations between the Orthodox clergyman and the Catholic Venetian political regime
and the concept of interconfessional tolerance in direct contact with the contemporary
pragmatic and political priorities.
In the third chapter I aim to study Gerasimos Vlachos‟ activity as a teacher of
classical education and a Greek scholar in Latin Europe. My approach will be based on
his relative written sources (correspondence, published works, official acts) during the
late period of his life (1658–1662 and 1681–1683). In this context, I will study his
initiatives in the service of education, his publishing activity in Venice and his networks
with Catholic sovereigns and men of letters in Italy, France and the Holy Roman
Empire. The main subject for interpretation will be the practical and theoretical
parameters of his contact with the intellectual society of Latin Europe and the concept
of interconfessional conciliation in connection with the promotion of both scholarly and
political interests.
The fourth chapter will deal with Gerasimos Vlachos‟ perception of his personal
faith and duties as an Orthodox clergyman, specifically in the final years of his life as a
high cleric. Thus, focusing mainly in the period of his primacy in the Metropolitan
Throne of Philadelphia in Venice (1681–1685), I will examine, through his preserved
correspondence, his attitude and preferences towards the two ecclesiastical powers of
his environment, the Orthodox faith and its center, the Patriarchate of Constantinople,
and the Catholic faith as represented by the authority of the Venetian Republic and the
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papal environment in Rome. The main subject of interpretation will be his response to
his duty as the religious leader of the Orthodox Christians in Venice and the concept of
interconfessional piety towards the ecclesiastical environment of Venice, Rome and
Constantinople.
In the fifth chapter I will examine Gerasimos Vlachos‟ identity as a reader of
Greek, Latin and Italian literature, mainly related to the fields of theology, both
Orthodox and Catholic, philosophy and philology. My approach will be exclusively
based on the preserved and still unpublished catalogue of his personal library. Although
the actual corpus of the library is today dispersed, the information preserved in his
Indice della Libraria are nevertheless indicative of the Cretan thinker‟s intellectual,
theological and cultural background. In this context, I will proceed to a detailed
presentation and interpretation of the books recorded in the catalogue, while I will also
deal with matters of perception of Vlachos‟ contemporary fields of theology and
philosophy, his relation with the world of books and reading, his tendency towards the
non-Orthodox

ecclesiastical

literature

and

his

opinion

on

the

changes

and

modernizations in his contemporary political, scientific and literary fields.
The present study was significantly based on i. published and unpublished
archival sources; ii. a selection of Vlachos‟ extensive works; and iii. a revised and
modern approach to the relative earlier bibliography. In addition to the available
published primary sources, I also used unpublished material (official documents and
notary

records,

early

modern

editions

and

codices,

personal notebooks and

correspondence). The aforementioned primary sources were detected and studied during
archival researches in the National Library of Greece (N.L.G.), the State Archives of
Corfu (Η.Α.Κ.), the State Archives of Venice (Archivio di Stato di Venezia, A.S.V.), the
Biblioteca Nazionale Marciana in Venice, the Hellenic Institute of Byzantine and PostByzantine Studies in Venice (Istituto Ellenico di Studi Bizantini e Postbizantini di
Venezia, Α.Δ.Η.Β.) and the Romanian Academy Library in Bucharest (Biblioteca
Academiei Române).
The systematic and comparative study of all available sources and bibliography
offers an approach to Gerasimos Vlachos‟ personality and attitude towards the political,
religious and intellectual events and currents of his time. Depending largely on the
primary original texts, I also wished to maintain a direct and critical contact with the
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relevant scientific bibliography. My purpose was initially to examine efficiently the
hitherto known to the research information on the Cretan thinker‟s socio-political,
ecclesiastical – confessional and scholarly activity, and then to interpret his networks
with pivotal historical figures, both of Orthodox and Catholic origins. By examining
this specific case of an early modern Greek ecclesiastical scholar, I hope to provide the
modern researcher and reader with a concise and vivid impression on some of the ways
the people of early modernity perceived and interpreted the concepts of history, faith
and morals; ways in which they defined the socio-political, collective and individual
backgrounds and extensions of their contemporary Christian world and especially the
pivotal role they kept for the concept of intellect, education and letters as the central
criterion for the physical and spiritual freedom of man.
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1. From Candia to Venice: A Life of Faith, Politics & Scholarship

1.1. The early years in Crete (1607–1645)

1.1.1. Family and studies
The beginning of the 17th century in Venetian Crete („Regno di Candia‟) found the
island and its inhabitants in the late phase of a general social, economic and intellectual
restructuring, which derived from the profound changes that occurred in the Cretan
society during the previous century. The development of trade and navigation by
Cretans, the export of local products to Venice and the rest of Europe and the rise of a
local nobility had contributed to the consolidation of a higher social class and a
prosperous middle class („cittadini‟). Both in the four major urban centers of the island
(Chania, Rethymnon, Candia, Sittia), and in the villages of the interland, a flourishing,
vivid and steady social life had developed. Moreover, the two confessional communities
of the island, the Orthodox and the Catholic, had reached a level of relative cohersion
and cohabitation. The latter had gradually de-escalated, to a certain point of course, the
old religious disputes and political hatred between the two sides in the early centuries of
the Venetocrazia. At the same time, the continuous intellectual influences from Latin
Europe, mainly from Italy, in the field of arts, sciences and literature, which culminated
in Crete during the years of the late Italian Renaissance, had gradually raised
significantly highly the level of the local literacy and erudition in the fields of classical
studies, philosophy, theology and arts.21
In this context of political consistency, social and religious cohersion, and vivid
intellectual activity, Gerasimos Vlachos lived and acted. For the first period of his life,
for his family, even for the exact date of his birth or for the exact place of his origin, the
present research has little to offer. For the first thirty-five years of his life, only scattered
information and testimonies appear, composing an unclear and incomplete portrait. He
21

For a modern detailed study in the socio-political, cultural, intellectual and religious
conditions of late Venetian Crete, see Stefanos Kaklamanis: Ζ ηνδηζηή πμίδζδ ζηα πνυκζα
ηδξ Ακαβέκκδζδξ (14 μξ-17 μξ αζ.), Vol. 1 [Δηζαγσγή]. Μνξθσηηθό Ίδξπκα Δζληθήο Σξαπέδεο.
Athens 2019, p. 143-172.
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was born in 1607, taking into consideration an inscription in his unique post mortem
portrait, now preserved the Archive of the Greek Community of Venice. Nevertheless,
in the official entry of his death, found in the register of the church of Saint Antonino in
Venice, on the day the Cretan cleric passed away (24. March 1685) he was “de anni 80
incirca”;

22

hence, the date of his birth would be placed in 1605. However, the word

almost („incirca‟) meant that the validity of the aforementioned assumption should be
doubted. Born and raised in the city of Candia, young Gerasimos came from a noble
Cretan family, the Vlachi. In an anonymous praising speech in his honor, its author
stated the following: “you were born nobly in renowned Crete ”.23 As far as the Vlachi of
Candia is concerned, the evidence remains scattered in the records of the numerous
Cretan notaries of the 16th and 17th century. Nevetheless, these primary sources actually
form a fairly vivid and clear image of the family, in its generalized level of course, from
which Gerasimos came from. A typical example of the late Venetian Cretan high
classes, some of the members of the Vlachi were figures of prominent intellectual
interests, highly ecclesiastical and religious activity, of central administrative and legal
contribution, of large financial capacity and of wide social recognition and prestige.
According to a first introductory review of the relevant notary records, the
Vlachi are presented to have been residents of the city of Candia and its suburbs, where
they worked as lawyers, teachers and prelates, while a considerable core of its members
lived or worked as land owners, clergymen and teachers in the wider province of
Pediada, also in short distance from Candia to the east. Numerous members of the
Vlachi are found to have proceeded to financial transactions with Venetian or VenetianCretan noblemen, usually on cases of purchase or sale of large areas of land in the wider
region of Pediada and specifically in the local village of Kasteli. These primary
evidence confirm and validate the hypothesis by earlier scholars who considered the
province of Pediada and neighboring Mirabello as the most likely places of origin for
22

23

Chrysa Maltezou, Georgios Plumidis: Οζ απμαζςηήνζεξ πνάλεζξ Δθθήκςκ ζημ ανπείμ ημο Ναμφ
ημο Αβίμο Ακηςκίκμο Βεκεηίαξ (1569–1810). Istituto Ellenico di Studi Bizantini e
Postbizantini di Venezia. Venice 2001, p. 165.
Konstantinos Dyovouniotis: «Μειεηίνπ Μεηξνπνιίηνπ Ἀζελῶλ, Ὁκηιία πεξὶ ἱεξσζύλεο». In:
Δπεηδνίξ Δηαζνείαξ Βογακηζκχκ πμοδχκ 14 (1938), p. 154; Konstantinos Th.
Kyriakopoulos: Μεθέηζμξ (Μῆηνμξ) Ἀεδκκ, ὁ Γεςβνάθμξ (1661-1714): οιαμθή ζηή ιεθέηδ
ημῦ αὶμο ηαί ημῦ ἔνβμο ημο ηαί βεκζηυηενα ηῆξ ἐπμπῆξ ημῦ πνχζιμο Γζαθςηζζιμῦ. Vol. 1.
Athens 1990, p. 203-206. It is possible that we are dealing with a Cretan clergyman, since
when he referred to Vlachos‟ life and work in Crete, he defined the island as “the
homeland”, mean. “our common homeland”.
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Gerasimos Vlachos. Although that argument was not founded in primary evidence or
testimonies, it had derived from the fact that during the War of Candia, Vlachos was
sent by the Venetian authorities as a preacher in that region in order to encourage and
hearten the local population, so that the latter would resist to the Ottoman army that had
invaded the island. Indeed, it was considered essential in such cases of mass
encouragement that the authorities would send individuals who originated from those
lands, so that they would be familiar with the place and its people and gain their trust. 24
In an effort to trace evidence of Gerasimos Vlachos‟ close family environment, I
consider as significant the detection of an extensive testament, preserved in the records
of the renowned notary of 17th -century Candia, Giacomo Cortesan. The text, dated 6.
May 1643, was composed by the wealthy Cretan from Candia Tzòrtzis Vlachos, son of
late Konstantìs and Eglià, and first uncle of Gerasimos Vlachos: “my nephew the preacher
Gerasimos Vlachos, son of my brother Thodorìs ”. From this valuable primary source we are

informed that Gerasimos was the son of late Thodorìs Vlachos, who also had a daugher
named Elisabètta, called Mariètta. In addition to Tzòrtzis, young Gerasimos had two
more uncles from the side of his father: Manolàkis, who had two children, Konstantìs
and Èlena, and Nikolàkis. The latter was an ordained priest in the monastery of Saint
Catherine of Sinai in Candia, for which special reference will take place later.
According to the main text of the will, Gerasimos, together with his uncles Manolàkis
and Nikolàkis, had been authorized by Tzòrtzis as the commissioners of his will. It is
interesting that, among others, Tzòrtzis bequeathed large sums of money, fields and
workshops to various churches and monasteries in Candia and the interland in memory
of his name and for the salvation of his soul. As Tzòrtzis clarified, many of those lands
and churches or chapels would pass after his death under the jurisdiction of his nephew
“father Gerasimos”, who was ordered to perform services in the memory of his uncle for
as long as he wished; the Cretan scholar did not break his promise throughout his life. 25
A member of the Vlachi family that Gerasimos is presented to have maintained a
close relation both during his life in Candia and after their mutual departure for Venice,
was his first cousin and daughter of his uncle Manolàkis, Èlena Vlachou. The latter was
24
25

Spyridakis, «Γεξάζηκνο Βιάρνο», p. 70-71.
Archivio di Stato di Venezia ( from now on A.S.V.), Notarile (Notai di Candia), Busta 68
(Giacomo Cortesan), Libro 2 (1631–1648), ff. 499r-504r, 531r; A.S.V., Notarile (Notai di
Candia), Busta 228 (Michiel Piri), Libro 6 (1651–1653), ff. 378v .

17

married to Emmanuel Colònna di Pietro and had two daughters, Eleonòra and Maria.
According to a corpus of contracts and agreements Vlachos composed and signed in
Candia and Venice during the 1650s, his cousin‟s family managed to find shelter in the
city of Venice relatively early after the outbreak of the War of Candia, with him
following them soon after.26 Maybe the most notable relatives of the Cretan scholar and
perhaps his most loyal disciples and followers throughout his life, were his nephews
Grigorios Vlachos, possibly grandson of Tzòrtzis, and Arsenios Kaloudis, probably son
of Gerasimos‟ sister, Elisabètta. They both studied under the supervision of their uncle
and later followed, according to his example, the path of priesthood. As their uncle
himself claimed later in his life, between the two, the “monaco di San Basilio Magno ”
Arsenios was always the most intellectual. Indeed, Kaloudis was an interesting case of a
minor early modern Greek scholar; in addition to being an Orthodox prelate and
preacher during his life in Candia, Venice and Corfu, he was also the author of
educational textbooks, such as an introduction to Aristotelian Logic, while he also
served for almost ten years as a rector in the Greek college of Padua known as the
Cottunian, for which special reference will take place later. 27 For both nephews of
Gerasimos Vlachos, the primary sources, mainly the notarial records, contain a
multitude of evidence of their activity as clergymen in Venice and Corfu.
In the earlier scholarship on Gerasimos Vlachos, numerous opinions were
formed on the question of the place in which young Gerasimos obtained his basic and
higher education. To this day no primary evidence, archival testimony or historical
confirmation has been detected on the scholar‟s early studies in Crete or abroad.
Nevertheless, a vivid view on Vlachos‟ excellent performance as a student in the city of
Candia is detected in the aforementioned anonymous praising speech in his honor:
“you obtained an education appropriate to your origins, since you came into contact
with the most famous teachers in Crete, from whom you were taught the circular
26

27

A.S.V., Notarile (Notai di Candia), Busta 227 (Michiel Piri), Libro 5 (1649–1651), ff. 305r-v &
350r; A.S.V., Notarile (Notai di Venezia), Busta 13563 (Nicolò Velano), Libro 1 (1655–
1657), 44r-v , 180v -181r.
As an example, see the Greek codex no. 1294 at the National Library of Greece: «Δἰζαβςβὴ
πάζδξ ηῆξ Λμβζηῆξ ζοκηεεεῖζα πανὰ ημῦ ζμθμθμβζςηάημο ἐκ ἱενμδζδαζηάθμζξ ηαὶ ηήνολζ
ηονίμο ηονίμο Ἀνζεκίμο Καθμφδδ ημῦ Κνδηυξ»; Ioannis Sakkelion: Καηάθμβμξ ηκ
πεζνμβνάθςκ ηῆξ εκζηῆξ Βζαθζμεήηδξ ηῆξ θθάδμξ. θ ηνῦ ζληθνῦ Σππνγξαθείνπ θαὶ
Ληζνγξαθείνπ. Athens 1892), p. 236; Émile Legrand: Bibliographie Hellenique, ou
Description raisonnee des ouvrages publies par des Grecs au dix-septieme siècle. Vol. 2
(1645–1690). Alphonse Picard. Paris 1894, p. 166.
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education, and in a short period of time you made such a progress to your lessons, that
you surpassed all of your classmates. Since along with your remarkable intelligence,
you obtained great diligence, you outstripped not only your coevals, but also you
reached those older than you.”
«ἔηοπεξ ἀβςβῆξ πνμζδημφζδξ ηῶ βέκεζ, δζαηὶ ἀπὸ ιζηνὰκ θζηίακ ἐζοκακαζηνέθμοζμοκ ιὲ
ημὺξ πθεζὸ θδιζζιέκμοξ δζδαζηάθμοξ ηῆξ Κνήηδξ, ἀπὸ ημὺξ ὁπμίμοξ δζδαζηυιεκμξ ηὴκ
ἐβηφηθζμκ παίδεοζζκ εἰξ ὀθίβμο πνυκμο δζάζηδια ηυζδκ πνμημπὴκ εἰξ ηὰ ιαεήιαηα
ἔηαιεξ, ὁπμῦ ημὺξ ζοιιαεδηὰξ ὅθμοξ πμθὺ ἐλεπέναζεξ. πεζδὴ ιὲ ηὴκ εαοιαζηήκ ζμο
ἀβπίκμζακ ζοκηνμθζαζιέκδκ εἴπεξ ηαὶ ιεβάθδκ θζθμπμκίακ, δζὰ ημῦημ ὄπζ ιμκάπα ημὺξ
ζοκδθζηζχηαξ ὑπενέαδηεξ, ἀιὴ ηαὶ ημὺξ ιεβαθοηένμοξ ἔθεαζεξ.»28

Thus, earlier scholars on Gerasimos Vlachos supported that the unknown school in
which he completed his secular and sacred studies (grammar, rhetoric, theology,
philosophy and possibly ecclesiastical music) should be defined as the dubious Sinaitic
School. The latter possibly operated inside the walls of one of the most prominent
spiritual and religious centers of Venetian Crete, the Orthodox monastery of Saint
Catherine of Sinai in Candia. Enjoying the support and protection of the Venetian Doge
and the Latin Archbishop of the city, the monastery was a place of considerable
intellectual activity and, at the same time, a haven for the Orthodox faith, the principles
and the tradition of the Orthodox Church. The hypothesis that Gerasimos attended this
particular school was partly based on the fact that distinguished early modern Cretan
clergymen and scholars were considered to be graduates of this school, including
Maximos Margounios, Meletios Pigàs, Konstantinos Palaiokapas, Meletios Vlastos,
Cyril Lucaris, Meletios Syrigos, Ioannis Matthaios Karyofyllos, Athanasios Patelaros,
Bartholomeos Syropoulos, Frangiskos Skoufos, Nikolaos Kalliakis, Thomas Katanis,
and Nikolaos Komninos Papadopoulos. However, until today the archives remain silent
on the existence of the School, even more on the question of a possible tradition of
extremely scholarly graduates from it.29
In a similar context, earlier scholarship supported the opinion that Vlachos
continued and completed his higher studies at the University of Padua, following the
example of numerous of his compatriots, both secular and clergymen. Indeed, in the
context of the general atmosphere of cultural and educational privileges and freedoms
28
29

Dyovouniotis: «Μειέηηνο», p. 154.
For the question on the Sinaitic School, see Nikolaos V. Tomadakis: «Ἡ δῆζελ ηλαΐηηθε
ρνιὴ Χάλδαθνο θαὶ ἡ πξνζπάζεηα ηνῦ Μάμηκνπ Μαξγνπλίνπ πξὸο ἴδξπζηλ Φξνληηζηεξίνπ
δηὰ ηνὺο ὀξζνδόμνπο ἐλ Κξήηῃ». In: Πεπναβιέκα ημο Σ’ Κνδημθμβζημφ οκεδνίμο (Chania,
August 24–30 1986). Vol. 2. Chania 1990, p. 621-652.
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enjoyed by the Greek subjects of the Serenissima during the late Venetian dominion,
young Cretans mainly of the higher social classes had often taken the opportunity to
travel to Venice and Padua either to acquire basic education or study Medicine,
Philosophy or Law in the local University, a pivotal cosmopolitan center of Aristotelian
philosophy, mathematics and science during the early modern centuries. 30 Nevertheless,
Vlachos‟ name was not recorded in the registers of the University, while no other
contemporary testimony has yet been found. It is actually interesting to note that in the
already mentioned encomium, the unknown author did not make any reference to
Vlachosʼ possible studies outside Crete, maybe in Venice or Padua; such an omission
would seem rather odd in the context of a praising speech. One could conclude that
young Gerasimos studied next to eminent teachers and scholars in the city of Candia.
The reference of the anonymous speaker to the scholar‟s classmates allows a further
assumption that he did not receive his education by a private teacher but in a still
unknown to us school, located most possibly inside an Orthodox monastery of the city
or the countryside.31
Indeed, during the Venetocrazia the education of the Cretans depended and was
mainly under the supervision of the local Orthodox clergy. Inside their monasteries
lettered priests, monks and nuns provided the young Cretans with a basic education.
Moreover, especially in the urban centers of the island, private teachers undertook the
education of children, Venetians and Cretans, mostly from the upper social classes. This
supervision of the educational system by the Orthodox clergy of Crete enabled the latter
to teach their pupils not just basic reading and writing, but also the religion of their
fathers, the confessional doctrines and the ecclesiastical tradition of the Orthodox
Church. That specific educational model operated as the rival awe in the initiatives of
the Latin Church, sometimes prompted by the papal environment in Rome, to introduce
a Venetian Catholic curriculum in Crete. Despite the fact that they were intensified
during the years of the Catholic Reformation, such initiatives eventually remained of
minor success. Nevertheless, especially during the last century of the Venetocrazia in
Crete (1550-1645), the learning of ancient Greek, Latin and Italian language – or the
30
31

Kaklamanis: Κνδηζηή πμίδζδ, p. 154-157.
For the earlier assumptions, see Sathas: Νεμεθθδκζηὴ Φζθμθμβία, p. 336-337; Dimitsas: 
θθδκζζιὸξ, p. 181; Spyridakis: «Γεξάζηκνο Βιάρνο», p. 73-74. For the modern
contradiction, see Tatakis: Γενάζζιμξ Βθάπμξ μ Κνδξ, p. 5-6.
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Venetian dialect – had been introduced and gradually established in the urban centers of
the island.32 Taking into consideration this promising level of education, with the
Cretans learning ancient Greek and Latin, attending courses of rhetoric, philosophy and
theology, studying in oneʼs homeland does not seem such a distant scenario for young
Gerasimos.

1.1.2. Prelate and teacher in Candia
The first primary evidence for Gerasimos Vlachos‟ life in the city and provinces of
Candia are detected decades after his birth, in the early 1640s. Mainly through a variety
of notarial acts, archival reminders and official documents of the local Venetian
administration, it becomes clear that after the completion of his studies, Vlachos chose
to follow the path of priesthood, acquiring the identity of the Orthodox hieromonk and
preacher in the wider area of Candia. It is important to clarify that, in case a young
Cretan wished to follow the path of monastic life, his options were either to enter a
period of training within one of the numerous monasteries in the island, or travel outside
Crete, mainly in the Venetian-occupied Greek region (Ionian Islands, Peloponnese,
Cytherra, or even Constantinople in order to attend the famous during the 17 th century
Patriarchal Academy, where he would become familiar with the principles, the tradition
and the dogmas of the Orthodox Church. After the completion of this training period,
the prospective clergyman was obliged to travel to Cytherra, Zante or the city of
Monemvasia in southern Peloponnese in order to be officially ordained by the local
Orthodox hierarchs. That was because of the dominant Catholic hierarchy in Venetian
Crete and the simoultaneous exclusion of the Orthodox clergy from higher ecclesiastical
offices, a condition that was preserved until the end of the Venetian dominion on the
island.
According to a series of notarial acts of his aforementioned uncle Tzòrtzis and
although the exact date of Gerasimos‟ ordination remains undefined, at a time unknown
to us in the 1630s, his wealthy uncle had granted him two monasteries that were in his
possession, declaring him their abbot. The first, whose location is yet to be defined, was
dedicated to Virgin Mary bearing the name Panaghia Strovilea, while the second was
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Nikolaos Panagiotakis: Ζ παζδεία ηαζ δ ιμοζζηή ηαηά ηδ Βεκεημηναηία. ύλδεζκνο Σνπηθώλ
Δλώζεσλ Γήκσλ θαη Κνηλνηήησλ Κξήηεο. Heraklion 1990.
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dedicated to Saint George and was named Agios Georgios Skalotos; the latter church
was located at the foot of mount Juktas, very close to the city of Candia. 33 With the
earliest evidence confirming Vlachos‟ identity as a scholarly clergyman to be dated on
1. November 1640, the official archives of the ducal chancellery of Candia (Duca di
Candia), contained several acts in which he participated as a hieromonk. It is interesting
that the majority of these evidence present Vlachos to constantly act in the south-central
part of Crete, more specifically in the Orthodox monasteries of the Asterousia
Mountains; that region was, indeed, a pivotal center of Orthodoxy during the Venetian
period, with numerous monks and prelates living, teaching and preaching inside their
monasteries and in the neighbouring villages.
Indicatively, on 2. May 1642 Vlachos was among the witnesses to the ordination
of an Orthodox clergyman named Christoforos Sakkorafos in the monastery of Panaghia
Odigitria,

an outstanding religious center of Orthodox faith on the Asterousia
34

Mountains.

Two years later, on 26. April 1644 he was authorized by his friend

Arsenios Gavalas, abbot in the Apezanes monastery located also on the Asterousia
Mountains, to mediate so that a young monk named Nektarios Zen, son of Francesco,
would receive permission to travel to the island of Zante in order to be ordained a priest
and then return to Gavalas in order to perform his pastoral duties. 35 Even after the
beginning of the War of Candia, Vlachos was still collaborated with the Orthodox clergy
of the wider region of the Asterousia Mountains, as it is revealed by his transaction of
icons in 1648 with a lettered monk named Emmanuel Dhepos from the renowned
Vrontisi monastery.36 Thus, during his early years in Crete Vlachos developed an
interesting and very specific network consisting exclusively of further Orthodox
clergymen of the monastic order. And although during the war he would be defined as a
vigorous preacher inside the walls of the city of Candia, in his early life he is presented
to have acquaintance and physical presence in the Orthodox monastical centers of the
interland.
33

For a historical approach to the now lost church of Aghios Georgios Skalotos, see Nikos
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A.S.V., Duca di Candia, Busta 13, Preti 2 (1640–1662), 52v . For a copy of this act preserved
in the Archive of the Greek Confraternity in Venice, see Tatakis: Γενάζζιμξ Βθάπμξ, p. 7.
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In the aforementioned earliest evidence of Gerasimos Vlachos‟ identity as a
prelate dated 1. November 1640, it is interesting to note that the information derived
from a codex containing one of his numerous philosophical commentaries on
Aristotelian natural philosophy.37 As it will become evident later, in addition to his
priestly duties inside and outside the city of Candia, Vlachos chose to follow yet another
profession in his hometown, tightly connected to the traditional model of his own
secular and sacred education; that of the public teacher and author of school textbooks
and manuals. Occasionally found with slight changes in the numerous preserved copies
of his manuscript and unpublished writings, the title Vlachos had chosen to define him
as a tutor was the following: “public teacher of sciences in both languages” («θνηλὸο
δηδάζθαινο ηῶλ ἐπηζηεκῶλ θαη‟ ἀκθνηέξαο ηὰο δηαιέθηνπο»).

In the context of 17th -century Greek intellectualism, the term sciences defined
the pedagogical occupation and teaching of philology (mainly grammar, meter, and
rhetoric), philosophy (Aristotelian Logic and Physics) and theology (studies on the Holy
Scriptures and early Christian literature). Noteworthy is that Vlachos was entitled a
teacher in both languages, offering the conclusion that he carried out his lessons both in
ancient Greek and Latin. Such a reference confirms the argument that during the last
century of the Venetocrazia in Crete, the young students of the urban centers had the
advantage to obtain a circular education on the principal fields of knowledge and to
perfect their training in the classical languages and literature. Moreover, the adjective
public, defining the term teacher in the aforementioned title, allows the assumption that
Vlachos did not perform his duties as a private tutor but worked in one of his
contemporary schools firstly in Candia, possibly within the walls of a monastery, and
after 1655 in the Greek Community of Venice. Nevertheless, in the question of defining
the exact place, school or monastery, in which he offered his lessons and lectures, the
primary sources remain silent at least to date; a possibility that he worked as a teacher in
the environment of the monastery of Saint Catherine of Sinai in Candia remains a
hypothesis that has not yet been confirmed. However, it gives a strong impression that
the Cretan teacher had decided to work in his homeland (Candia and interland), and
avoided to seek recognition or an eminent academic career in the Italian (Venetian and
Paduan) highly intellectual environment.
37
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Promoting the argument that Vlachos would have worked as a teacher in Candia
already from the middle of the 1630s, we notice that he gradually became extremely
prolific by composing numerous textbooks and commentaries on grammar, meter,
rhetoric, epistolography, lexicography, logic and natural philosophy. 38 Praised by his
contemporaries as an eminent classical philologist, he paid special attention initially to
the teaching of grammar theory and its principles. Therefore, he composed brief
textbooks in which he dealt with both the theory and method of ancient Greek and Latin
grammar, while he was also the author of a bilingual dictionary of the classical
languages. With the same eagerness he worked in the field of circular education by
composing handbooks (enchiridion), introductions (isagoge) and summaries (synopsis)
mainly on the art of classical meter and the method of epistolography.
The field, though, in which Vlachos employed all his knowledge and intellectual
background should be considered that of rhetoric. In addition to a voluminous detailed
treatise on the art of rhetoric, extending into three books, he also composed a concise
version of his aforementioned work, along with his personal anthology with excerpts
and major doctrines from the Aristotelian On Rhetoric. Finally, of high significance one
could consider his eleven treatises and commentaries on the field of Aristotelian
Physics, Metaphysics and Logic, with a series of introductions, paraphrases and
exegetical questions on the entire Aristotelian corpus. This voluminous collection of
works fulfilled without exception a common requirement for their author. They
obviously served either as Vlachos‟ personal textbooks in the context of the curriculum
he followed during his courses, or as manuals for school use that were copied and
studied by his students in Candia and later in Venice. Through this extensive auxiliary
material of introductions, summaries, compendiums, indexes, and anthologies, the
Cretan scholar wished and worked in order to successfully transmit not just a basic
general knowledge, but also his personal approach to a wide range of subjects and
scientific fields.
Based on the few, nevertheless interesting, evidence that the present study took
into consideration, we can proceed to the following conlusion. The gap of almost thirty38

In addition to the multitude of autograph and copied codices of his works, preserved scattered
and unpublished in numerous libraries and archives mainly in Greece, Italy, Romania,
Russia and Turkey, modern research can study the catalogue of his main writings, which is
preserved in the indice of his personal library.
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five years between Vlachos‟ birth and his first known to us activity remains a serious
limitation for the perception and evaluation of his identity as a religious man and
thinker during his youth. From the scattered information on his family, studies, priestly
activity and occupation with the field of education and scholarly writing, it can be
assumed that we are dealing with a profoundly erudite person, a modest Orthodox
representative of the Church and a central figure of his local Cretan society. In the eve
of the outbreak of the War of Candia, which ended up catastrophically for him and the
world he represented and came from, Vlachos had chosen a quiet modest life of
contemplation, piety, intellectual pursuit and isolation from the worldly.

1.2 The warring years in Crete (1645–1654)

1.2.1. Initiatives for the defense of besieged Candia
Following the Treaty of Zuhab (17. May 1639), which ended a sixteen-year war
between the Ottoman and the Safavid Persian Empire, Sultan Ibrahim (1615–1648)
turned his attention once more to the west and specifically on the most precious territory
of the Venetian Stato da Màr, the island of Crete. A relatively insignificant incident, the
captivity of an Ottoman ship heading to Mecca by a naval force of Knights Hospitaller
of Malta in September 1644, lighted the flame and offered the Sublime Porte the
justification to proceed to reinforced war preparations. The Sultan proclaimed
ostensibly war against Malta in retaliation for the pirate capture of the Ottoman ship and
at the same time he accused the Serenissima for synergy, since the Knights had on their
return been resupplied on the island of Crete. Although the Venetians tried in every way
to avoid a possible war, on 30. April 1645 the Ottoman fleet came out the strait of
Dardanelles and crossed the Greek Archipelagos, supposedly heading to Malta. After a
misleading course (Chios, Tinos, Cytherra) the Armada changed direction and set sail
for Crete, the real goal of the campaign. On 23. June the Ottomans invaded the northwest part of the island, besieging and conquering until 1648 one by one the urban
centers and countryside both of western and eastern Crete (Chania, Rethymno, Sittia).
Thus, during the first months of 1648 only few territories (the islet-forts of Souda,
Gramvousa and Spinalonga) and the capital city of Candia were still under the control
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of the Venetian Republic. On May 1648 the twenty-one-year (until 1669) siege of
Candia began, inaugurating the beginning of the end for the Venetian dominion on the
island.39
The early phase of the war found Gerasimos Vlachos absorbed in his educational
and ecclesiastical duties, both in the monasteries he held in the interland and within the
walls of Candia.40 Nevertheless, when the time came for the local Orthodox clergy to
contribute to the resistance against the Ottoman invasion, Vlachos was immediately
activated and took a series of pivotal initiatives. Following the relevant primary sources,
it is now possible to define accurately the religious centers where the Cretan prelate
lived and acted during the first years of the siege of Candia and until his final departure
for the city of Venice.41 More specifically, after the loss by the Ottomans of the
monasteries he owned in the countryside, Vlachos was confined within the city and
initially resided in the aforementioned Orthodox monastery of Saint Catherine of Sinai
in Candia. Indeed, a special relation between Vlachos and the specific Orthodox center
is revealed. In addition to his uncle Nikolàkis who resided there as a monk at least since
1643, Vlachos had developed acquaintances with further members of the monastery,
such as a monk named Beneto Barbarigo. Quickly he gained fame and prestige as an
erudite theologian and eloquent preacher. In fact, it was in that monastery that on 25.
November 1649, on the feast day of Saint Catherine, he had the chance to publicly
deliver an Italian encomium in honor of the then Venetian Capitano Generale da Màr
Alvise (Leonardo) Mocenico (1583–1657), in the context of the latter‟s successful
defense of the Martinengo bastion in the south-central part of Candia on August 1649.42
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104-243.
For a series of archival evidence of Vlachos‟ transactions with his fellow Cretans during the
first years of the war, see A.S.V., Notarile Testamenti (Nicolò Velano), Busta 1005, no. 171;
A.S.V., Notarile (Notai di Candia), Busta 86 (Agostino da Cipri), Libro 1 (1645–1650), 95v 96r.
For an overview of Vlachos‟ sermons in the codex BAR ms. gr. 889, see Dimitris
Paradoulakis: «Απερήζεηο ηνπ Κξεηηθνύ Πνιέκνπ ζην Πξώηκν Κήξπγκα ηνπ Γεξάζηκνπ
Βιάρνπ. Ο Κώδηθαο BAR ms. gr. 889 ηεο Βηβιηνζήθεο ηεο Ρνπκαληθήο Αθαδεκίαο». In:
Κνδηζηά Υνμκζηά 39 (2019), p. 163-216.
The encomium was published in Olar: “Gerasimos Vlachos”, p. 261-265. For Mocenigo‟s
achievements, see Stefanos Kaklamanis: «Ὁ Λέσλ ηῆο Βελεηίαο θαὶ ἡ Ἡκηζέιελνο ζηὸ
Ἀξρηπέιαγνο. Ἡ λαπκαρία ηῆο Παξνλαμίαο (8–10 Ἰνπιίνπ 1651)». In: Giorgos Tolias (ed.),
Σμ Αζβαίμ Πέθαβμξ. Υανημβναθία ηαὶ Ἱζημνία 15μξ-17μξ αἰχκαξ. Μνξθσηηθό Ίδξπκα Δζληθήο
Σξαπέδεο. Athens 2010, p. 63-91.

26

Although this interesting text will be discussed and interpreted further in the first part of
Chapter II, it is noteworthy that the Cretan cleric wished to prove, promote and
demonstrate in any occassion his direct contact and sincere admiration towards the
representatives of the Venetian authority in Crete. In this way he aimed either to satisfy
his personal interests, to create and expand his socio-political networks or to fulfill his
internal duty which exhorted him to view the Serenissima as the unique alternative for
the Orthodox Cretans against a possible Ottoman dominion.
Taking into consideration that the Cretan priest was forced to abandon his
churches after the arrival of the Ottoman army in the provinces and outside the walls of
Candia, he stayed and preached in the monastery of Saint Catherine, unknown under
which position, from the spring of 1648 until the beginning of 1650. Then, on 24
February 1650 he was invited to settle and undertake the position of the chaplain in the
renowned monastery of Panaghia or Kera Trimartiri.43 As it turns out from the authentic
administrative decisions of the ducal chancellery, after his settlement there, he was soon
followed by his relative Euthimios Vlachos (16. November 1650), an hieromonk and his
former assistant in his monastery of Panaghia Strovilea, and his two nephews, Grigorios
Vlachos on 26. November 1650 and Arsenios Kaloudis three years later, on 23. April
1653.44 Located in a central position in the city of Candia, Panaghia Trimartiri and its
confraternity (Scola et Fraternità di Santa Maria Trimartiri) was indeed during the first
half of the 17th century an exceptional meeting point of pious Orthodox clergymen, a
praising and influential religious center, a spiritual haven during the disastrous years of
the siege.45 Therefore, for Gerasimos Vlachos it was a special honor by the monastery‟s
confraternity in recognition to his until then contribution for the benefit of the Church of
Crete and in the struggle for defense against the Ottoman invasion. In the deeply pious
and intellectual environment of the Trimartiri monastery, the Cretan cleric had the
opportunity for five years and until his fleeing to Venice, to coexist and interact with a
Paradoulakis: «Απερήζεηο», p. 205-207.
A.S.V., Duca di Candia, Busta 13, Preti 1 (1640–1653), ff. 116r-117v ; both acts were cited in
Anastasia Papadia-Lala: Σμ Monte di Pietà ημο Υάκδαηα (1613 - ιέζα 17 μο αζχκα). οιαμθή
ζηδκ ημζκςκζηή ηαζ μζημκμιζηή ζζημνία ηδξ αεκεημηναημφιεκδξ Κνήηδξ. Παξνπζία. Athens
1987, p. 70. For Euthymios Vlachos, see A.S.V., Duca di Candia, Busta 13, Preti 2 (1640–
1662), ff. 116r-v .
45
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multitude of Orthodox ecclesiastics and scholars, to communicate and converse matters
of faith, letters and even politics with eminent personages. Inside the circle he had
formed around him, noteworthy is his close friendship with the learned prelates Ioannis
Troulinos and Bartholomeos Syropoulos, who later both fled to Venice. Moreover, we
have proof that he was acquainted with the noted nobleman and scholar Zuanne
Papadopoli (c.1618–c.1699), author of two Italian memoirs on 17 th -century Crete and
the War of Candia and father of the later notorious Catholic lawyer and historian in
Padua Nikolaos Komnenos Papadopoulos (1655–1740).46
Holding a central position himself among the Orthodox clergy of the island,
Vlachos participated in the first phase of the defense of Candia, fighting courageously
among the rest of the clergymen and side by side with the Christian military forces, the
Cretans, the Venetians and their Latin European allies. He himself described his
achievements in two appeals to the Venetian Senate he composed in 1656 and 1662,
that was after his departure from warring Crete. Thus, from the early years of the war in
1645 Vlachos offered his assistance and moral support to the Venetian authorities in
various ways. Along with his personal contribution to the preparations of the battle and
his physical presence during the defense against the invaders, he provided his
meritorious financial support by volunteering to financially cover the salaries of two
soldiers for a period of four months and by providing numerous residences he owned or
rented in order to house soldiers. Moreover, on 25. June 1649 he lent the Venetian Fund
of Candia one thousand silver scudi. His initiatives, though, were not limited only to
financial aid towards the authorities. During the time when a plague spread within and
outside the walls of blockaded Candia, he wandered the city – especially in the parishes
of two churches which belonged to his family, the so-called Panaghia and Aghios
Athanasios Palaios – offering help and support to the patients and those who were in
need.
Being an eyewitness of the battles between the Christian and Muslim armies,
Vlachos testified to the Venetian Senate that he even fought fully armed against the
besiegers on the top of one of the cityʼs main bastions, bastione Jesu. In his appeal of
1656, he characteristically stated that:
46
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“by exposing myself for the sake of the State to the risk of the infesting plague,
disposing various houses I owned to shelter soldiers, paying four months‟ earnings to
two of them and providing many materials and other stuff necessary for the rapid
fortifications that were taking place, for the progress of which I also worked intensively
by impulse and constant help, while in the greatest risks the Fortress has gone through, I
was always running fully armed in the positions that suffered the most, in order to
defend them. [...] In such proofs of loyalty is added the actual defrayment from my side
of one thousand scudi during the most critical need that the Fund had experienced.”
“esponendomi per publico bene alli ardori della peste, assegnando diverse case (delle
quale) conseguivo cento ducati d’ affitto per quarterar soldati, corrispodendo le paghe
per quattro mesi a duoi di loro et somministrando molto materiale et requisiti nelle
premure della fortification, all’ avanzamento delle quali ho vivamente cooperato coll’
esortation et coll’ assistenza continue anco nelle contingenze piú gravi della piazza alla
difesa di cui sempre accorso con le armi nei posti piú travagliosi. […] Así qualificate
dimostranze d’ossequio ho anco l’effettivo esborso di mille scudi nell’ urgenze maggiori
che si provavano in quella Camera.” 47

Such initiatives revealed the high sense of charity and social responsibility that
characterized the Cretan prelate during those turbulent times. Moreover, they offer a
clear image of his financial capacity, and the wideness of his property, both realty and
personalty, since it would be rather impossible to proceed to such generous and large
supports and charities if he did not originate from a wealthy and powerful family. The
above testimony was certified in 1662 by eminent officials and commanders of the
Venetian army and fleet during the first phase of the War of Candia; these were the
Generals Andrea Corner, Marco Molin, Antonio Lippomano and Alvise (Leonardo)
Mocenigo. However, his initiatives and patriotic activity had become known to the
Ottoman officials who, in addition to the requisition of his monasteries, immediately
proceeded to setting a price on his head: “although their machinations and ambushes came
to the vertical, in order to take away my freedom or my life, through their munificent offers to
the one who would bring me in front of them alive or dead”.48 In conclusion, it becomes

apparent that Vlachos obtained an innate tendency in favour of the Venetian authorities
in Candia and of the supremacy of the Serenissima in Orthodox Crete. In this context,
he did not hesitate, despite the clear confessional divergence, to cooperate with the local
Venetian administrative and military authorities, to support their policies and tactics for
the defense of Candia and all of them under his personal inclination for the benefit of
the Republic.

47
48

Mertzios: «Νέαη εἰδήζεηο», p. 282-283.
Mertzios: «Νέαη εἰδήζεηο», p. 282.

29

1.2.2. Preacher of freedom in Candia
The years the Cretan cleric spent in the monasteries of Saint Catherine and Panaghia
Trimartiri inaugurated a continuous, intense and fervent preaching activity inside and
outside the city of Candia. Once more the content, style and purposes of his sermons
were related, depended and described the warring conditions of the Ottoman presence in
the island, the call for resistance, both military and spiritual, and a constant pastoral
guidance in favour of a correct and pious Christian life. Indeed, under the warring
circumstances, numerous Orthodox prelates and higher clerics had visited repeatedly the
villages and urban centers of Crete preaching the Gospel and attempting to animate the
Orthodox population against the Ottomans. Instructed by the Venetian authorities to do
the same, Vlachos eagerly, tirelessly and keenly preached the Divine Word and the
message of freedom and resistance both in the Orthodox churches and monasteries of
Candia, sometimes in vernacular Greek and others in Italian. Moreover, he often
undertook journeys mainly in his known provinces of Pediada and Mirabello and in the
villages of the south-central part of the island, in his familiar monasteries of the
Asterousia Mountains. His applications to the Venetian Senate offer a vivid description
of the content, style and purposes of his preaching during wartime, along with the
conditions under which his sermons were delivered. To start with, in 1656 he stated
that:
“during the first years of this war I urged the residents of both the city and the provinces
of Pediada and Mirabello through consistent and persistent sermons, for which I was
sent by his excellency General [Andrea] Cornaro aiming to face the enemies in a more
robust way.”
“Nei primi anni di questa guerra, ho con predicationi assidue esortato le genti della
cittά come pur quelle d’ ambi li territori di Pediada e Mirabello ove espressamente fui
spedito dall’ Ecc.mo General Cornaro alla contraposizione piφ valida de nemici.” 49

In his appeal of 1662 he became even more descriptive on the matter:
“at my own expense, not less by the foot than by the tongue, I impressed in this way the
traces of my steps on the streets and my words in the souls, in order to keep the terrified
crowds faithful; and in the city itself, [I continued] preaching for the courage and
persistence against the enemies.”
“a proprie spese, non meno con piede che con la lingua, imprimendo del pari i vestigi
nelle vie e le parole negli animi, per mantener in fede quelle genti sbigottile et nella
49
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cittά medesima predicando di continuo il coraggio et la costanza contro de nemici.”50

Vlachos composed the majority of his sermons in vernacular Greek, enriched in some
points with neologisms, italics and words or phrases of the contemporary Cretan dialect.
Thus, one could highlight the preacher‟s conscious choice to use in his public speech
the language that was widely used by his compatriots (Cretans, Venetians, Jews) not
only in the urban centers but also in the interland of Crete. This linguistic choice seems
to derive from a double purpose: to attract the interest and the careful attention of his
flock and to attain admonition through the latter‟s full comprehension of his words. 51
In this context, Vlachos did not hesitate to collect, organize and bind his war
sermons of the period 1652–1655 in three codices under the general title Teachings
(Didaches = Γζδαπέξ). Although the above sources are now possibly lost or at least
remain unfound, we obtain some basic information on the size, time and place in which
those

sermons

were

delivered,

following

the

corresponding

entries

in

the

aforementioned catalogue of Vlachos‟ library: “i. Volume 1 of Didaches by Gerasimos of
Philadelphia, containing sermons delivered in Candia in the year 1652 (ff. 124); ii. Volume 2 of
Didaches by Gerasimos of Philadelphia, containing sermons delivered in the year 1653 and
until August 15 1654 (ff. 171); iii. Volume 3 of Didaches containing sermons delivered in
Candia in the years 1654-1655 (ff. 232)”.52 This conscious choice for the Cretan clergyman

to preserve his sermons from the last four years of his stay in besieged Candia is closely
connected to the pivotal content of those texts, their usefulness for the benefit of future
Orthodox preachers, their ecclesiastical but also political interest. Indeed, the rhetorical
method of their author, in co-operation with the historical need under which and for
which they were created, definitely granted them the status of valuable teachings,
beneficial to Vlachosʼ compatriots, both laity and clergymen. Therefore, in their
author‟s mind, they were meant to serve as samples and testimonies of his contemporary
historical events, a vivid portrayal of the turbulent conditions of a war between
50
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Christians and

Muslims and

as indicative models of early modern Orthodox

ecclesiastical homiletic.

1.2.3. Relations with the Catholics
During this early years of the war, Gerasimos Vlachos is presented excessively busy in
the microcosm of besieged Candia. In fact, he was recognized and established as an
eminent and erudite member of the city‟s Orthodox clergy, as it is revealed in the
following excerpt from the already mentioned anonymous encomium in his honor:
“but you stood out greatly from everyone, since you combined your word with your life,
that is the education with piety and ethics, for which you soon gained so much honor, so
much glory and praise from the authorities and the people of the homeland.”
«ἀι’ ἐζὺ ζιίβμκηαξ ηὸκ θυβμκ ιὲ ηὸκ αίμκ, ηὴκ ιάεδζζκ δδθαδὴ ιὲ ηὴκ εεμζέαεζακ ηαὶ ηὰ
ἤεδ, ὅθμοξ πμθθὰ ἐπενίζζεοζεξ, δζὰ ηὰ ὁπμία ὅζδκ ηζιήκ, ὅζδκ δυλακ ηαὶ ἔπαζκμκ
ἀπυηηδζεξ εἰξ ὀθίβμκ ηαζνὸκ ηαὶ ἀπὸ ημὺξ πνμεζημὺξ ηαὶ ἀπὸ ὅθμκ ηὸκ θαὸκ ηῆξ
παηνίδμξ.»53

In this context, he undertook a leading role in numerous initiatives and official
procedures for either the protection of the Christian faith – and the Orthodox confession
–

or for the promotion of the relevant cohersion between the ecclesiastical

representatives of the two confessional communities. In that context, on 25. April 1653
he participated, as the chaplain of Panaghia Trimartiri, and undertook the duty to
compose an official certificate in favor of the beneficial ecclesiastical activity of the
then vicar in the Latin Archdiocese of Candia Francesco Zeno (1624–1680). The latter
was a commendable Venetian Catholic clergyman and scholar who had just completed
an utterly successful career in Crete. Due to the War of Candia, Zeno prepared his
departure from the island in 1653 and put a candidacy for the office of bishop. In the
context of the necessary support for his candidature, he requested and obtained the
required certificates from Candia‟s Council of Nobles (Universitá), the local Venetian
authorities, the Latin clergy of the Cathedral of Saint Titus, the representatives of the
three Catholic monastic orders of Candia (Dominicans, Franciscans, Augustinians), and
finally from the Orthodox clergy of the city. 54 The certificate that was composed by
53
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Gerasimos Vlachos and signed by all the twenty-five central Orthodox chaplains of
Candia, confirmed the following:
“The most pious and most reverend canonical provost of this renowned Archdiocese of
Apostle Titus of Crete Mr. Francesco Zeno is proved to be highly worthy, after excelling
in the secular and in grace, and former procurator and vicar of the most glorious and
most holy Archbishop of Crete Querini, he administered the issues of the Archdiocese
with great knowledge, wise discretion and assistance to every pious Graikoi and Latins,
doing everything sufficiently, leaving an eternal remembrance of his kind benignity and
administration. […] reverend Zeno prevailed on everybody concerning benefits, justice,
goodwill, action and theory, word and work, for which the Greek clergy confesses to
him the forever immortal thankfulness.”
«ὁ πακεοθααέζηαημξ ηαὶ αἰδεζζιχηαημξ ηακμκζηὸξ πνεπυγζημξ ηαφηδξ ηῆξ πενζθήιμο
ιδηνμπυθεςξ Κνήηδξ ημῦ Ἀπμζηυθμο Σίημο ηφνζμξ Φναββίζημξ Εέκμξ ἀκεθάκδ
ἀλζχηαημξ, ηυζιῳ δζαπνέπςκ ηαὶ πάνζηζ, ηαὶ πνχδκ ὑπάνπςκ ἐπίηνμπμξ ηαὶ αζηάνζμξ ημῦ
ηῆξ Κνήηδξ ἐηθαιπνμηάημο ηαὶ πακζενςηάημο Κμονίκμο ἀνπζεπζζηυπμο, ιεβίζηῃ βκχζεζ,
ζμθῇ πνμαζνέζεζ, ηαὶ πάκηςκ ηκ εὐζεακ Γναζηκ ηε ηαὶ Λαηίκςκ ἀνηέζεζ ηὰ ηῆξ
ἀνπζεπζζημπῆξ δζέηαλε πνάβιαηα, ἀνηεηξ ἐκ ημῖξ πᾶζζ ηὰ πάκηα βεκυιεκμξ, ἀθίκoκηαξ
ἐκεφιδζζκ πακηoηζκὴκ ηῆξ ἀβαεῆξ ηαθμηαβαείαξ ηαὶ δζμζηήζεςξ. [...] ὁ αἰδεζζιχηαημξ
Εέκμξ ιεβάθῃ θνμκήζεζ εἰξ ἀΐδζμκ αὐημῦ ικήιδκ, εὐενβεζίαζξ, δζηαζμζφκῃ, ηαθῇ δζαεέζεζ,
πνάλεζ ηαὶ εεςνίᾳ, θυβῳ ηαὶ ἔνβῳ ημὺξ πάκηαξ ἐηένδδζε, δζὰ ηὸ ὁπμῖμκ ὁ ηκ Γναζηκ
ηθῆνμξ δζὰ πακηὸξ ημῦ ὁιμθμβεῖ ἀεακάημοξ ηὰξ πάνζηαξ.»55

Regardless if the heads of the Orthodox clergy of Candia were either urged or impelled
to compose and sign the certificate to Zeno, some of them were indeed favourably
inclined to the young vicar, either for opportunistic reasons or because they were
sincerely feeling benefited by him. Such an argument derives from Zeno‟s decisions as
an archbishopric vicar in favor of the Orthodox clergy of Candia. Indeed, as the
supreme authority of the Catholic faith in Candia, Zeno was presented active and
effective, since he managed to resolve numerous problematic matters during the siege of
Candia, mainly related to cases of embezzlement against the Orthodox clergy by the
then chief Orthodox priest, the so-called Protopapàs of Candia, Theodoros Palladàs. 56
More specifically, during spring 1652 the Orthodox clergy accused Palladàs twice for
not distributing equally the money that were collected from litanies. In both cases Zeno
intervened in the matter in favor of the lower clergy. 57
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The next years, and in the context of a generalized long-standing theological and
interconfessional discussion between Orthodox and Catholic clergymen in Candia and
in the Archipelagos, mainly the island of Santorini, Gerasimos Vlachos became familiar
and participated in conversations and sometimes disputes on the main differences
between the Christian confessions. Sometimes in condescension and in a civilized
atmosphere he explained the doctrines and rituals of the Orthodox Church to illustrious
Venetians, such as the then Provveditore d᾽Armata Jacopo Barbaro Badoer (1616–
1657). Rarely in a polemical and categorical tone he defended his faith and the
teachings of the Greek Fathers against “ill-intentioned”, as he characterized them,
representatives of Rome, such as his theological confrontation with the Jesuit monk and
missionary in Santorini François Richard in 1653, against whom Vlachos composed a
staid and firm treatise entitled “Obfuscation of the False Believersˮ («ημημδίκδ ηκ ιὴ
ὀνεξ θνμκμφκηςκ »).58

Furthermore, the archives of the Russian State Library in Moscow contain the
unique known codex of Gerasimos Vlachos‟ brief treatise “Study on whether the
Helleno-Romaioi monks are allowed to compose a testament” («Μεθέηδ πενὶ ημῦ εἰ ἔλεζηζ
ημῖξ θθδκμνςιαίμζξ ιμκαπμῖξ δζαεήηδκ πμζῆζαζ»), which he wrote in Candia during the

period 1652–1655.59 Although the work has not yet been studied, I will proceed to some
first assumptions on the matter Vlachos dealt with, that is the conditions and the way
under which the Orthodox monks were composing their will. Taking into consideration
the established policy he used in his later theological manuals, we can assume that in
the context of this specific study he would have firstly cited a model of expression, style
and content that each monk would follow as a manual to write his own testament. The
treatise would be possibly further imbued with the established during the 17 th century
custom of drawing one‟s will, a practice of Catholic origins related to the teachings on
the post-mortem salvation of the soul in the Purgatory. This standard custom of the
“Latins” was largely transplanted in the Greek Orthodox communities of Venice and the
Stato da Màr during the early modern centuries. Therefore, the Greeks of Venice, Crete,
Cyprus and the Ionian Islands adopted the model of composing their own wills, in
which among others, offered a part of their properties to churches and monasteries of
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both Orthodox and Catholic confession, ordering bequests, posthumous charities and
annual memorial services for the salvation of their souls. The future detailed study and
publishment of the treatise will definitely shed light on Gerasimos Vlachos‟ perception
of Christian doctrines, such as the Purgatory or the Last Judgement, and their relation
with man‟s innate fear of death and hope for post-mortem salvation.60
In addition to his written and oral production in the field of theology,
ecclesiastics and homiletic, Vlachos continued his literal intellectual activity focused on
his educational purposes as a professor of sciences. Indeed, as we conclude from a
preserved Greek codex, he had completed a philosophical treatise containing questions
and paraphrases on Aristotelian Logic already before the summer of 1653: “in the year
of our Lord 1653, finished on 28. August inside the siege of poor Candia” («ηαηὰ ηὸ
ˏαπκβ΄ ἔημξ ηὸ ζςηήνζμκ θααὼκ ηένια Αὐβμφζηῳ ιδκὶ δῃ ἐκ ηῶ πενζθναβιῶ ημῦ ηαθαζπχνμο
Υάκδαημξ»). The treatise was copied by Vlachosʼ close friend, pupil and monk Michael

Agapitos, as revealed by the title of the codex: “Paraphrases and questions on the
whole treatise of Aristotle in Logic, written by the highly wise and highly intellectual sir
Gerasimos Vlachos, hieromonk and public preacher of the renowned city of Crete”.61
Moreover, in the eve of his departure from Candia (August–September 1654), Vlachos
began to write his philosophical commentary on the Aristotelian De Anima (“Brief
Paraphrases and questions on the books of Aristotleʼs On the Soul, [written] by the hieromonk
Gerasimos Vlachos, public professor of sciences and humble preacher of the Holy Gospel”). He

completed his comments on the first book on 10. September 1654 and left the rest
unfinished until his arrival in the Metropolis; in fact, he completed the commentary one
year later (25. September 1655).62 Both treatises are added to his previous and later
textbooks of similar nature, all of them used during his lessons and lectures as a public
teacher in Candia and then in Venice.
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1.2.4. Preparations for settlement in Venice
According to the available primary sources, during the period 1649–1654 Gerasimos
Vlachos proceeded to a series of initiatives in order to prepare his safe and organized
settlement away from his homeland‟s battlefield, in the calm and cosmopolitan
environment of Venice and in the circles of the local Greek Community. But why
Venice? During the early modern period the Republic had, indeed, obtained and
maintained the role of the communis patria, in which individuals of different origin,
language, culture, even religious tradition could coexist peacefully as citizens of a
common polity; on the condition of course that this multi-cultaralism did not disturb
public order and did not arise severe internal social or political imbalances. Thus, the
Serenissima always allured and attracted people from all over the world and, naturally,
from the Greek territories that were under her jurisdiction.
Existing as an organized social and political entity since the 15 th century, the
Greek community of Venice was consisted of permanent members and occasional
passing people (soldiers, sailors, merchants, lawyers, artists, artisans, printers, prelates
and scholars). During the early period of their establishment in the City of the Doges,
the Greeks gathered, lived and worked in the district of Castello, especially in the area
around the city shipyard (Arsenale) due to most Greeks‟ occupation with sea trade and
shipping. By the end of the 15th century until the Fall of Candia (1669), the consistent
presence of the Greeks in the city was strengthened and eventually consolidated, with
the arrival of refugees from Cyprus, Peloponnese and finally Crete due to the continual
expansion of the Ottoman Empire in the Eastern Mediterranean. 63 In this context and
already during the late 1570s, the Greeks gathered around their own confraternity
(Confraternità dei Greci or Confraternità di San Nicolò dei Greci), established in 1498,
constituted according to the Venetian laws.64 The establishment of the Greek
Confraternity belonged to the general policy of the Venetian state in favor of
63
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Giorgio Fedalto: “Le minoranze straniere”. In: Hans-Georg Beck, Manoussos Manousakas,
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Olschiki. Florence 1977, p. 143-163.
For a historical review of the Greek Community and Greek Confraternity of Venice, see
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confraternities for the foreign minorities of the city; it was considered a supportive
method for the control, internal administration and social adjustment of those groups in
the context of the Venetian multi-cultural polity.65
Both in the Confraternity and generally in the Greek Community of the city the
Serenissima had recognized, in addition to an internal administrative independence,
several religious-confessional freedoms. Indeed, Venice enjoyed the reputation of being
a religiously tolerant state both in its political center and its Stato da Màr. In the
microcosm of the City of the Doges people of different faiths (Catholics, Lutherans,
Calvinists, Orthodox, Muslims and Jews) were allowed to freely or relatively freely
exercise their religious rituals and duties, always under the watchful eye of the city‟s
secular and ecclesiastical authorities.66 Such an initiative by the Venetian State is
historically viewed as a conscious policy of political and administrative nature, since of
outmost importance for the Serenissima during the early modern period was the
preservation of public order in her terittories but also the enhancement of loyalty by her
non-Catholic subjects. Unlike Rome, Venice did not consider the defense of the Catholic
doctrines and confession among her first priorities, with the latter being considered
mainly political and economic. Therefore, all the foreign communities in her territories
enjoyed the political protection and district religious support of the central authority;
although still being considered “schismatics”, the Orthodox Greeks of Venice held the
main position among those minorities.67
In this context, the members of the Greek Community in Venice had obtained
already before the end of the 16th century their own church dedicated to Saint George
(San Giorgio dei Greci), a symbol of Orthodox faith for all the Greeks of the Diaspora
in the years to come, an Orthodox cemetery, an Orthodox female monastery and a
school. In the context of a decisive program for the socio-political, cultural and religious
homogenization for all the Greeks who resided in Venice and for those to come as
passers or refugees during the 17th century, the Greek Confraternity proceeded gradually
to the purchase of a number of residences and buildings in the region around the church
of San Giorgio, in the eastern part of the city, thus creating the so-called Campo dei
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Greci. Moreover, and opposing to the general conservative climate of the Catholic
Reformation, Venice proceeded during the 1570s in a decisive step in an effort to
strengthen even more and secure the loyalty of her Orthodox subjects. In 1577 and in
the aftermath of the catastrophic for them Fourth Ottoman-Venetian War of Cyprus
(1570–1573), the Venetians, with the eventual consent of the Ecumenical Patriarchate of
Constantinople, worked as an intermediate agency so that the church of San Giorgio and
its Orthodox bishop in Venice to be placed under the jurisdiction of the Ecumenical
Patriarch of Constantinople.
Thus, the so-called Archbishop of Philadelphia, the only Greek Orthodox high
cleric in Latin Europe, exercised his jurisdiction not only over the Greeks of the city of
Venice, but also on the Greek Orthodox communities of the whole Stato da Màr
(Dalmatia, Istria, Ionian Islands, Peloponnese and Crete). 68 The Archbishop was elected
by the Greek Confraternity and his primacy was officially validated by the Ecumenical
Patriarchate of Constantinople. Taking into consideration the growing number of the
Orthodox in the city along with the fact that the Stato da Màr was in its majority
consisted of Orthodox polities, an ecclesiastical office of the same confession but under
the discreet inspection of the Republic would more easily guide and control those
masses.69 This initiative to establish an Orthodox high ecclesiastical office in the heart
of the Republic, although eventually turned out to be insuffient, indeed led to a partial
state of sincere appreciation and co-operation between the authorities and the subjects,
mainly during the preparatory phase of the War of Candia.
In the eve of the latter and especially during the warfare, the Greek Community
of Venice achieved a considerable blooming and prosperity, with a determinant increase
in her population due to the refugees‟ arrival, a solid political administration, a powerful
financial

network,

established

and

productive

educational

institutions

and

an

independent religious hierarchy. Thus, through the contemporary Venetian reports and
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decrees, the Nazione Greca di Venezia was presented as a loyal subject and fervent
supporter of the Serenissima,70 becoming the most suitable destination for the Cretan
refugees during the period of 1645–1669. Indeed, during the war the Venetian Senate
allowed, organized and carried out the relocation of thousands of her subjects to
destinations of their own choice (Aegean islands, Ionian Islands, Istria and Dalmatia,
Venice and its provinces). In the eyes of the majority, though, the city of Venice was
perceived as an actual haven, a new homeland or at least a temporary shelter away from
the destruction and death that ravaged their island. 71
Among those who decided to abandon Candia and flee to the Metropolis,
Gerasimos Vlachos was definitely familiar with the environment and the society of
Venice. Among his sources one can refer to the consistent and numerous descriptions
and narratives of the city and its people spread by Cretans who had travelled there in the
past for commercial or religious reasons. Furthermore, the scholar undoubtedly was
informed in detail by the various Venetian noblemen, clergymen and officials in Candia
who belonged in his personal circle of acquaintanceships. His choice seems indeed
predestinate, since he had the opportunity to rely on the wide social, scholarly and
religious network he had formed in Crete until then both with Cretans and Venetians.
Also, he was a fluent bilingual speaker of the Italian language, even more the Venetian
dialect, since this was the official language of the Republic. His final and strongest card
that would ensure him the support by the Venetian State and a warm welcome by the
local Greek Community must have been the respect and reputation he enjoyed in the
political, ecclesiastical and cultural circles of his hometown, along with the appreciation
by his compatriots, already relocated in Venice, for his patriotic activity during wartime.
In the context of his preparations for a settlement in the city of the Doges, already from
10. September 1649 Vlachos authorized someone named Sozon Barbaro as his
procurator and commisioner in order to arrange the transfer of his movable property
from Candia to Venice.72 At the same time, he appointed two more commissioners,
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Marco and Hieronymo Corner on 28. July 1649 and 7. March 1651 respectively, who
would be responsible of his personalty (clothes, books, icons, silver, tapestries, e.t.c.)
during the time the latter would be stored in Venice. 73
In parallel with those preparations, Vlachos proceeded to brief scanning journeys
to Venice during the period 1651–1653 in search for work and residence. More
specifically, by using his profession as a renowned teacher in Candia, he persistently
focused his efforts to support a candidacy for the position of the teacher at the School of
the Greek Community in Venice, a public institution of basic education founded in 1593
and addressing young Greeks from Venice and the Stato da Màr. With its curriculum
dealing with courses of basic knowledge in the fields of grammar, classical literature,
practical arithmetic and preparatory lessons on rhetoric, philosophy and theology, the
School of the Community had often become the center of work for eminent Greek
scholars, before and after Gerasimos Vlachos, such as Theophilos Korydalleus,
Metrophanis Kritopoulos, Nathanael Chikas, Michael Chortatzis, Aloisios Ambrosios
Gradenigos and Matthaios Typaldos.74 Because of his two failed attempts on 22.
January 1651 and 7. December 1653, Vlachos decided to hasten his departure in order
to support his third candidacy more efficiently. Thus, after settling his financial and
other backlogs towards fellow compatriots in Candia, he authorized on 20. October
1654 Zuanne Corner as his legitimate commissioner75 and immediately departed to
Venice, accompanied by his two nephews, Arsenios Kaloudis and Grigorios Vlachos.
Near the age of fifty, in poor health and facing a severe financial destruction, he left
behind, this time permanently, his homeland; the latter had generously offered him a
large part of his intellectual equipment, of his religious piety, of his political acuity, but
also of his balancing, mild character.
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74
Athanasios Karathanasis: Ζ Βεκεηία ηςκ Δθθήκςκ. Κπξηαθίδεο. Thessaloniki 2010, p. 92. It is
noteworthy that three of the professors in the School of the Greek Community were later
elected in the Metropolitan Throne of Philadelphia: Michael (Meletios) Chortatzis,
Gerasimos Vlachos and his notorious successor Matthaios (Meletios) Typaldos.
75
A.S.V., Notarile (Notai di Candia), Busta 228 (Michiel Piri), Libro 7 (1653–1655), 280r-v .
73

40

1.3. The years of exile: Venice (1655–1665)

1.3.1. New life, old habits
The ship that transferred Gerasimos Vlachos and his nephews away from the war zone
of Crete arrived in the port of Venice before 30. November 1654, date in which the
Cretan clergyman participated as a godfather in a baptism that took place in the church
of San Giorgio.76 During the first months of 1655 he put his third candidacy for the
position of the teacher in the School of the Greek Community and on 1. August 1655 he
was eventually hired for the first time. 77 Despite his success though, he was still
incapable to financially support himself and his nephews, since all his realty in Crete
was lost due to the war. Therefore, on 1. June 1656 he proceeded to the already
mentioned applications to the Venetian Senate asking for support and following the
example of numerous Cretan refugees who had also become deprived of their properties
and titles during the war. Taking into consideration his declared loyalty to the
Serenissima and the patriotic activity he had developed during the first years of the war,
the Senate responded favourably to his appeal and by decision of 4. November 1656,
granted him a monthly and lifelong financial aid of ten ducats. 78 It is noteworthy that,
regardless his financial difficulties, the Cretan scholar did not neglect to proceed to
voluntary annual contributions of two or four ducats towards the Fund of the Greek
Community, in which he usually signed as “the hieromonk Gerasimos Vlachos, teacher
of the Nation”.79
Along with the lectures and lessons at the School of the Greek Community, the
Cretan thinker did not forget to reactivate his second favorite occupation, that of the
preacher, this time from the pulpit in the church of San Giorgio. Indeed, during the 17th
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century and thanks to the initiatives of the Greek Confraternity, a series of fervent
Orthodox ecclesiastics were invited to preach the Divine Word, forming through the
years a solid and pious ecclesiastical homiletic tradition in the Greek Community of
Venice.80 Although Vlachos did not serve as a chaplain in the specific church, 81 he
composed during the period 1656–1662 and delivered in San Giorgio a multitude of
sermons on religious piety and anti-Ottoman rhetoric, which he then organized and
bound in three codices: “i. Volume 4 of Didaches containing sermons delivered in Venice in
the year 1656 (ff. 191); ii. Volume 5 of Didaches containing sermons delivered in Venice in the
years 1658 and 1659 (ff. 186); iii. Volume 6 of Didaches containing sermons delivered in
Venice in the years 1661 and 1662 (ff. 243)”.82

Similar to his war sermons in Candia of the years 1652–1655, the Cretan prelate
considered his preaching activity as a service for the common benefit of the Christians,
regardless of their confession, of his Cretan compatriots and of the Serenissima herself,
who anxiously watched the uncontrollable vehemence of the Ottoman attacks in her
territories. Although the Venetian sermons have not been detected yet, it could be
assumed that Vlachos used his preaching in Venice both as a means to raise public
awareness on the war in Crete and as a spiritual guide to soothe and relieve the Cretan
refugees who resided in the city. Indeed, the impact of his preaching in the church of
San Giorgio was vividly described years later by the eminent scholar and clergyman of
Cretan origin Markos Maximos Maràs (1665–1716).83 The latter, in a praising speech in
honor of Vlachos, stated the following:
“He [mean. Plato] teached the Ideas to the people, and you blared the Divine
knowledge, the Holy Scriptures and the Gospel of Christ in the world all in one as a
thunder, with your quick and God-motioned tongue never being ceased to preach the
Word of Christ.”
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Markos Maximos Maràs was the nephew of Vlachos‟ close friend, the vicar of the church of
San Giorgio, Grigorios Maràs. Ordained from deacon to presbyter by Vlachos on 17.
January 1684, he was later hired as a teacher in the School of the Greek Community of
Venice and chaplain in the church of San Giorgio; see Athanasios Karathanasis: «Ο Κώδηθαο
410 ηεο Βηβιηνζήθεο ηεο Ρνπκάληθεο Αθαδεκίαο θαη ν Kξεηηθόο κεηξνπνιίηεο Ηεξαπόιεσο
Μάμηκνο (Μάξθνο) Μαξάο (17νο αη.)». In: Πεπναβιέκα ημο Γ’ Κνδημθμβζημφ οκεδνίμο, Vol.
3. Athens 1981, p. 107-120.
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«ηεῖκμξ [ὁ Πθάηςκ] ἰδέαξ ηὸκ ηυζιμκ ἐδίδαζηεκ ηαὶ ζὺ ηὰξ εείαξ βκχζεζξ, ηὰξ ἱενὰξ
βναθὰξ ηαὶ ηὸ ημῦ Υνζζημῦ Δὐαββέθζμκ εἰξ ηὴκ Οἰημοιέκδκ ἐανυκηζζαξ ηαὶ ὅθμκ ἕκα
ανμκηῇ  βνήβμνμξ ηαὶ εεμηίκδημξ βθζζα ιδδέπμηε πάαμοζα ηὸκ θυβμκ δζδάζημοζα ημῦ
Υνζζημῦ.»84

1.3.2. Addressing the Tsardom of Russia and the Kingdom of France
According to the primary sources, Gerasimos Vlachos enjoyed a favorable treatment by
the Serenissima throughout his preparations of his departure from Crete and during the
first years of his settlement in the City of the Doges, all due to his services in favor of
the defense of the besieged city of Candia. By their consistent method of ensuring the
safe re-settlement of their war refugees, their financial aid and their social rehabilitation,
the Venetian authorities invested in their subjects‟ loyalty and allegiance to them,
becoming eager to contribute by any means to her interests. While living in Venice,
Vlachos perceived more clearly the historical conjuncture and adopted the Venetians‟
aspirations. On the winter of 1657 he was called for the first time to undertake an
important and high mission and to prove once again his sincere faith to the Signoria.
During that period, the Venetians had turned to the Tsardom of Russia seeking of a
powerful ally in their war against the Ottomans. In the context of the diplomatic
contacts between the two parties, an embassy of Russian ambassadors visited Venice on
early December 1656. In addition to their warm welcome by the Senate, the Russian
embassy was also invited with honors by the Greek Confraternity in the church of San
Giorgio on 24. December.85
Among the numerous meetings between the Russians and the Greeks over the
next two months, the latter offered to the Russian Ambassador Ivan Ivanovich
Chemodanov two copies of a brief Greek entreaty in the form of a praising speech,
composed by Gerasimos Vlachos on 20. February 1657. The work was dedicated to the
Tsar of Moscow Aleksey Mikhailovich (1629–1676), as it is revealed already from its
official title: “Triumph Against the Reign of the Turks, that is an Encouraging Speech
Addressed to the Highly Pious and Invincible King of Muscovy, sire Aleksey Mikhailovich,
written by Gerasimos Vlachos the Cretan, Abbot and Chaplain of the Monastery of Honorable
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Karathanasis: Βεκεηία, p. 389.
Chryssa Maltezou: «Οη Ακπαζαδόξνη ηεο Μεγάιεο Μνζρνβίαο ζηε Βελεηία θαη ν Κξεηηθόο
Πόιεκνο». In: Θδζαονίζιαηα 30 (2000), p. 12; Laskaridis: Ρςζία, p. 240-258; Karathanasis:
Βεκεηία, p. 420-423.
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Saint Georgios Skalotos, Primate of the Monastery of [Panaghia] Strovilea, Preacher of the
Holy Gospel and Public Teacher of Philosophy and Theology in the Greek and Latin Language
in renown Venice ”. The fact that the Cretan professor was asked to officially address the

Muscovite leader reveals the appreciation and admiration he enjoyed in Venice, with the
Senate trusting him a venture of such seriousness. His profound knowledge of the
ecclesiastical tradition, his rhetorical skills, as well as his piety and respect in the
Orthodox faith, were virtues already apparent to his fellow Greeks and to the Venetian
authorities, if one takes into account his intense pastoral activity in the church of San
Giorgio.

With his valuable experience

on military issues obtained during his

participation in the defense of besieged Candia, the elderly scholar was indeed ready to
contribute to a possible alliance between the Muscovites and the Venetians for the
abolition of the Ottoman dominion in the Eastern Mediterranean region.
In addition to his interests in the political and ecclesiastical developments of his
time, Vlachos came into contact with his contemporary Latin intellectual circles.
Although one can assume that he would have numerous acquaintances with scholars,
ecclesiastics and artists in the cosmopolitan environment of Venice, a city of wide and
various networks, the preserved primary sources offer us evidence for just one of them;
his correspondence with the French Dominican theologian and patrologist François
Combefis (1605–1679). The two men came into contact in the context of Combefis‟
forthcoming edition of the works by the Greek Church Father Saint Maximus the
Confessor.86 Admiring Combefis‟ publishing activity, the Cretan scholar undertook pro
bono and sent to the Dominican patrologist on 13. June 1658 a codex containing the
complete works of Saint Maximus, copied under his order by one of his nephews or
some other unknown to us grammarian. In the letter that accompanied the codex, it is
noteworthy that Vlachos addressed Combefis in the following way: “you, most reverend
to me and most beloved among the fathers ” («παηένςκ αἰδεζζιχηαηε ιμζ ηαὶ πνμζθζθέζηαηε»).

In response to Vlachos‟ gift, Combefis praised the Cretan scholar‟s profound intellect,
high education and philological acumen in the introduction of the first volume of Saint
Maximus‟ opera omnia. More specifically, after expressing his gratitude towards the
Cretan teacher for the latter‟s initiative to assist him in his publishing project, he defined
the task of a meticulous transcription of an ancient codex as an outstanding achievement
86

Legrand: Bibliographie, Vol. 2 (1645–1690), p. 310-315.
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of great erudition.87

1.3.3. Preserving old networks, promoting new acquaintanceships
Gerasimos Vlachos, as an eminent teacher in the School of the Greek Community and
as a pious Orthodox prelate and preacher of the city, began in a short time to re-create
his personal circle. The latter included older acquaintances from Candia who, like him,
had eventually found shelter in Venice, along with prominent figures of the local
ecclesiastical and administrative circles of the Greek Community. Mainly through a
series of notarial records (transactions, financial agreements, contracts, testaments,
bequests and certificates) from the period 1655–1664, we acquire a limited, nevertheless
indicative image of Vlachos‟ social life in the circles of the School of the Community,
the Greek Confraternity and the church of San Giorgio. Among the figures that he is
presented to coexist, cooperate and interact with were old acquaintances from Candia,
almost exclusively Orthodox ecclesiastics: learned prelates such as his nephews,
Arsenios Kaloudis and Grigorios Vlachos who were working as correctors and editors
of religious books in vernacular Greek, the elderly priest Parthenios Achèlis, the
clergyman from Candia Ioannis Melissinos, the abbot of the renowned Orthodox
monastery of Agarathos Meletios Kalonàs, the deputy of the Grand Chancellor of
Candia Giovanni Aurelio Procaciante, the prelate and collector of codices Bartholomeos
Syropoulos, the scholarly teacher Frangiskos Skoufos, the vigorous copyist Grigorios
Melissinos.88 At the same time, Vlachos was eager to develop a new network,
supportive to his old one, of pivotal members of the Greek community. During the ten
years of his settlement in the city of Venice he would come into contact and cooperate
with prominent figures of the church of San Giorgio, such as the chaplains Antonios
Bouboulis, Theophylaktos Tzanfournaris and Emmanuel Zane Mpounialis, who was
also a notable painter and poet of religious works in vernacular Greek, the hieromonks
and authors of religious works Anthimos Akakios Diakrousis and Agapios Landos, the
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Legrand, Bibliographie, Vol. 2 (1645–1690), p. 311-312.
For a series of acts during the period 1655–1662 in which Vlachos participated or signed as a
witness, see A.S.V., Notarile (Notai di Venezia), Busta 13563 (Nicolò Velano), Libro 1
(1655–1657), ff. 18r-19v , 29r-33r, 171r-v , 185v -186r, 204r-205r; A.S.V., Notarile (Notai di
Venezia), Busta 13564 (Nicolò Velano), Libro 1 (1657–1659), ff. 97r-v ; A.S.V., Notarile
(Notai di Venezia), Busta 13566 (Nicolò Velano), Libro 1 (1661–1663), ff. 5r-v , 270r-v , 307v 308r.
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wealthy and powerful merchant Panos Ieromnimon, the Greek merchants and printers
Nikolaos Glykis and Nikolaos Saròs.
Examining the aforementioned names more carefully, the interest of the research
is raised by three cases in which Gerasimos Vlachos collaborated with members of his
ecclesiastical circle for internal matters of the Community. More specifically, on 18.
September 1655, the Cretan prelate, accompanied by his compatriots from Candia also
clergymen Bernardo Mòro and Giorgio Venerando, confirmed by oath for the captivity
by Ottoman pirates of a Christian woman named Agnese Boubouli. Her brother,
Merkourios Bouboulis had decided to travel and work in England, in order to collect the
necessary money for her release. Therefore, the three prelates from Candia validated
and signed a certificate that Merkourios would present upon his arrival in England to
the members of the local Greek community. Two years later, on 7. November 1657,
another group of Orthodox clergymen from Candia (the aforementioned Ioannis
Melissinos, Zuanne Lorando, Tomaso Musalo, Markos Maràs, Gerasimos Vlachos)
guaranteed for the noble origin, the honest life and the piety of their compatriot
Georgios Spanopoulos, former canonico in the region of Hierapetra and Sittia in eastern
Crete. Some weeks later, on 2. December 1657, Vlachos was involved in a bequest by
Margarita Querini, “abbadessa delle Madri del monasterio di San Girolamo di Candia”,
towards the aforementioned Orthodox monastery of Agaratho, which was located in the
known province of Pediada. In this context, Vlachos was authorized by his friend and
abbot of the monastery, Meletios Kalonàs, and proceeded to a series of contracts with
the deputy of the Grand Chancellor of Candia Giovanni Aurelio Procaciante. In the
context of a similar case, on 24. May 1661, the Cretan scholar served as a representative
of the church of San Giorgio and the Orthodox monastery of Noble Greek Women in
Venice (founded in 1599),89 in order to deliver to young Marko Ashà, son of Zorzi, a
bequest from his late godmother, the eminent and pious Orthodox nun Teofanò
Kalogerà, abbess in the monastery of Saint Basil in Rethymno. 90 In this context and
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For a historical overview of the monastery, see Eleni Koukkou: Ἡ νευδμλμξ Μμκὴ Δὐβεκκ
θθδκίδςκ Βεκεηίαξ (1599–1829). Athens 1965.
For the aforementioned acts, see A.S.V., Notarile (Notai di Venezia), Busta 13563 (Nicolò
Velano), Libro 1 (1655–1657), ff. 68r, 83v -85v , 111v , 376v , 389r-390r; A.S.V., Notarile (Notai
di Venezia), Busta 13564 (Nicolò Velano), Libro 1 (1657–1659), ff. 63r; A.S.V., Notarile
(Notai di Venezia), Busta 13565 (Nicolò Velano), Libro 1 (1659–1661), ff. 379r-380r; this
final act, dealing with the bequest by Teofanò Kalogerà, is also the unique official archival
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urged by the confidence he certainly had gained due to the recognition and appreciation
he experienced in his circle, Vlachos decided to test his strength by putting up a
candidacy on 25. March 1657 for the office of the Archbishop of Philadelphia in
succession of the late Athanasios Valerianos from Zante (c.1591–1657). Although he
failed to be elected, he obtained the second place, an indicative evidence of the high
esteem he enjoyed in general in both the Community and the Greek Confraternity.
The aforementioned cases reveal at first the wide and Orthodox-focused network
Gerasimos Vlachos had developed during his life as a prelate and teacher in Crete.
Figures such as Troulinòs, Achèlis, Kalonàs, Melissinòs and Maràs had indeed played a
pivotal role to the ecclesiastical and intellectual history of their homeland, while after
the Ottoman invasion they transferred their activities and cooperation to the welcoming
environment of the Greek community of Venice. Thus, they all formed a steadfast and
closely interdisciplinary network of people, who were united under the concept of
common origin, common faith, common ideological motives and interests. In this way,
Vlachos could actually feel secured by taking the decision to follow his fellow Cretan
friends to the city of the Doges, where he immediately entered, adjusted and contributed
to a purely Cretan core of Orthodox religious, intellectual and cultural expression. At
the same time, the scholar from Candia did not hesitate to approach and interact with
already distinguished ecclesiastical members of the Greek community in Venice.
Therefore, one could conclude that the features of profound piety and scholarly
erudition had quickly promoted Vlachos to a prominent figure of the community, a man
who inspired trust and respect to those who knew him, talked with him or collaborated
with him.

1.3.4. Publishing in the name of education
Motivated from the prestige he had acquired as a techer of the Community and as one of
the central scholars among his compatriots, Gerasimos Vlachos started to develop
simultaneously

with

his

religious-ecclesiastical networks,

a

promising

intellectual

system of acquaintanceships, specifically focused on the field of early modern Greek
printing. Deriving from the 16th -century initiatives by pivotal Venetian printing houses

document detected, in addition to Tzòrtzis Vlachos‟ will in 1643, in which the name of
Gerasimos Vlachos‟ father was recorded: “abbate Gerassimo Vlaco di q. Teodoro”.
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of Greek books, during the 17th century this production was mainly represented by four
Venetian and two Greek printers: Antonio Pinelli and his successor Giovanni Pietro,
Giovanni Andrea Giuliani and his successor Andrea, Orsino Albrizzi and Valentino
Mortali, Nikolaos Glykis and Nikolaos Sàros. Their publishing activity mainly focused
on books of religious and liturgical content, but also those of school use and popular
readings.91
An early direct approach between Gerasimos Vlachos and the representatives of
printing activity in Venice took place two years after his settlement in the city. More
specifically, in the spring of 1657 he participated in the resolvement of a financial
controversy (29. March–26. April) between two Orthodox hieromonks, prolific authors
and translators mainly of religious works in vernacular Greek, Anthimos Akakios
Diakrousis from Cephalonia92 and Agapios Landos from Crete.93 As the judges
(„arbitri‟) of their dispute, the two prelates appointed at first the chaplain of San Giorgio
Theophylaktos Tzanfournaris and the clergyman Ioannis Melissinos, while in the second
level Gerasimos Vlachos was added as the third arbitrator. 94 The same act is of special
interest since, in addition to the aforementioned eminent figures of the Orthodox
ecclesiastical presence in Venice, among the witnesses were Vlachos‟ nephew, Arsenios
Kaloudis, and the renowned Venetian printer of Greek books and Vlachos‟ later
collaborator, Andrea Giuliani.95 Indeed, both Diakrousis and Landos, but also Kaloudis
and Grigorios Vlachos, had worked in one way or another as correctors and editors in
the printing press of Giuliani. The benefits of this acquaintance did not take long to
appear.
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For an introductory overview of the printing houses of Greek books in Venice during the 17th
century, see Nikolaos G. Kontosopoulos: «Σὰ ἐλ Βελεηίᾳ ηππνγξαθεία ἑιιεληθῶλ βηβιίσλ
θαηὰ ηὴλ Σνπξθνθξαηίαλ». In: Αεδκά 58 (1954), p. 302-305; Aikaterini Koumarianou,
Loukia Droulia, Evro Layton: Σμ εθθδκζηυ αζαθίμ 1476-1830. Δζληθή Σξάπεδα ηεο Διιάδνο.
Athens 1986, p. 135-136, 157-158, 288-289
For a detailed study on Diakrousis and his chronicle in verses on the early phase of the War of
Candia (Venice: 1667), see Stefanos Kaklamanis (ed.): Ἄκεζιμξ Ἀηάηζμξ Γζαηνμφζδξ, 
Κνδηζηὸξ Πυθειμξ. Μνξθσηηθό Ίδξπκα Δζληθήο Σξαπέδεο. Athens 2008.
Despoina Kostoula: Αβάπζμξ Λάκδμξ μ Κνήξ: οιαμθή ζηδ ιεθέηδ ημο ένβμο ημο. PhD diss.
University of Ioannina 1983.
The act was detected and studied in Kaklamanis: Γζαηνμφζδξ, p. 54-61.
For Andrea Giuliani, see Eirini Papadaki: «Ο αεηόο θαη νη θξίλνη: βηβιηαθά απνζέκαηα θαη
ηππνγξαθηθόο εμνπιηζκόο ηνπ Αλδξέα Giuliani». In: Chryssa Maltezou, Peter Schreiner,
Margherita Losacco (eds.): Φζθακαβκχζηδξ. Studi in onore di Marino Zorzi. Istituto Ellenico
di Studi Bizantini e Postbizantini di Venezia. Venice 2008, p. 265-284.
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In the context of a personal initiative for the development and promotion of his
contemporary educational system in the Greek schools of Venice, Vlachos proceeded
during the years 1659 to 1661 to the publishment of two rather innovative manuals.
Firstly, he published in 1659 a quadri-lingual voluminous dictionary of vernacular
Greek, accompanied by entries in ancient Greek, Latin and Italian language, entitled
Thesaurus Encyclopaedicae Basis.96 The Cretan scholar chose to dedicate his book to
the Grand Duke of Tuscany Ferdinando II de‟ Medici (1610–1670), descendant of an
illustrious House which were defined, among others, as fervent patrons of letters and
arts. The work was corrected and edited by Arsenios Kaloudis and was printed in the
Venetian house of Giovanni Pietro Pinelli.97
Two years later (1661), he published his Harmonia Definitiva Entium de mente
Graecorum Doctorum.98 Written in parallel ancient Greek and Latin texts, the work was
actually a meticulous anthology of definitions on all the subjects that, according to its
author, consisted the human knowledge on man, the world and God. It is interesting that
the definitions were collected by Vlachos from a multitude of writings composed by the
so-called “Greek sages” dated in Greek antiquity, medieval times and early modern
centuries. In its 172 chapters, the Harmonia contained numerous entries on the
following fields: religion and theology, philosophy and medicine, cosmography and
geology, mathematics and economics, politics and history, grammar and rhetoric, ethics
The official Greek-Latin title was the following: «Θδζαονὸξ ηῆξ ἐβηοηθμπαζδζηῆξ αάζεςξ
ηεηνάβθςζζμξ, ιεηὰ ηῆξ ηκ ἐπζεέηςκ ἐηθμβῆξ, ηαὶ δζηημῦ ηκ θαηζκζηκ ηε ηαὶ ἰηαθζηκ
θέλεςκ πίκαημξ, ἐη δζαθυνςκ παθαζκ ηε ηαὶ κεςηένςκ θελζηκ ζοθθεπεεὶξ πανὰ Γεναζίιμο
Βθάπμο ημῦ Κνδηυξ, ηαεδβμοιέκμο ηῆξ ιμκῆξ ημῦ Μεβάθμο Γεςνβίμο ηαθςημῦ, ημῦ ἱενμῦ
εὐαββεθίμο ηαὶ ηκ ἐπζζηδικ ηαη᾽ ἀιθμηέναξ ηὰξ δζαθέηημοξ δζδαζηάθμο»; “Thesaurus
encyclopaedicae basis quadrilinguis. Cum Epithetorum delectu ac dup lici Latinarum, ac
Italicarum dictionum Indice. De pluribus antiquis ac Recentioribus Dictionariis colectus a
P. Gerasimo Vlacho Cretensi, Abbate D. Georgii Scalotae, Sacri Evangelii concionatore, ac
scientiarum in utroque idiomate”. Magistro. Ad Serenissimum Ferdinandum II. Magnum
Ducem Hetruriae. Venetiis, MDCLVIIII. Ex Typographia Ducali Pinelliana. Superiorum
Permissum.
97
For the Venetian printing house of Pinelli, see Irene Papadaki: “Πανὰ Ἀκηςκίῳ ηῶ Πζκέθθῳ: la
fondazione dell‟ azienda tipografica Pinelliana nel Primo Seicento”. In: Θδζαονίζιαηα 48
(2018), p. 231-320.
98
The official Greek title was the following: «Ἁνιμκία ὁνζζηζηὴ ηκ ὄκηςκ, ηαηὰ ημὺξ θθήκςκ
ζμθμφξ, ζοκηεεεῖζα πανὰ Γεναζίιμο Βθάπμο ημῦ Κνδηυξ, ηαεδβμοιέκμο ημῦ Μεβάθμο
Γεςνβίμο ηαθςημῦ, εὐαββεθζημῦ ηήνοημξ ηαὶ ηκ ἐπζζηδικ δζδαζηάθμο»; “Harmonia
definitiva entium, de mente Graecorum Doctorum, auctore Gerasimo Vlacho Cretensi,
Abbate D. Georgii Scalotae, Sacri Evangelii concionatori, ac scientiarum Magistro ”. Ad
Leopoldum invictissimum Imperatorem semper Augustum. Venetiis MDCLXI, Typis
Andrea Iuliani, Superiorum Permissum.
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and metaphysics.99 As far as the structure of each chapter is concerned, the main
concept to be interpreted was first presented with an introductory phrase by the author
himself, who then offered a series of brief interpretative definitions, deriving from the
writings of one or more Greek authorities of the past.
Aiming

to

serve

primarily educational purposes,

Vlachos dedicated

his

anthology of definitions to the still young Holy Roman Emperor Leopold I (1640–
1705), leader of the Habsburg Dynasty in Vienna. The work was corrected and edited
this time by his second nephew, Grigorios Vlachos, and was printed in the house of
Andrea Giuliani.

100

Based on the interesting for its details contract between the author

and the printer (18. September 1660), we learn among others that the Cretan scholar had
agreed to cover all the expenses of the edition, and Giuliani was obliged to follow a
deadline of four months to complete the publishment and hand in to Vlachos 1.200
imprints on simple paper and fifteen more on royal paper („carta reale ‟).101 One could
note Vlachos‟ unwillingness or incapability to find a sponsor or contributor to the
certainly high expenses the printing of his work required. Could we assume that he also
paid for the publishment of his even more voluminous Thesaurus? Moreover, one
should note that a few months later (10. March 1661) Vlachos again covered the
expenses for the edition of a religious book in vernacular Greek written by his nephew
Arsenios Kaloudis; the work was an imaginary travelogue of Jerusalem and the Holy
Land entitled Πνμζηοκδηάνζμκ ἱενκ ηυπςκ, ὁπμῦ εὐνίζημκηαζ εἰξ ηὴκ ἁβίακ πυθζκ
Ἱενμοζαθήι, which was based on narratives by various Greek pilgrims the author had
met in Candia and Venice.102 Therefore, the question rises on the actual financial
capacity of the elderly scholar and the possibility he had in fact been supported by a
third party, possibly a wealthy member of his circle in the Greek Community of Venice.
Although the cases of the Thesaurus and the Harmonia will be analyzed and
interpreted in detail in Chapter III, it is interesting to note that the parameter of scholarly
and ecclesiastical networks which Vlachos had developed in Candia and Venice are also
Vaya Tokmaki: «Ζ Ἁνιμκία ὁνζζηζηὴ ηνπ Γεξάζηκνπ Βιάρνπ θαη ην δήηεκα ησλ πεγώλ».
Postgraduate Thesis. University of Ioannina 2001, p. 41-44.
100
A.S.V., Notai di Venezia, Nicolò Velano, Busta 13565, Libro 1 (1659–1661), ff. 226v -227v .
The contract was published in Giorgio Plumidis, “La stampa greca a Venezia nel secolo
XVII”. In: Archivio Veneto 93b (1971), p. 39.
101
Plumidis: “La stampa greca”, p. 39.
102
A.S.V., Notarile (Notai di Venezia), Busta 13565 (Nicolò Velano), Libro 1 (1659–1661), ff.
322v -323r.
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portrayed firstly in the introductory part of his dictionary. More specifically, in the
section of the praising ancient Greek and Latin epigrams composed in honor of the
Duke, his family and the author of the book, we detect the names of three close friends,
colleagues and disciples of Gerasimos Vlachos. In addition to the contribution by
Arsenios Kaloudis, two epigrams came from the pen of the prelate Bartholomeos
Syropoulos from Rethymno, a famous copyist and collector of codices. The latter
belonged to Vlachos‟ earlier Cretan network, sharing with him the same scholarly and
religious interests. He also had fled from warring Crete and had resided to Venice,
where he worked as a teacher and later as a chaplain and preacher in the church of San
Giorgio.103 In addition, the Thesaurus was further adorned from the compositions by
two of Vlachos‟ most faithful disciples in Candia and Venice. First was the scholarly
hieromonk Grigorios Melissinos from Candia who, among others, worked as a copyist
of Greek codices; in fact, we know that he had copied two of his teacher‟s writings: a
philosophical commentary on De Anima entitled “Brief Paraphrases and questions on
the books of Aristotle on the Soul” (1658);104 and his already mentioned consulta of
1653 entitled “Obfuscation of the False Believers”.105 The second disciple of the Cretan

Angeliki Panopoulou: «Από ηε δσή ηνπ Βαξζνινκαίνπ πξόπνπινπ ζηελ Κξήηε. Νέεο
αξρεηαθέο καξηπξίεο». In: Chryssa Maltezou and Aspasia Papadaki (eds.): Σδξ Βεκεηζάξ ημ
Ρέεοικμ. Πναηηζηά οιπμζίμο (Rethymno: 1–2 November 2002). Istituto Ellenico di Studi
Bizantini e Postbizantini di Venezia. Venice 2003, p. 129-160; Karathanasis: Βεκεηία, p. 233251.
104
Athanasios Papadopoulos Kerameus: Ἱενμζμθοιζηζηὴ αζαθζμεήηδ, ἤημζ, Καηάθμβμξ ηκ ἐκ ηαῖξ
αζαθζμεήηαζξ ημῦ ἁβζςηάημο ἀπμζημθζημῦ ηε ηαὶ ηαεμθζημῦ ὀνεμδυλμο παηνζανπζημῦ ενυκμο
ηκ Ἱενμζμθφιςκ ηαὶ πάζδξ Παθαζζηίκδξ ἀπμηεζιέκςκ ἑθθδκζηκ ηςδίηςκ. Vol. 5. Culture
et Civilisation. Brussels 1963, p. 52.
105
In the beginning of his copy Melissinos noted the following:
“This book was written by our professor, the most intellectual and most wise Mr.
Gerasimos Vlachos the Cretan, famous public preacher of the Divine and Holy
Gospel, who immensely adorned Aristotle‟s Peripatetic School with his own
philosophemes in the Greek and Latin language, aiming to the enhancement of the
teaching of mellifluous rhetorics, philosophy and theology”
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«Ἡ πανμῦζα αίαθμξ πανὰ ημῦ θμβζςηάημο ηαὶ ζμθςηάημο ηονίμο ηονίμο ιεηένμο
ηαεδβδημῦ, ηονίμο Γεναζίιμο Βθάπμο ημῦ Κνδηυξ, ημῦ εείμο ηαὶ ἱενμῦ εὐαββεθίμο
πενζαμήημο ημζκμῦ ηήνοημξ, ημῦ ἰδίμζξ θζθμζμθήιαζζκ ὑπενθοξ δζ᾽ ἑθθάδμξ ἅια ηαὶ
θαηζκίδμξ βθχηηδξ ημῦ Ἀνζζημηέθμοξ πενίπαημκ δζαημζιμῦκημξ, πνὸξ δὲ ηαὶ
πακημδαπῇ δζδαζηαθίᾳ εὐηεθάδμο νδημνζηῆξ ηε θζθμζμθίαξ ηαὶ εεμθμβίαξ
ὑπεναζπίγμκημξ, ζοκεηέεδ»;
see Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 119. For Melissinos, see Maria Chalvatzidaki:
«Γξεγόξηνο Μειηζζελόο, ιόγηνο, κεηαθξαζηὴο θαὶ θσδηθνγξάθνο ηνῦ δέθαηνπ ἕβδνκνπ
αἰώλα». In: Elizabeth Jeffreys & Michael Jeffreys (eds.): Neograeca Medii Aevi V.
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scholar was Stefanos Tzigaras from Ioannina (1637–c.1705), another prominent copyist
of Greek codices in Venice.106 Similar to Melissinos, Tzigaras had copied, unknown
when, one of their teacher‟s philosophical manuals, this time an epitome of his
Introduction to Logic.107 As far as the Harmonia Definitiva is concerned, Vlachos‟
dedicatory letter and epigrams to Emperor Leopold I were also followed by two
epigrams in ancient Greek, the first by Arsenios Kaloudis and the second by Grigorios
Melissinos. Both were composed in honor of the Cretan professor, praising his
intellectualism and spiritual virtue, along with the educational and scientific value of his
work; specifically Melissinos defined the significance of Harmonia as following: “those
who love the definitions should hold this book with both their hands”.108

In the context of Vlachos‟ familiarization with the world of Greek printing in
Venice, it is significant to refer to a later case of contact between the elderly scholar and
representatives of the blooming local Greek publishing activity. More specifically, on
16. July 1664, he participated as a witness in a certification of renunciation by the Jew
from Ioannina Matathias, son of late Minaem Haim. 109 What interests the research is
that in this specific act powerful Greek merchants of the town of Ioannina and Venice
participated as witnesses and commisioners; those were Panos Ieromnimon, Nikolaos
Glykìs and Nikolaos Sàrνs, all recognized members of the Greek Community, with
intellectual interests and, as far as the last two is concerned, with fervent and efficient
contribution to their contemporary Venetian printing activity. 110 Therefore, we can
perceive a conscious effort by the Cretan prelate and teacher to be acquainted and
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Ἀκαδνμιζηὰ ηαὶ Πνμδνμιζηά. Approaches to Texts in Early Modern Greek . Oxford 2005, p.
531-539; Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 104-110.
Stefanos Bettis: «Εώηνο, Απόζηνινο θαη ηέθαλνο Σδηγαξάδεο». In: Ζπεζνςηζηή Δζηία 26
(1977), p. 208-212.
See the Greek codex no. 5489. 1369 in Spyridon Lambros: Catalogue of the Greek
Manuscripts on Mount Athos, Vol. 2. Cambridge University Press. Cambridge 1895–1900,
p. 278.
«ἄν’ ὁζζάηζμί βε ὁνζζιμὺξ ἀιθαβαπκηεξ ἀιθμηένῃξ παθάιῃξ ηνίραηε ηήκδε αίαθμκ»;
Vlachus, Harmonia Definitiva, p. xii.
A.S.V., Notarile (Notai di Venezia), Busta 13568 (Nicolò Velano), Libro 1 (1664–1666), ff.
93r-94v . The act was published in Christos Zampakolas: Ζ Ηζημνζηή Πανμοζία ηςκ
Γζακκζςηχκ Δαναίςκ ιέζα απυ ηδκ Διπμνζηή ημοξ Γναζηδνζυηδηα. Ηςάκκζκα-Βεκεηία, 16 μξ–
18 μξ αζχκαξ. Ίδξπκα Ησζήθ θαη Δζζήξ Γθαλή. Ioannina 2013, p. 85-87.
Giorgos Veloudis: Σμ εθθδκζηυ ηοπμβναθείμ ηςκ Γθοηήδςκ ζηδκ Βεκεηία (1670-1854).
οιαμθή ζηδ ιεθέηδ ημο εθθδκζημφ αζαθίμο ηαηά ηδκ επμπή ηδξ Σμονημηναηίαξ. Μπνύξαο.
Athens 1987; Angeliki Tzavara-Martinato: “Imprenditore e tipografo: tre lettere inedite
degli agenti Rosa da Costantinopoli a Nicolò Glykis (1677-1683)”. In: Θδζαονίζιαηα 31
(2001), p. 361-377.
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cooperate or coexist with the main representatives of the Greek printing activity in
Venice.
Without abandoning his steady and well-founded relations with the ecclesiastical
parameter of the Community, Vlachos made constant and persistent efforts to expand
his networks among the flourishing during the time world of Greek printing in Venice
(Pinelli, Giuliani, Glykis, Sàrνs) coκing into direct contact with the central houses of
vernacular Greek editions in the city. His possible motives indeed vary and can easily be
related to his personal interests towards the world of printing book, his familiarity with
his contemporary bookstores and his networks which consisted, among others, Venetian
and Greek booksellers, publishers and editors. Moreover, one could detect another one
more selfless parameter. The bookstore was not only a meeting point for academics,
scholars artists and men of letters. It was also the starting point of individual and
collective initiatives related to the enhancement and propagation of literacy, culture and
education. Since we are dealing with an erudite and simultaneously extremely
concerned thinker, it is easily assumed that Gerasimos Vlachos saw a precious
opportunity to promote his educational and intellectual projects through his scholarly
network with the printing houses of Venice. In addition to the certain update he would
receive for the literate and publishing activity and distribution both inside and outside
the Serenissima, the Cretan scholar placed himself directly in the center of his
contemporary vivid and blooming Greek book production and market.

1.3.5. Departing to Corfu
Despite Vlachos‟ ambitious career as a renowned scholar, despite his social recognition,
appreciation and respect from his compatriots and the Venetian authorities, already from
early 1662 this auspicious situation began to be reversed, a fact that forced him to
follow the path of exile once more. More specifically, on January 1662 he failed to be
re-elected as a teacher in the School of the Greek Community. Immediately (February
1662) he proceeded to an urgent appeal to the Venetian Senate asking for the first
available Orthodox monastery in the island of Corfu; according to his own words:
“Realizing every day that our financial difficulties, which are constantly growing in
size, increase on every level, I come again kneeling to the feet of Your Most Serene;
addressing to your public gratitude, I implore the result of Your Paternal Majesty; I
plead to be treated favourably and give me, in order to live, the first available monastery
in Corfu, among those which are in the custody of Your Most Serene.”
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“Vedendo giornalmente crescer d’ intorno le angustie nostre sempre maggiori, vengo di
nuovo prostrato ai piedi di V.S. ad implorar dalla publica gratitudine gli atti della sua
paterna munificenza, supplicando che mi sia benignamente destinato il primo
monasterio vacabile di Corfù, jus patronato di V.S. che haverò dimandato per nostro
sostegno.”111

Thus, six years after his relocation in the city of Venice and despite his intense
intellectual and pastoral activity, the serious financial difficulties still existed, since his
main and possibly only income, apart from the Senate‟s support, came from his salary
as a teacher in the School of the Community.
The Venetian government once more responded favourably to Vlachos‟ request
and agreed on 8. February 1662 to grant him the first available monastery in Corfu
under the authority of the State („di publico jus patronato‟).112 Noteworthy is the closure
of the Senate‟s decision, which is indicative of her respect and appreciation towards the
Cretan scholar, after the latter‟s long-standing loyalty and service in favor of the
Serenissima:
“with which [mean. the granting of an available monastery] he can be consoled and
supported in order to continue, along with his nephews, to send fervent prayers to God
for the prosperity of Our Lordship.”
“con che consolato et suffragato possi continuare con li nepoti a porger preci ferventi a
Dio, per la prosperità della Signoria Nostra.”113

Almost a week later, on 16. February 1662 Vlachos gave special authority to his friend
Nicolò Troulinos to deliver to the Provveditore of Corfu the official decision of the
Senate.114 During the period February–October 1662 the monastery of Virgin Mary of
Paleopolis (Panaghia Paleopolis or Sancte Marie Paleopolitisse) in the province of
Garitsa south of the town of Corfu, became available after the death of its abbot,
Nikodimos Balieris.115 Although Vlachos was to be automatically appointed the new
abbot of the monastery, he and his circle were suddenly informed that the local
111
112
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Mertzios: «Νέαη εἰδήζεηο», p. 287-288.
According to this first decision, the concession of the available monastery to Vlachos meant
the automatic cancellation of his monthly financial support of the ten ducats.
Mertzios: «Νέαη εἰδήζεηο», p. 290-291.
A.S.V., Notarile (Notai di Venezia), Busta 13566 (Nicolò Velano), Libro 1 (1661–1663), ff.
57r-v .
For a detailed study of the history of the church of Panaghia Paleopolis, see Despoina Vlassi:
«Ζ κνλή ηεο Παλαγίαο ηεο Παιαηόπνιεο Κέξθπξαο θαη ε Μεηξόπνιε Φηιαδειθείαο.
ηνηρεία από ην Αξρείν ηνπ Διιεληθνύ Ηλζηηηνύηνπ Βελεηίαο (17νο-19νο αη.)». In:
Θδζαονίζιαηα 43 (2013), p. 345-502.
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Confraternity of the monastery had elected on 22. October a local prelate named
Athanasios Bouas as the new abbot. 116 Indeed, according to the Venetian laws and in
response to a request by the residents of Corfu, the Senate had determined that the
locals and not the foreigners were to be preferred on issues of ownership and operation
of the Orthodox churches in Corfu, unless the members of the Venetian government
decided differently. In order to confront Bouas‟ arbitrary election by the Confraternity of
Paleopolis, Vlachos immediately informed the Venetian Senate. The latter proceeded to
a new decision on 25. November 1662 ordering the authorities of Corfu to hand over the
ownership of the monastery to Vlachos‟ nephew, Grigorios, who would soon arrive on
the island as a representative of his uncle. 117 The Senate‟s decision was eventually sent
to Corfu after 16. December 1662118 by Vlachos‟ close friends, the aforementioned
Nicolò Troulinos and Kalliopios Kallergis, the then abbot in the monastery of Agios
Iason and Sosipatros, which was located inside the town of Corfu.119 The controversy
between the Confraternity of Panaghia Paleopolis and Gerasimos Vlachos was
permanently settled on 30. January 1663, when the Senate issued a third decree
according to which Bouas‟ election was annuled and the granting of the monastery to
the Cretan cleric was ratified, in order for the latter to “preserve in this pious place what by
right awaits him” (“conservare al detto luogo pio quello che di ragion se gli aspetta ”).120

In this context, Vlachos adopted the title “abbot of the monastery of Panaghia
Paleopolis” long before his final departure to Corfu; during his yearly contribution to the

Fund of the Greek Community on 16. March 1664, he signed as “Io, padre Gerassimo
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For the background of the election of Athanasios Bouas, see Vlassi: «Παλαγία
Παιαηόπνιεο», p. 361.
Copies of the Senate‟s two aforementioned decisions are preserved in the Historical Archive
of Corfu; see State Archives of Corfu (from now on I.A.K.), Δλεηνθξαηία, Busta 54, Filza
20, ff. 21r-22r.
A.S.V., Notarile (Notai di Venezia), Busta 13566 (Nicolò Velano), Libro 1 (1661–1663), ff.
372v -373r. It is interesting that among the witnesses of this act was the eminent scholarly
ecclesiastic Filotheos Skoufos from Chania, the author of a widely read rhetorical manual.
During the period 1660–1671 the name of Kalliopios Kallergis is numerously detected in the
records of the notaries of Corfu and in the marriage registers composed by the then Megas
Protopapàs of Corfu Theodosios Floros; see indicatively Η.Α.Κ., πκβνιαηνγξαθηθά, Μ 2
(Γεκήηξηνο Μαδαξάθεο), Libro 12 (1664) & Libro 14 (1667); Η.Α.Κ., πκβνιαηνγξαθηθά,
Μ 3 (Δκκαλνπήι Μαδαξάθεο), Libro 5 (1671); ΗΑ.Κ., Μεγάινη Πξσηνπαπάδεο Κεξθύξαο,
Busta 3, Filza 1 (Θενδόζηνο Φιώξνο), Libri 6 (1657–1660), 8 (1664–1665), 9 (1665–1670).
Mertzios: «Νέαη εἰδήζεηο», p. 295.
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Vlacho, abbate del S. Giorgio Scalotò et della Madonna di Paleopoli ”.121 Although few,

through the available primary sources we can view one by one the levels of preparation
the Cretan scholar proceeded to in order to create the most favorable conditions for his
arrival in Corfu.122 To start with, he first sent his nephew, Grigorios, to officially
undertake the ownership of Panaghia Paleopolis on his behalf (9. July 1663). Almost a
year later, on 28. May 1664, he authorized his friend, Tomaso Maidioti, as the legitimate
commissioner of his property, a policy he always followed whenever he was preparing
to travel.123 His final departure from Venice took place with a great delay, in the early
spring of 1665.124 This time he was not accompanied by his older nephew Arsenios
Kaloudis, who already from 1660 had obtained the office of professor and rector in the
renowned Cottunian College in Padua, a Greek institution of higher studies founded in
1653 by the Greek professor of Philosophy at the local University Ioannis Kottounios
(1572–1657).125 With his other nephew, Grigorios, ready to welcome him, Vlachos set
sail for the island of Corfu inaugurating a new circle of pastoral activity, scholarly
initiatives and even inter-ecclesiastical disputes.

1.4. The years of exile: Corfu (1665–1680)

1.4.1. Reconstructing the monastery of Panaghia Paleopolis
Arriving in Corfu and undertaking the ownership and operation of the monastery of
Panaghia Paleopolis, Gerasimos Vlachos quickly realized that the church was in a state
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Α.Δ.Η.Β., Οξγάλσζε 2, Κ 15, ff. 75r. The entry is also cited in Tatakis: Γενάζζιμξ Βθάπμξ, p.
13 note 4.
On the question of how Vlachos lived in Venice during the years 1662–1665, since he was no
longer a teacher in the school of the Greek Community, the primary sources remain silent. A
possible assumption could be that he worked as a private tutor in order to obtain a relative
income; Athanasios Karathanasis: «Ησαλλίθηνο θαη σθξόληνο αδειθνί Λεηρνύδε:
Βηνγξαθηθέο ζεκεηώζεηο από λεώηεξεο έξεπλεο». In: Κεθαθθδκζαηά Υνμκζηά 2 (1977), p.
180.
A.S.V., Notarile (Notai di Venezia), Busta 13567 (Nicolò Velano), Libro 1 (1663–1664), ff.
58v -59v ; 397v -398r.
On 1. March 1665 Vlachos offered his voluntary contribution to the Fund of the Greek
Community signing as “Gerasimos Vlachos, abbot of Paleopolis”; see Α.Δ.Η.Β., Οξγάλσζε
2, Κ 15, ff. 76r.
Kottounios, his college and Gerasimos Vlachos‟ initiatives for its correct operation in its
Greek Orthodox extensions will be the subject of an independent study in Chapter III.
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of abandonment and collapse, while its real property had been encroached and at some
points usurped. In late 1665 he once more applied to the Venetian Senate, presenting the
monastery‟s poor condition and imploring for the authorities‟ support and assistance, so
that he could proceed to the gradual reconstruction of the building and the recovery of
its property. Similar to her previous responses, the Senate continued to treat the loyal
prelate favourably and on 30. January 1666 the then Provveditore Generale da Màr and
the Captain of Corfu were ordered to co-operate and enable Vlachos in his task. 126 .
Three years later (24. July 1670), the then Provveditore Generale da Màr Antonio
Bernardo confirmed Vlachos‟ constant activity in favor of the restoration of the
monastery, since he had signed a decree (3. June 1670) approving the return of a series
of revenues that once belonged to the property of Panaghia Paleopolis and gradually had
been usurped by laity and clergymen from neighboring monasteries. 127
This constant and close communication of Gerasimos Vlachos with the Venetian
authorities both in Corfu and in the Metropolis put in a difficult position some circles on
the island, mainly of the local Orthodox clergy. The latter eventually turned against the
Cretan abbot during the years 1671–1672 and proceeded to a series of official
complaints to the local Venetian authorities. More specifically, on 30. May 1671 the
prelates Georgios Voulgaris and Antonios Manesis addressed to the Administrators of
Corfu accusing Vlachos that, although a prelate and member of the Corfiot clergy, he
preferred to address directly to the Venetian administration of the island, undermining
the authority of the then Megas Protopapàs Theodosios Floros, who had under his
jurisdiction the Orthodox prelates and their protopapàdes of all four provinces of the
island.128 The two clergymen also demanded the annulment of the already mentioned
126
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Mertzios: «Νέαη εἰδήζεηο », p. 294-295. For an example of Vlachos‟ activity in favor of the
recovery of the church‟s property, see the contract between him and a local, Stelios
Planoudis, dated 20. January 1667, see Η.Α.Κ., πκβνιαηνγξαθηθά, Μ 2 (Γεκήηξηνο
Μαδαξάθεο), Libro 14 (1667), ff. 46r.
For the copy of Antonio Bernardo‟s decision, see Η.Α.Κ., Έγγξαθα Δθθιεζηώλ, Busta 536,
Filza 1 («Λοηά έββναθα ζπεηζηά ιε ηδκ Παθαζυπμθδ»).
In the voluminous marriage registers that Theodosios Floros composed for thirty years as the
Megas Protopapàs of Corfu, I detected 28 cases of marriages, in their majority between
Cretans, that were performed in the monastery of Panaghia Paleopolis during the period 28.
October 1665 – 26 October 1674; noteworthy is that Gerasimos Vlachos was the only
clergyman in the register books that Floros did not mention by name but simply as the
“abbot of the Monastery of Paleopolis”. Floros‟ policy was followed also by his successor,
the eminent ecclesiastic Christodoulos Voulgaris (1638–1693) in the 12 cases of marriage
addressed to the abbot of Paleopolis during the period 12 December 12 1675 – 12 July 1679;
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decision by the Provveditore Generale Antonio Bernardo dated 3. June 1670.
Eventually, their complaints and protests were rejected, with the Venetian authorities
continuing to express their trust and support to Gerasimos Vlachos.
However, after the arrival in Corfu of the new Provveditore Antonio Valier in
1672, the accusers reappeared with more intense determination and with an enriched
group of accusations against the abbot of Panaghia Paleopolis. Addressing Valier on 22.
March 1672, they once more requested the annulment of Bernardo‟s decision, claiming
that there had been a supposedly secret vote in favor of Vlachos on 14. May 1670.
Although the validity of the accusation cannot be verified to date, the interest of the
research is raised by a new argument against Vlachos‟ pastoral and preaching activity.
The latter was defined as supposedly dangerous to the faith, due to the ‟neoterismsˮ it
contained. As a result, the Cretan prelate‟s sermons were presented to ‟cause a scandalˮ
to the Orthodox flock and clergy.129 Despite those negligible reactions by some local
clergymen, which could easily be related to purely financial interests and incentives
than actual issues of protection of faith and piety, Vlachos continued to enjoy the
support and trust of the Venetian Provveditore, to whom he even sent a report on 29.
March 1673, informing him on the gradual improvements and restoration of his
monastery and its property.
The aforementioned case, although at present its outcome and the parameters
that brought it to the fore remain undetected most probably in the Venetian
administrative records of Corfu, is indicative of the concept of superiority of the
Venetian political officials upon the ecclesiastical authority of their Orthodox subjects.
Although the Serenissima had indeed promoted and established a stable and efficient
system of relative self-governance for the members of the Orthodox clergy in her
territories, she always remained the ultimate power that determined the conditions, the
terms and often the results of the official reliigous policies by either approving or
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see ΗΑ.Κ., Μεγάινη Πξσηνπαπάδεο Κεξθύξαο, Busta 3 (Θενδόζηνο Φιώξνο), Filza 1, Libri
8-12 (1664–1675); Η.Α.Κ., Μεγάινη Πξσηνπαπάδεο Κεξθύξαο, Busta 4 (Χξηζηόδνπινο
Βνύιγαξεο), Libri 1-5 (1675–1680).
For the copies of the two complaints against Gerasimos Vlachos see Η.Α.Κ., Δλεηνθξαηία,
Busta 81, Filza 13, ff. 90r-92v . The latter‟s controversy and legal disputes with specific
circles of the clergy in Corfu would not be resolved until the spring of 1679; due to Vlachos‟
earlier request dated September 1678, the Venetian Senate ordered the local authorities to
immediately proceed to the resolvement of the disputes in favor of the abbot of Panaghia
Paleopolis (6. April 1679); see Vlassi: «Παλαγία Παιαηόπνιεο», p. 364-365.
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rejecting the choices and ambitions of the Orthodox high clerics. Therefore, the Megas
Protopapàs of Corfu was indeed superior to the rest of the local clergy; nevertheless, he
also remained under the jurisdiction and control of the central Venetian government and
the latter‟s high representatives in the island. In this context, it is easily comprehended
that the astute abbot of Paleopolis, who faced constant problems and intense conflicts
with the higher and lower Orthodox clergy in Corfu, did not waste his time seeking to
be vindicated by the system that was fighting him, but implored for justice and
understanding by the Venetian political authority, which in any case had directly and
continuously shown a sincere appreciation to Vlachos, recognizing him as its loyal
subject.
In the context of an outbreak of a plague (“il mal contaggioso”) that was spread
in the island of Corfu during the summer of 1673, 130 Gerasimos Vlachos became
extremely concerned and stoically perceived the possible danger for his own life.
Having reached the 66th year of his age and haggard by the continuous and intense
service to the Church and Letters, he sent a request to the Venetian Senate in order to
secure the post mortem ownership of his monastery of Panaghia Paleopolis.131 In his
appeal he promoted his two nephews, Arsenios Kaloudis and Grigorios Vlachos,132 as
his successors in the monastery; in case the latter could not be bequeathed to both of
them, Kaloudis was defined as the one with priority due to his age and his scholarly
background;133 It is noteworthy that in 1675 the “highly scholarly teacher” Arsenios
would succeed his uncle‟s close friend, the late Kalliopios Kallergis, in the position of
the abbot in the monastery of Agios Iason and Sosipatros. Responding to Vlachos‟
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For the plague that struck Corfu in 1673, see the reports of the then Provveditore Generale da
Màr Andrea Valier in Setton: Venice, Austria and the Turks, p. 253-255.
“essendo avanzato in età senile e aggravato da crudelissima indispositione [podagra] che
ben spesso mi rende in istato di morte”; see Mertzios: «Νέαη εἰδήζεηο », p. 296.
For Grigorios Vlachos‟ presence in Corfu as the chaplain of Panaghia Paleopolis, see Η.Α.Κ.,
πκβνιαηνγξαθηθά, Μ 2 (Γεκήηξηνο Μαδαξάθεο), Libro 12 (1664); Η.Α.Κ.,
πκβνιαηνγξαθηθά, Μ 3 (Δκκαλνπήι Μαδαξάθεο), Libro 11 (1665); ΗΑ.Κ., Μεγάινη
Πξσηνπαπάδεο Κεξθύξαο, Busta 3 (Θενδόζηνο Φιώξνο), Filza 1, Libri 8 (1664–1665), 11
(1671–1674), 12 (1674-1675); Η.Α.Κ., Μεγάινη Πξσηνπαπάδεο Κεξθύξαο, Busta 4
(Χξηζηόδνπινο Βνύιγαξεο), Libri 1–5 (1675–1680). For his final years, see Vlassi:
«Παλαγία Παιαηόπνιεο», p. 364 note 72.
Mertzios: «Νέαη Δηδήζεηο», p. 297. For Kaloudis‟ presence as abbot of the monastery of
Agios Iason and Sosipatros, see Η.Α.Κ., Μεγάινη Πξσηνπαπάδεο Κεξθύξαο, Busta 4
(Χξηζηόδνπινο Βνύιγαξεο), Libri 1–5 (1675–1680); Panagiota Tzivara: «ρνιεία θαη
Γάζθαινη ζηε Βελεηνθξαηνύκελε Κέξθπξα (16νο -18νο αη.): πκβνιή ζηελ Ηζηνξία ηεο
Δθπαίδεπζεο». PhD diss. Democritus University of Thrace 2000), p. 280 & note 403.
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request, the Senate decided on 9. September 1673 to ratify that Arsenios Kaloudis
would indeed be his uncle‟s successor, in case the latter would pass away; the only
condition would be that until then both Arsenios and Grigorios would offer their support
and company to their elderly uncle.134 Eventually, Arsenios undertook the ownership of
the monastery not because of his uncle‟s death but due to the latter‟s election to the
Metropolitan Throne of Philadelphia and his return to Venice in early 1681.

1.4.2. Anti-Jewish and anti-Muslim rhetoric
On the occasion of the conflict related to the supposedly dangerous preaching activity of
the Cretan prelate in Corfu, it becomes known that even in this period of his life
Gerasimos Vlachos continued to preach relentlessly the Divine Word in the eve and
afterwards of the final surrender of Candia to the Ottomans in 1669. Although, his
Corfian sermons, along with the Cretan and Venetian ones, remain undetected, their
content, style and purposes definitely followed and depended on the historical
conjunctures of the time. In the context of the latter, a fundamental tribulation took
place in the region of Eastern Mediterranean during the first period Vlachos had settled
in Corfu. More specifically, in the years 1665–1666 a generalized crisis occured in the
Jewish communities in the Ottoman Empire and in Europe, founded in a deep
eschatological expectation for the end of the world in the year 1666. More specifically, a
messianic movement from the Sephardic ordained Rabbi and kabbalist Sabbatai Zevi
from Smyrna (1626–1676) emerged in Constantinople. Recognized by a multitude of
the Jewish communities as their prophet and Messiah, Zevi proclaimed himself the
Jewish Messiah and prophesied the return of the Jews to the Promised Land. Mainly
during 1665 numerous Jews abandoned their communities in Europe and the Ottoman
Empire, sold their properties and travelled to Constantinople in order to meet Zevi.135
Therefore, a generalized rampage broke out among the three religious communities
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(Jews, Christians and Muslims) both in the West and the East.
Caught in the middle of such a crisis, the Orthodox Greeks experienced an
internal incertitude on the validity of their faith, something that Gerasimos Vlachos did
not fail to perceive as a direct undermining of the very foundations of the Christian
religion. In the years when Sabbatai‟s messianic movement reached its zenith (late
1665–1666) the Cretan prelate decided to write a long anti-Jewish treatise, entitled
“Against the Jews” (“Καηὰ Ἰμοδαίςκ”). By structuring his main argumentation on the
different interpretation of the Bible by the Jewish and Christian tradition, he aimed to
present the fundamental differences between Christianity and Judaism and to support
with theological arguments the superiority of the first against the latter. In the sixteen
chapters of his treatise the author argued that the expected from the Jews Messiah had
already arrived personified in Jesus Christ. In this context, he argued that the Jewish
religion was dispersed and a new religious reality, the Church of Christ, was established
and prevailed. Therefore, Vlachos condemned Zevi as a false prophet, in fact selfproclaimed, and the hopes of the Jews for liberation as vain. Concerned for the
consequences of that messianic Jewish events on the consciousness of his fellow
Orthodox, Vlachos faced this urgent issue with a sense of pastoral responsibility, in an
attempt to preserve and strengthen both theologically and morally the Christian
doctrines against the teachings of the Jewish tradition. 136
In parallel with the existential crisis that the Christian communities in the
Ottoman Empire and the Venetian State, thus his flock in Corfu, experienced,
Gerasimos Vlachos found himself grieving for the loss of his homeland, Crete, due to
the surrender of Candia to the Ottomans on September 1669, after a catastrophic siege
of 22 years. In his thought, the last stronghold of Christianity, as presented mostly by
the Venetians in their narrative, had fallen into the hands of the Sultan, who openly
expressed his new aspirations for further expansion and the imposition of Islam on
Christian Europe.137 Following his innate duty as a Cretan and as a clergyman, the abbot
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of Paleopolis intensified his preaching activity in his monastery, once more offering his
rhetorical skill in the serve of the public benefit. More specifically, according to the
indice of his library, during his stay in the island of Corfu Vlachos composed a
multitude of sermons which he then bound in four and a half volumes: “i. Volume 7 of
Didaches containing sermons delivered in Corfu in the year 1665 (ff. 90); ii. Volume 8 of
Didaches containing sermons delivered in Corfu in the year 1666 (ff. 213); iii. Volume 9 of
Didaches containing sermons delivered in Corfu in the years 1668 and 1669 (ff. 238); iv.
Volume 10 of Didaches containing sermons delivered in Corfu in the years 1676, 1677 and
1678, (ff. 195); v. Volume 11 of Didaches containing sermons delivered in Corfu and Venice in
the years 1680, 1681 and 1682 (ff. 187)”.138 The interest of the research is raised by the

absence of sermons in the years 1667, 1670-1676 and 1679. The hypothesis that
Vlachos uninterruptedly worked for the reconstruction of his monastery and the
restoration of its property, and therefore his time to preach was limited, is more or less
rejected, since it does not respond to the sense of social responsibility and the principles
of pastoral priorities the Cretan clergyman had set to himself already from the time he
resided in Candia. The aforementioned controversies with a part of the Corfiot clergy
may had played a more pivotal role in his voluntary or forced abstinence from
ecclesiastical preaching.
In addition to the multitude of his sermons, Vlachos used his experience as an
eminent Orthodox theologian in order to compose another brief refutation this time
against the main doctrines of the Muslim religion, entitled “On Muhammad’s Religion
and Against the Turks” (“Πενί ηῆξ ημῦ Μςάιεε ενδζηείαξ ηαί ηαηά Σμφνηςκ”).139 The
author aimed to demonstrate the fundamental differences between the Christian and
Muslim religions, and promote the superiority of the Christian teaching against the
doctrines of Islam.140 By structuring his main argumentation on the divinity of Jesus
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Christ and the validity of the Christological dogmas, the clergyman from Candia
rejected Muhammad as a true prophet and Messiah and the Muslim faith as valid. As he
noted in the preface of his work:
“Our purpose is to understand the pointless religion of the Hagarenes and to prove those
that they confess regarding our Orthodox faith, those they deny opposed to us; those
which are legal, those which are worthy of laughter of the things written by the false
prophet Muhammad and those that they bring as refutations against us. By the Grace of
God, everything we will be able to confute and, if possible, resolve.”
«ημπὸξ ιῖκ ἐζηζ πενὶ ηῆξ ιαηαίαξ ηκ Ἀβανδκκ ενδζηείαξ δζαθααεῖκ ηαὶ ἀπμδεῖλαζ
ὅζα ιὲκ ὁιμθμβμῦζζ πενὶ ηῆξ ὀνεμδυλμο πίζηεςξ ικ, ὅζα δὲ ἐπανκμῦκηαζ ἀκηζηεζιέκςξ
ὡξ πνὸξ ιᾶξ· ὅζα ηε ἐηείκςκ εἰζὶ κυιζια, ὅζα ηε ἄλζα βέθςημξ ζοκεηέεδ πανὰ Μςάιεε
ημῦ ρεοδμπνμθήημο ηαὶ ὅζα ἀκηζννδηζηξ θένμοζζ ηαε’ ικ. Πάκηα ηῇ ημῦ Θεμῦ πάνζηζ
ἀκαζηεοάγμκηεξ ηαὶ ᾗ δοκαηὸκ θφμκηεξ.»141

Based on the historical necessity and his contemporary critical conjunctures,
Vlachos‟ intentions on writing this particular refutation were not related to his
intellectual interest to present as a Christian theologian and then reject the foundations
of Islam. Indeed, his argumentation remained sharp, as if he was indifferent to
comprehend in a profound and complete way the inner meanings of the Muslim
religion. Instead, his motives are defined as purely socio-political. Confined in his
monastery in Corfu, he had long witnessed the dramatic consequences of the War of
Candia, with the massive islamizations of the Orthodox population in the territories of
the Ottoman Empire, the captivity of Christians by Ottoman pirates, but mainly the
continuous passing or anchorage of ships in Corfu full of Cretan refugees. Especially
after the surrender of Candia in 1669, Vlachos, also a refugee, experienced the daily
scene of his compatriots, who had found shelter in Corfu, devastated by the loss of their
homeland and the collapse of their reality. At this critical moment they were in need not
only of the state‟s concern, but also of spiritual guidance and support of their religious
sentiment. Thus, he decided to write a refutation against Islam of an aggressive style
and of a simplified form, which did not respond to a purely theological and theoreticalacademic treatise, but more to an extensive polemical sermon on a theological base. He
aimed his work to be easily comprehended by the common people and concurrently to
inspire to them aversion and odium against the Muslim religion, so that the
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phenomenon of the islamizations would be confronted. 142
What becomes apparent from both polemical treatises is Gerasimos Vlachos‟
struggle to preserve and promote the Christian religious identity, without referring to its
various confessions, against direct opponents and deniers of the Christian model of
governance and faith. In his mind, both Jews and Muslims continued, in different ways,
to pose a threat to Christian Europe, due to their immanent presence inside or around
the Christian community. As a result, the composition of his refutations dealt with the
critical historical conjuncture and the urgent need for the Orthodox to defend, secure
and strengthen their faith, principles and tradition against the others, this time defined as
the believers of the Muslim and Jewish religions. 143

1.4.3. Composing Didaskalia: A manual for Orthodox preachers
Unlike the scattered but at least preserved primary evidence on Gerasimos Vlachos‟
ecclesiastical and pastoral activity in Corfu, 144 the sources are still silent regarding a
possible educational activity the former professor and teacher could have developed
during his settlement in the island. Although at present no evidence has been found
presenting Vlachos as a teacher either in the city of Corfu or in the monastery of
Panagia Paleopolis, a small proof that he had not remained indifferent in issues of
education is his acquaintanceship and collaboration with the eminent teacher and
Orthodox ecclesiastic Bessarion Makris of Ioannina (1635–1699), a central intellectual
figure and contributor to the establishment and renewal of education in the schools of
Ioannina.145 Through his initiatives for a modernized educational system, Makris had
142
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attempted to introduce aspects of Latin knowledge and methodology and put them in
balance and combination with the principles and teachings of the Orthodox educational
tradition. His model followed in its content and style that of earlier Greek scholars
mainly from Venice and Padua; among them, Gerasimos Vlachos played a pivotal role.
In this context, the two scholars met in the monastery of Panaghia Paleopolis
probably during the summer of 1673. In that meeting the teacher from Ioannina
informed the elderly Cretan abbot of his aspirations for a renewal of the education
system in his hometown and asked for his help. Two years later, in 1675 Makris
contacted Vlachos from Ioannina, imploring him to send him copies of his school
textbooks and manuals on grammar, rhetoric, natural philosophy and logic, along with a
manual on ecclesiastical homiletics for the young Orthodox preachers. 146 In response,
the abbot of Paleopolis sent to his friend a large corpus of his personal writings of
school use and wrote a brief but comprehensive treatise on the composition of the
Orthodox sermon, entitled “Didaskalia on the Pure Way to Teach the Divine and Holy
Gospel” («Γζδαζηαθία πενὶ ημῦ ἀηναζθκμῦξ ηνυπμο ημῦ δζδάζηεζκ ηὸ εεῖμκ ηαὶ ἱενὸκ
Δὐαββέθζμκ »), a product of his personal profound knowledge of the Christian homiletic

tradition, his piety in matters of faith, and his simplified methodology deriving from his
experience as a teacher.147 The manual was accompanied by a letter, in which Vlachos
addressed Makris in the following amicable and warm way:
“Accept my inclination, from me who loves you, in your sacred sermons; keep forever
in your mind the prayers I send you; and consider a friend the one who considers you a
friend.”
«Γέλαζ μὖκ ηήκ ἔθεζζκ ηαί ικ ηκ ἀβαπχκηςκ ζε ἐκ ηαῖξ ζαῖξ ἱεναῖξ ηεθεηαῖξ ηαί
δζδκεβηέζζκ εὐπαῖξ δζά πακηυξ ιέικδζμ ηαί θίθεζ ηυκ θζθμῦκηά ζε.»148

Presenting his views both in detail and briefly in the ten chapters of his treatise,
the author collected all his personal theories and techniques on the composition of an
Orthodox sermon.149 Firstly, he defined that a prospective preacher of the Holy Gospel
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was obliged in each of his sermons to explain either a verse from the text of the Gospel,
a citation from the Sunday mass or the various Christian Holidays (on Christ, Virgin
Mary, the Apostles, the Saints and the Martyrs). Then he presented a specific structure
of the Orthodox sermon, which he divided into three main parts: i. introduction, which
included the preface and the preparatory, ii. arguments and iii. epilogue. In the
introduction the preacher was to present the subject and his reasoning on it; this first
part was completed with a direct question to the audience or further speculation on the
matter. In the main part, he would procceed to a demonstrative argumentation based on
logic and according to the doctrines of the Scriptures and the teachings of the Church
Fathers. Moreover, the future preacher was adviced to combine and adorn his narrative
with vivid figures of speech, further explanations and teachings in order for his word
not to become monotonous, complex and incomprehensible. The sermon was then to be
completed with the summation of its main points and the conclusions in the epilogue.
After a prayer and a praise to God, the preacher would proceed to blessings and
admonishing invocations, encouraging his flock to repent. From the above overview it
becomes clear that the abbot of Paleopolis portrayed the Orthodox preacher, based on
his own relative identity, as the religious teacher and spiritual guider of his flock
towards the correct Christian doctrines, a man of God who had the duty to clarify and
explain the difficult or misinterpreted points of faith and promote the validity and
superiority of Christian theology and Orthodox tradition. 150
How can one interpret Gerasimos Vlachos‟ concern and urgent interest to
organize the teaching of the Orthodox preaching and distribute it among the Greek
populations of the Venetian and Ottoman territories? Both the content and structure of
the Didaskalia, along with the very idea of composing a brief and comprehensible
manual on sermons, written in vernacular Greek, demonstrate the inner purposes of its
pious author and his scholarly circle. The present study tends to connect Vlachos‟ work
to the general initiatives by the Orthodox Patriarchates of Constantinople, Jerusalem
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and Alexandria in the late 16th and the 17th century to confront the corresponding
systematization of the teaching of ecclesiastical homiletic and rhetoric by the
representatives of the Latin Christian confessions. 151 Therefore, a wide religious and
educational project in favor of the Orthodox was promoted. It included the
establishment of schools of basic and higher education, the systematic composition of
Orthodox polemical treatises against the Latin confessions and the appointment of
renowned Orthodox ecclesiastics and scholars as professors, rectors and official
theologians of the Orthodox Church. In this context of promoting the establishment of a
steady and theologically valid base for the Orthodox faith, the ecclesiastical homiletic
was largely reconsidered and renewed. Closely related with the already mentioned
flourishing preaching tradition in the church of San Giorgio in Venice and the Stato da
Màr, already from the mid. 16th century, Orthodox high clerics, priests and monks
produced a vast amount of sermons and manuals on early modern Orthodox preaching
(artes praedicandi), with many of them widely distributed either in manuscript or
printed form. About seventy years after the first known brief ‟manualˮ in the form of a
letter on the composition of sermons, written in 1587 by the Cretan scholar and bishop
of Cytherra Maximos Margounios (1549–1602), Gerasimos Vlachos‟ Didaskalia was
the first genuine effort to delineate and determine the regulations and restrictions
defining the art of preaching and the composition of the Orthodox sermon. 152

1.4.4. Elected Archbishop in the Metropolis of Phialdelphia
What Vlachos had not accomplished on March 1657, when he ran for the office of the
Archbishop of Philadelphia, was achieved twenty-two years later, on 3. September
1679, when he succeeded in the throne the late Cretan Methodios III Moronis. 153 In a
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letter addressed to the then Patriarch of Jerusalem Dositheos II Notaras (1641–1707) on
1. July 1681, Vlachos referred to his election, claiming that he was initially unaware of
his candidacy. Specifically, he wrote that while he was living peacefully in Corfu as an
abbot of the monastery of Panaghia Paleopolis granted to him by “the Most Serene Prince
of Venice ”, he was informed of his election as Archbishop of Philadelphia by the

members of the Confraternity.154 However, the Cretan ecclesiastic did not depart from
Corfu immediately, since he was unwillingly involved in a long dispute between the two
main candidates of the Patriarchal Throne in Constantinople, James († 1700) and
Dionysios IV Mouselimis († 1696). Indeed, the 17th century was characterized by the
frequent changes in the Patriarchal Throne and the brief primacies of the Patriarchs,
who were either deposed by rival circles inside the Church or executed by the Ottoman
authorities as a result of machinations. Vlachos was found in the middle of such a
controversy and for that he experienced a series of hardships during the first two years
of his primacy which prevented him from officially obtain his office and return to
Venice.
The background of this dispute and its aftermath on the early phase of Vlachos‟
primacy was vividly described by the latter in his preserved correspondence with
Mouselimis. More specifically, on September 1679 and in the context of his election
and the official confirmation needed by the Patriarchate of Constantinople, Vlachos sent
a warm letter to Dionysios, believing that the latter still held the Throne, in which he
informed him of his office and requested the necessary patriarchal sigillum for his
official ordination. However, he was unaware that Dionysios had been deposed by his
rival James I; the latter would remain the leader of the Orthodox Church from 10.
August 1679 until 30. July 1682, when Dionysios would depose him. Thus, the letter
with the warm words and praises in honor of Dionysios was put on the hands of James.
Obviously unwilling to satisfy the Cretan Archbishop‟s fair request, since he considered
him a friend and an ally of his enemy, James openly delayed Vlachos‟ ordination by
avoiding certifying his election and sending the required sigillum. In an attempt to cause
the elderly high cleric further inconvenience, the Patriarch sent him the Archbishop of
Nicomedia Neophytos († 1680) supposedly to settle the matter of his ordination.
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Nevertheless, Neophytos appeared before Vlachos coercive and arrogant, opposing to
the official procedure according to the doctrines and ritual of the Church, and asking for
an exorbitant amount of money in return of his service:
“desiring Croesus‟ treasures, he [mean. Neophytos] demanded not the things that were
feasible and decent, but the impossible and the improper, willing to force me to go
against the authorities.”
«ἐπζηεηοπδηυημξ ηκ ημῦ Κνμίζμο εδζαονκ, ηεῖημ δὲ μὐ δοκαηά, μὐ ηυζιζα, ἀθθὰ ηὰ
ὑπέν δφκαιζκ ηαὶ ἄημζια, ἀκηενίγεζκ αμοθυιεκυξ ιε ημῖξ ηναημῦζζ.»155

Nevertheless, to all those excessive demands the newly elected Archbishop remained
steadfast.
Moreover, Vlachos had to deal with the enticing incitement by the Venetian
authorities to

pretermit the traditional ecclesiastical procedure and, defying the

Ecumenical Patriarchate, to be ordained by the Orthodox high clerics of the Venetian
territories, possibly meaning the Megas Protopapàs of Corfu. However, by creating
various excuses in order to postpone his ordination, the elderly Archbishop was instead
presented unwilling to violate the rules and principles of his confession and Church,
proving once more that in his late years he remained a pious and loyal follower and
prelate of the Orthodox faith. More specifically, he noted that:
“the authorities were urging me to be immediately ordained by the high clerics of the
Venetian provinces, not wishing for anything else; but I was avoiding the ordination by
creating various postponements, unwilling to undermine the ecclesiastical laws.”
«Πανμηνοκυκηςκ ιε ηκ ηναημφκηςκ εὐεέςξ πεζνμημκδεῆκαζ πανὰ ηκ ἐκ Βεκέημζξ
ἐπανπζκ ἀνπζενέςκ ηαὶ ἄθθςξ ιὴ αμοθμιέκςκ βεκέζεαζ, ημὺξ ἐηηθδζζαζηζημὺξ εεζιμὺξ
ηαηαπαηῆζαζ ιὴ αμοθυιεκμξ, δζ’ ἐθεονέζεςκ δζαθυνςκ ἀκααμθκ ἔθεοβμκ ηὴκ
πεζνμημκίακ.»156

Eventually and with the intercession of a wealthy merchant and benefactor in
Constantinople named Manolakis Kastorianos († 1690), the coveted patriarchal sigillum
arrived in Corfu on September 1680, exactly one year after Vlachos‟ election. Between
late September and middle November 1680 the Cretan Archbishop of Philadelphia was
officially ordained.157 During the next month he departed from Corfu and re-settled in
Venice in early January 1681 in order to officially undertake his ecclesiastical duties in
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the church of San Giorgio.158

1.5. The late years in Venice (1681–1685)

1.5.1. Pastoral activity in the San Giorgio dei Greci
Most of our information about Gerasimos Vlachos‟ activity and administration during
his primacy in the throne of the Metropolis of Philadelphia derives from the book of his
official ecclesiastical acts, the so-called Codex Vlacho, which is preserved in the
Archive of the Greek Confraternity of Venice.159 The study of this particular primary
source revealed that the Cretan Archbishop dealt with a multitude and a variety of cases
of ecclesiastical, religious-confessional, educational and social-philanthropic content.
More specifically, Vlachos and his ecclesiastical circle in the church of San Giorgio are
presented extremely busy dealing with cases of ordination, recommendation and
jurisdiction of a multitude of Orthodox prelates mainly in the city of Venice and the
Ionian Islands. Moreover, the Cretan Archbishop was highly concerned and moved on
matters of financial relief, since he had composed numerous appeals to his Orthodox
flock for the collection of money in favor of Christians in need, either due to poverty or
in cases of captivity by pirates from the Barbary region in the north-eastern part of
Africa. Maintaining a vivid contact with the rest of the Community and following the
social parameters of the Metropolis, Vlachos and the other representatives of the church
paid a keen interest in cases of validation or annulment of marriages mainly inside the
Community of Venice. It is noteworthy that the majority of those acts concerned Cretan
refugees, in a lesser extent Greeks from the Ionian Islands and elsewhere; nevertheless,
all belonging to the Orthodox faith.160 Of particular significance is the fact that the
158
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As he characteristically wrote to Dionysios: “Being ordained after a delay of sixteen months,
I have managed to arrive in glorious Venice and I reside in the most respected temple of the
Great San Giorgio of the Greeks, obtaining the presidency of Philadelphia”; see
Manousakas: «πιινγή», p. 100.
The Codex Vlacho consists of 423 pages, from which 375 are written. It includes a total of
393 acts for 283 cases covering the period 19. November 1680 – 15. May 1684. The acts
were recorded on pages 5–352; the rest of the written pages contained notes, copies of
previous acts and a series of calculations. The difference in amount between the 393 acts
and the 283 cases under which they were recorded is justified by the fact that for some cases
more than one acts were necessary.
In the same context, Vlachos did not forget to activate a special bequest for the marriage of
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Cretan Archbishop and former teacher in Candia and Venice had not seized to remain
largely interested in the promotion of Greek students to higher levels of education in
Venice and elsewhere. Therefore, he is presented to compose a multitude of certificates
in order to confirm and validate the good studies of young Greeks in Venice, Crete, the
Ionian Islands and elsewhere, or to guarantee for the admission of Greek students in the
colleges of Venice and Padua or even the local University.
Lastly, of the outmost importance for an approach to Gerasimos Vlachos‟
identity and character as the leader of the Orthodox Greeks in the territories of the
Serenissima

is defined

a small collection of letters, the Archbishop‟s official

correspondence. As recipients and interlucators are presented the following high clerics:
the Ecumenical Patriarch of Constantinople Dionysios IV Mouselimis, the Patriarch of
Jerusalem Dositheos II Notaras, the Megas Protopapàs of Corfu Christodoulos
Voulgaris. Moreover, a large amount of the letters concerned Vlachos‟ frequent
correspondence with the abbots and chaplains of the Orthodox churches in the towns of
Dalmatia (Šibenik, Zadar Hvar) and Istria (Pula). The contact of the two sides occured
in the context of the problems and hardships the local Orthodox communities were
facing due to the constant and intense interventions of the local Catholic clergy. 161 This
indicative outline of Vlachos‟ occupations proves that the elderly ecclesiastic remained
quite active in his office, fully aware of his duties as the shepherd of the Orthodox in the
Venetian State, and as the religious leader of the Greek Community of Venice. Having
as his main ambition the preservation, proper operation, strengthening and protection of
the Greek Orthodox communities and monasteries in the territories under his
jurisdiction, he worked closely with both the representatives of the church of San
Giorgio, the protopapàdes, the abbots and the chaplains of the Orthodox communities in
Dalmatia and Istria, Corfu and the other Ionian Islands, as well as with the political
leadership of the Greek Confraternity in Venice and the administrative heads of the
Greek communities in the Stato da Màr.

161

poor Greek women, established in the 1640s by the eminent and wealthy lawyer from Corfu,
Thomas Flanginis, for whom special reference will take place in Chapter III.
Gerasimos Vlachos‟ acts in the Codex can be distinguished in the following categories: 50
acts on the ordination and recommendation of Orthodox priests; 36 appeals to the Orthodox
flock for financial contribution to poor Christians; 51 requests for financial contribution for
the release of Christians in captivity or for the relief of ex-prisoners; 45 cases of marriage;
21 applications for the bequest of 100 ducats for the marriage of poor women; 32
certificates for Greek students; 35 letters of correspondence; 13 miscellanea acts.
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In addition to the administrative obligations of his office, Vlachos did not stop in
the remaining years of his life to preach the Divine Word again from the pulpit or from
his throne in the church of San Giorgio. Indeed in the indice of his library, he recorded
his last one and a half volumes of his late Venetian sermons: “i. Volume 11 of Didaches
containing sermons delivered in Corfu and in Venice in the years 1680, 1681, 1682 (ff. 187); ii.
Volume 12 of Didaches containing sermons delivered in Venice in the years 1683 and 1684ˮ.

The respect, admiration and awe that the Archbishop‟ ecclesiastical sermons caused to
his audience in Venice are vividly portrayed in the following excerpt from the already
mentioned anonymous praising speech in his honor:
“you [mean. his audience] listened his [mean. Vlachos‟] God-moving word on this
pulpit to rejoice the ears like a trumpet and amaze the souls by urging the good people
to actions that would please God, and the evil ones to redemption; he [mean. Vlachos]
imitated not the ancient orators, these were Gorgias, Demosthenes and Pericles who was
said to speak like thunder and lightning and confound the whole of Hellas, but the Godspirited Fathers, such as Chrysostom, Gregory, Basil; he preached not for ostentation
but for teaching, not for gratitude but for salvation, not for his profit but for the benefit
of his audience.”
«ἀημφζαηε εἰξ ημῦημ ηὸ ἱενὸκ αῆια ηὴκ εεμηίκδηυκ ημο βθζζακ ὡζὰκ ιίακ ζάθπζββα κὰ
εὐθναίκῃ ηὰξ ἀημὰξ ηαὶ κὰ ηαηαπθήηηῃ ηὰξ ροπὰξ παναηζκκηαξ ημὺξ ηαθμὺξ εἰξ ηὰ
εεάνεζηα ἔνβα ηαὶ ημὺξ ηαημὺξ εἰξ ηὴκ ιεηάκμζακ, αάκςκηαξ ἐιπνμζηά ημο εἰξ ιίιδζζκ ὄπζ
ημὺξ παθαζμὺξ ηκ ῥδηυνςκ, Γμνβίακ δδθαδή, Γδιμζεέκδκ ηαζ Πενζηθέα, ὁ ὁπμῖμξ
ἐθέβεημ ανμκηᾶκ ηαὶ ἀζηνάπηεζκ ηαὶ ζοβηοηᾶκ ηὴκ θθάδα πᾶζακ, ἀθθὰ ημὺξ
εεμπκεφζημοξ δζδαζηάθμοξ, Υνοζυζημιμκ, ηὸκ Γνδβυνζμκ, ηὸκ Βαζίθεζμκ, δζδάζημκηαξ
ὄπζ πνὸξ ἐπίδεζλζκ, ἀθθὰ πνὸξ δζδαζηαθίακ, ὄπζ πνὸξ πάνζκ, ἀθθὰ πνὸξ ζςηδνίακ, ὄπζ
πνὸξ ηὸ ἰδζηυκ ημο ζοιθένμκ, ἀθθὰ πνὸξ ὠθέθεζακ ηκ ἀημουκηςκ.»162

During the 1680s the subjects of the War of Candia and the messianic crisis of Sabbatai
Zevi, central concepts in his previous preaching activity, would no longer find response
among the Orthodox flock of Venice. Therefore, one could assume that the elderly
Archbishop would structure his sermons either exclusively on matters of religious piety,
Christian faith and fight against sin, or he would take the initiative and relate once again
his religious Christian observation of the world with his contemporary historical
conjunctures; let us not forget that during the first years of that decade the Latin Europe
was preparing herself both psychologically and militarily for another long-standing
confrontation with the Ottoman Empire, which began in 1683 in the context of the Great
Turkish War (1683–1699) between the Sublime Porte and the Holy League (Sacra
Ligua), the alliance organized by Pope Innocent XI and containing the Papal States, the
162

Dyovouniotis: «Μειέηηνο», p. 155.

72

Holy Roman Empire under Emperor Leopold I, the Polish–Lithuanian Commonwealth
of John III Sobieski, the Tsardom of Russia and the Venetian Republic.

1.5.2. Social recognition and death
In the final years of his life, Gerasimos Vlachos enjoyed the admiration,
appreciation and respect of the members of the Greek Community in Venice. His
already extensive circle, consisting mainly of scholarly Orthodox ecclesiastics, was
enriched by the acquaintanceship with eminent members of the church of San Giorgio
and his contemporary Greek Confraternity, such as the vicar of the Metropolis of
Philadelphia Grigorios Maràs, the chief deacon Ambrosios Papadatos from Corfu and
the scholarly physicians Georgios Zandiris and Georgios Palladas. Indicative of the
profound respect and appreciation that Vlachos received from his compatriots are a
series of initiatives in his honor by members of the Archbishop‟s circle, both secular and
clergymen. More specifically, in early 1681, a little after Vlachos‟ arrival to Venice, his
old friend and already mentioned Venetian printer Andrea Giuliani dedicated to him a
Greek edition of the Holy Gospel, recently published by his press. 163 In the same year
the praised poet from Rethymno, Marinos Zane Mpounialis (1613–1686), composer of
an extensive description of the War of Candia in vernacular Greek verses, presented
Gerasimos Vlachos as the most distinguished figure of the once cosmopolitan and
scholarly flourishing city of Candia; in his brief poem entitled Quarrel between Candia
and Rethymno (1681), he wrote the following:
“And now I must refer to you, Candia, / and knit to you a wreath of various flowers / for
your brilliant sun and worthy Bishop / Gerasimos Vlachos, the modern Stagirites, / in
order to be known here and there and in the whole world / that you have in Venice a
great [mean. Archbishop of] Philadelphia.”
«Καὶ ηχνα πνέπεζ, Υάκδαηα, ιὲ ζέκα κὰ ζοκηνέλς / ιὲ ἄκεδ πμθοπμίηζθα ζηεθάκζ κὰ ζμῦ
πθέλς, / βζὰ ηὸκ θαιπνυκ ζμο ἥθζμκ ηζ ἄλζμκ ιδηνμπμθίηδκ, / Βθάπμκ ηὸκ ηὺν Γενάζζιμκ
ηὸκ κέμκ ζηαβεζνίηδκ, / βζὰ κὰ 'ημοζηῇ ἐδ ηαὶ ηεῖ η’ εἰξ ηὴκ ημζιμβναθίακ, / πξ ἔπεζξ εἰξ
ηὴκ Βεκεηζὰκ ιέβα Φζθαδεθθεία.»164

In the eve of the Archbishop‟s death (1684), his close friend and then chaplain of San
Giorgio, the poet and painter of icons Emmanuel Zane Mpounialis (1610–1690), brother
of Marinos, dedicated to Vlachos his religious book, a hymn in verses to Virgin Mary
163
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Legrand: Bibliographie. Vol. 5 [Additions], p. 117.
Stefanos Kaklamanis: Ζ ηνδηζηή πμίδζδ ζηα πνυκζα ηδξ Ακαβέκκδζδξ. Vol. 3 [Αλζνινγία (πεξ.
1580–17νο αη.)]. Μνξθσηηθό Ίδξπκα Δζληθήο Σξαπέδεο. Athens 2020), p. 646.

73

written in vernacular Greek. In the beginning of the edition, Mpounialis had composed
the following epigram in his honor:
“Most wise, renowned, prize of the high clerics / and fervent herald of the Hellenist
Romaioi; / most illustrious authority of Crete, horn of Amalthea / and steadfast defender
of the pious doctrines; / zealous with sciences, ocean of wisdom, / recognized in
theology and astrology; / most excellent Exarch of everyone everywhere, / praise of the
Dioceses elected by God; / expert of the Holy Scripture, staid in praises, / true shepherd
and watchful guard of the flock; / illustrious and most reverend lord, my master, / my
precious and most wise Gerasimos.”
«Πάκζμθε, πενζαυδηε, βέναξ ἀνπζενέςκ, / ηαὶ ηῆνολ δζαπνφζζε ἑθθδκζζηχκ Ῥςιαίςκ, /
ηῆξ Κνήηδξ ιέβζζηε θςζηὴν, ηέναξ ηῆξ Ἀιαθεείαξ, / ηαὶ ηναηαζὲ ὑπένιαπε δμβιάηςκ
εὐζεαείαξ· / πνυθνμκε ηκ ἐπζζηδικ, ὠηεακὲ ζμθίαξ, / εεμθμβίαξ ἔβηνζηε ηαὶ ηῆξ
ἀζηνμθμβίαξ· / ἔλανπε πακελαίνεηε ηκ κῦκ ἀπακηαπυεεκ, / ηαφπδια ιδηνμπυθεςκ
ἐηθεπεεζζκ εευεεκ· / βναθῆξ ηῆξ εείαξ ἔιπεζνε, κδθάθζε ἐκ ὕικμζξ, / πμζιὴκ
ἀθδεζκχηαηε, ηὶ ἀβνοπκε θφθαλ πμίικδξ· / ἔηθαιπνε ηαὶ πακίενε δέζπμηα, ηφνζέ ιμο, /
Γενάζζιε πμθφηζιε ηαὶ παιθνμκέζηαηέ ιμο.»165

Lastly, in the already mentioned anonymous encomium in his honor, the speaker
adorned the Cretan Archbishop with a multitude of virtues in terms of his scientific
training and his contribution to the field of philosophy and letters, he praised his sincere
humility, his profound sagacity, his inexhaustible diligence, his admirable rhetorical
skill, and his deep piety and steadfast faith in the Orthodox Church; Vlachos‟ overall
contribution to the Orthodox priesthood and his worthiness as an ilustrious Greek
thinker of his time was vividly recognized as following:
“And only you were filled with the brightest light of all of Hellas [...] You the brightest
light, you illustrious authority of our contemporary Hellas. [...] This is the kind of high
cleric for us, the one who is an admiration for the flock, an honor for the high clerics, a
praise of all the Greek nation.”
«Καὶ ιυκμκ ἐζέκα ἐηαηάθααε θξ δζαοβέζηαημκ ὅθδξ ηῆξ θθάδμξ [...]. Ὦ θξ
δζαοβέζηαημκ, ὦ θςζηὴν θαιπνυηαηε ηῆξ ἐζπάηδξ θθάδμξ ιαξ. [...] Σμζμῦημξ ιὶκ πνέπεζ
ἀνπζενεφξ, ὁ ὁπμῖμξ εἶκαζ ἔπαζκμξ ημῦ πμζικίμο, ηζιὴ ηκ ἱενέςκ, δυλα ηκ ἀνπζενέςκ,
ηαφπδια ὅθμο ημῦ ἕθθδκζημῦ βέκμοξ.» 166

His election to the Metropolitan Throne, in addition to the prestige and the wider
social recognition, certainly improved the Cretan ecclesiastic‟s dire financial situation.
Three months after he had official undertaken his duties in the church of San Giorgio
(30. April 1681), the Venetian Senate granted Vlachos the income of the monastery of
165
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Legrand: Bibliographie. Vol. 2 (1645–1690), p. 422-423. For Emannuel Zane Mpounialis,
see Nikolaos Drandakis:  ιιακμοὴθ Σγάκε Μπμοκζαθήξ, εεςνμφιεκμξ ἐλ εἰηυκςκ ημο
ζςγμιέκςκ ηονίςξ ἐκ Βεκεηίᾳ. Ἡ ἐλ Ἀζήλαηο Ἀξραηνινγηθὴ ηαηξεία. Athens 1962, 1-5.
Dyovouniotis: «Μειέηηνο», p. 156.
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Agios Ioannis Moraìtis in Corfu.167 A few months later, on 13. July, the Greek
Confraternity assigned him the established annual salary of 114 ducats.168 The
aforementioned decisions enabled the Archbishop‟s gradual financial restoration, a late
cure to his chronic difficulties already from the total loss of his fortune and property
during the War of Candia.

Indeed, the elderly ecclesiastic would spend the final years

of his life in relative welfare in the safe environment of Venice.
Nevertheless, Vlachos could not actually enjoy the peace of his final days. The
chronic arthritis that tormented him already since the time he was living in Candia had
worsened in the years of exile; mainly during his settlement in Corfu he was often
unable to stand or write due to the infection in both his hands and feet. 169 During his
primacy he frequently referred to the deterioration of his health, mostly in his
correspondence with Patriarchs Dionysios and Dositheos. Indicatively, in two letters
dated 10. September and 10. October 1682, the Cretan Archbishop informed Dionysios
that “due to the painful disease of arthritis which is intensified and tortures me greatly these
days, I am forced to make this addition in strange characters and words ” and that “being
tormented by the dire arthritis, I write with great difficulty to your Holiness incomprehensible
letters, and therefore, I ask for your forgiveness ”. Finally, on 31. May 1683 he bitterly

confessed to the Ecumenical Patriarch that “from February and until now the arthritis in
both my hands and feet has wearied me and I can neither walk nor write. Thank God!
Nevertheless, I do not fail to administrate the affairs of the Church in my own weak powers ”.170

Thus, it is interesting that during his primacy, most of the acts and decisions of the
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For the income of that particular church, located on the provinces of Benitses and Gastouri in
central-eastern Corfu, see Manousakas: «πιινγή», p. 96-97; Vlassi: «Παλαγία
Παιαηόπνιεο», p. 365.
As evidence of his relatively enhanced financial capacity, see his annual entries in the Fund
of the Greek Community during the years 1681–1684, in which he signed as “Gerassimo
Vlacho, humilissimo archivescovo di Filadelfia, offerisco alla Veneranda Chesia di S. Zorsi
e S. Nicoló d. 10”; see Α.Δ.Η.Β., Οξγάλσζε 2, Κ 15, f. 90v , 91v , 92v , 94r; see Tatakis:
Γενάζζιμξ Βθάπμξ, p. 13 note 4.
According to a primary testimony (25. September 1679) by an anonymous student addressed
to the ecclesiastical scholar and former professor in the Patriarchal School of Constantinople
Ioannis Karyophilis († 1692),“the Confraternity elected Gerasimos Vlachos who now lives
in Corfu; however, he also faces the same sickness [with you]; they even claim that he got
worse after being informed of the unexpected news, and he now remains bedridden. His
arrival seems doubtful”; see Ariadna Camariano-Cioran: «Κώδηθεο πεξηέρνληεο δηδαθηηθὰ
ἐγρεηξίδηα Γεξαζίκνπ Βιάρνπ ηνῦ Κξεηὸο ἐλ ηῇ Βηβιηνζήθῃ ηῆο Ῥνπκαληθῆο Ἀθαδεκίαο».
In: Πεπναβιέκα ημο Γ’ Κνδημθμβζημφ οκεδνίμο. Vol. 2. Athens 1974, p. 18.
Codex Vlacho, f. 217, 231, 276.
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Metropolis, along with the correspondence of the Archbishop, were written or
transcribed by Vlachos‟ secretaries or by the first chaplain and then vicar of the church
of San Giorgio, Grigorios Maràs, a close and trustworthy friend of the elderly
Archbishop.171 Nevertheless, a careful reader could actually detect brief notes, almost
uncomprehensive, that most possibly derived from Gerasimos Vlachos‟ trembling hand.
More and more concerned that the end was near, the Cretan high cleric called on
20. December 1683 the notary Francesco Velano, son of Nicolò, and handed him his
final testament, with the order that his commissioners, his “close friend” Grigorios Maràs
and the governors of the church of San Giorgio, would follow his last will to the
letter.172 According to the text, the main heir of the elderly Archbishop was indeed the
church of San Giorgio, to which he bequeathed his personal library, in order to serve as
a means “for the enlightenment of our Nation”. Moreover, he left to the church an annual
bequest. A part of it would be given to the already mentioned Orthodox monastery of
Noble Greek Women in Venice; in fact the dying Archbishop implored the monastery to
accept as nuns the daughters of his late cousin Èlena Vlachou, Eleonora and Maria
Colònna. The remaining money were requested to cover the annual expenses for six
services, in case the office of the Archbishop of Philadelphia remained empty after his
death: i. in his memory on the day of his death; ii. on 3. November, the feast day of the
Translation of the Holy Relics of Saint George; iii. on 26. December in memory of
Vlachos‟ late uncle Tzòrtzis; iv. on 4. January in memory of his late nephew Grigorios
Vlachos;173 v. on 2. July, the feast day of the Placing of the Honorable Robe of the Most
Holy Theotokos at Blachernae; and vi. on 31. August, the feast day of the Placing of the
Honorable Cincture of the Most Holy Theotokos. 174 Finally, the Cretan Archbishop
bequeathed to the church of San Giorgio numerous of his icons and 28 relics of Saints
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In one of Vlachos‟ letters to the already mentioned Great Protopapàs of Corfu Christodoulos
Voulgaris, the following note is found: “I, priest Grigorios Maràs, vicar of Philadelphia by
the Grace of God and ordered by the most reverend Archbishop, sign in his place, since he is
hindered by the disease arthritis”; see Codex Vlacho, f. 259.
For the commissioners of Gerasimos Vlachos‟ property and testament, see Α.S.V., Notarile
(Notai di Venezia), Busta 13582 (Francesco Velano), Libro 1 (1681–1682), ff. 24r, 65v -67r;
A.S.V., Notarile (Notai di Venezia), Busta 13584 (Francesco Velano), Libro 1 (1683–1685),
ff. 22r-23r, 109v -110r.
Grigorios‟ death occurred a little before 10 April 1681, when his uncle recorded a letter of
indulgence towards his nephew; see Codex Vlacho, f. 22-23.
In case, though, a new Archbishop was elected, Vlachos asked his bequest to cover only the
three of the aforementioned services: the one in his own memory, in the memory of his
uncle, and of his nephew.
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that he had collected during his life. In the context of the historical conjunctures that had
occured in his homeland, one could expect that a part, if not the majority, of those
sacred symbols of faith must have reached the hands of the Cretan clergyman, in one
way or another, during the time he lived and worked in Candia; when the war came, he
chose to transfer them to Venice, in order to save them from a possible destruction.175
In addition to the bequests to the church of San Giorgio, Vlachos decided to
include in his will the people of his close circle (relatives, friends, fellow clergymen,
and servants), along with those who were still alive from his older networks of Candia,
his early years in Venice and Corfu. To start with, his nephew Arsenios Kaloudis, then
abbot in the monastery of Panaghia Paleopolis,176 inherited among others a Greek-Latin
four-book edition of Saint John Chrysostom‟s commentary on the New Testament.
Vlachos‟ chief deacon Ambrosios Papadatos from Corfu received among others a
corpus

of printed

ecclesiastical books of Orthodox Liturgy (Minaia,

Triodia,

Pentekostaria), along with a yet unbound imprint of the Greek edition of the Holy
Gospel, which was later published by the printing house of Vlachos‟ friend Nikolaos
Glykis.177 In addition to some ecclesiastical objects that the Archbishop bequested to his
long-standing friend, the also elderly Bartholomeos Syropoulos who then lived in
Corfu, the first offered twelve imprints of his Thesaurus to the eminent Greek doctor in
Venice Georgios Palladas in order to cover educational needs. The Archbishop
completed his testament by instructing his friend and commissioner Grigorios Maràs to
sell the rest of his property, guarantee the safe return of his servants to their homelands,
and distribute any surplus to the poor.178
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For the collection of relics in the Orthodox church of San Giorgio in Venice, see Chryssa
Maltezou: “Nazione Greca θαη cose sacre. Λείςαλα αγίσλ ζην λαό ηνπ Αγίνπ Γεσξγίνπ ηεο
Βελεηίαο”. In: Θδζαονίζιαηα 29 (1999), p. 9-31.
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Paleopolis was empty; see Tzivara: “ρνιεία θαη Γάζθαινη”, p. 280 note 403.
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δηαζήθε Γεξαζίκνπ Βιάρνπ ηνῦ Κξεηόο». In: Ζπεζνςηζηή Δζηία 7 (1958), p. 643-650.
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Confident that he had fulfilled his duty as a man of God and letters, as a guider
of the Orthodox flock and as a leader of the Greek Community, Gerasimos Vlachos
passed away on 24. March 1685.179 After his death, his name and fame did not
disappear, at least not completely, mainly due to the wide spread of his writings. His
textbooks and manuals on grammar, rhetoric, philosophy and theology became objects
of use and criticism both in Latin Europe (mainly the Kingdom of France and the
northern Italian states) as well as the Orthodox East (Tsardom of Russia, the
Principalities of Moldavia and Wallachia, Dalmatia and Istria, Ionian Islands, mainland
Greece, Constantinople, Jerusalem, Alexandria, Crete). An indicative testimony to the
value and appreciation Vlachos‟ thought and works enjoyed, at least until the early 18 th
century, is contained in a letter by the eminent teacher and prolific scholar Anastasios
Gordios from Agrafa (1654–1729) dated 31. July 1692. Addressing to Vlachos‟ nephew
Arsenios Kaloudis in Corfu, Gordios implored him to send him copies of the theological
and religious writings composed by “late Mr. Gerasimos Vlachos, whose fame was wide
(poetically speaking) among all wise men, unusually admired not only by the Greeks but also by
the Italians”. In fact, Gordios argued that through a future systematic distribution of

Vlachos‟ writings, “many more people with me and through me will obtain it [mean.
Vlachos‟ wisdom], and they will be utterly inspired by his delightful [...] and Godspoken views”.180
Equally noteworthy, though, is one of the very few cases of harsh criticisms
against Vlachos‟ overall contribution as a thinker and

author of theological,

philosophical and philological works. Thirty-eight years after the Archbishop‟s death,
the Greek Catholic Panagiotis Sinopeus [mean. from Sinop] (c.1670–1736),181 an
interesting clergyman and teacher of ancient Greek in Brescia and Verona who was
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closely related to Vlachos‟ dubious successor in the Metropolis of Philadelphia Meletios
Typaldos, composed in 1723 in Brescia two letters addressing a Catholic high cleric
named Albertino. In those texts Panagiotis proceeded to an extremely vicious
condemnation of Vlachos‟ value. Clarifying that he had the chance to read carefully and
profoundly the Cretan scholar‟s writings during the period he studied in Venice and
Padua near Typaldos, he claimed to be the most competent to express an opinion on
them. Thus, on 2. May 1723 he wrote the following:
“I state that all of Vlachos‟ writings are nothing but vanities. Noone saw them better
than me, since I studied them myself and thought about them carefully. Everything in
them is said in a messy and confused way, with no rational and critical thinking; indeed,
from them it is better to say that chaos emerges, than philosophical and theological
lessons. I am well aware that my compatriots, the Graikoi, always claim that I am used
to roar and hate Vlachos‟ wisdom, since I am an apostate of their faith. However, it is
not so! It is not! Before Vlachos, there was another Photianos [mean. supporter of
Photios] and defender of the God-hatred Schism, that was his compatriot Maximos
Margounios; and before Margounious numerous others. But we do not deny that they
were men of science, wise and educated, although they blackened their minds out of
envy and unjust hatred against the Latins and brought disgrace in their doctrines, despite
the fact that they thought they acted in piety.”
«Λέβς μὖκ ὅηζ πάκηα ηὰ ημῦ Βθάπμο θζθμπμκήιαηα μὐη ἄθθμ εἰζζκ, ἠ ιαηαζμπμκήιαηα.
Οὐδεὶξ ηάθθζμκ ἐιμῦ μἶδεκ, ἀκεβκςηυημξ ἤδδ αὐηὰ ηαὶ ηάθθζζηα ζηεραιέκμο. Πάκηα ἐηεῖ
θφνδδκ ηαὶ ζοβηεποιέκςξ θεβυιεκα, ζὺκ μὐδειζᾶ ὀνεῇ ηαὶ ηνζηζηῇ ἐπζζηήιῃ. Ὅεεκ ηαὶ
πάμξ εἰζζ ιᾶθθμκ ἠ θζθμζμθζηὰ ηαὶ εεμθμβζηὰ ιαεήιαηα. Οἶδα ηαθξ ὅηζ πᾶξ ηζξ ηκ
ὁιμθφθςκ ιμο Γναζηκ πάκηςξ ἐνεῖ ὅηζ ἐβὼ, ὡξ ηῆξ αὐηκ πίζηεςξ ἀπμζηάηδξ, ανφπςκ
ἀπανέζημιαζ ηῇ ημῦ Βθάπμο ζμθία. Ἀθθ’ μὐη ἔζηζκ μὕηςξ, μὐη ἔζηζ. Φςηζακὸξ βὰν ηαὶ
ὑπεναζπζζηὴξ ημῦ εεμζηοβμῦξ ζπίζιαημξ ἦκ, πνὸ ημῦ Βθάπμο, ηαὶ ὁ ζοιπμθίηδξ αὐημῦ
Μάλζιμξ ὁ Μανβμφκζμξ, ἔηζ δὲ ηαὶ πνὸ ημῦ Μανβμοκίμο ιφνζμζ ὅζμζ. Ἀθθ’ μὐη ἀνκμφιεεα
ὅηζ ἦζακ ἄκδνεξ ἐπζζηήιμκεξ, ζμθμὶ ηαὶ πμθοιαεεῖξ, εἰ ηαὶ ὑπὸ θευκμο ηαὶ ημῦ ἀδίημο
ηαηὰ Λαηίκςκ ιίζμοξ ἀιαονςεέκηεξ ηὴκ δζάκμζακ, ἐκυιζζακ εὐζεαέζηαηα δνᾶκ, εἰ ημῖξ
ημφηςκ δυβιαζζ ιιμκ ἐκηνίραζεκ.»182

Moreover, in his following letter, dated 16. May 1723, Panagiotis added that:
“it is indeed to wonder that among his compatriots Vlachos is highly appreciated and
respected; nevertheless, according to the saying in the land of the blind, the one-eyed
man is king.”
«Σὶ εαοιαζηὸκ εἰ πανὰ ημῖξ ἐιμῦ ὁιμβεκέζζκ ὁ Βθάπμξ πενὶ πμθθμῦ πμζεῖηαζ ηαὶ ζθυδνα
ηζιᾶηαζ; ἐκ ηῇ πχνᾳ ηκ ηοθθκ ααζζθεφεζ ιμκυθεαθιμξ, θδζὶκ  ημζκὴ πανμζιία.»183

Regardless his post-mortem perception by the following Greek scholarship, one
could still focus on Gerasimos Vlachos‟ final wish through his testament. What
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becomes evident from the dominant ambitions and expectations by the dying clergyman
is his persistent concern to leave a legacy for the future generations, both scholarlyeducational and religious-confessional. The bequest of his library for the benefit of
intellectuals and theologians, the donation of his manuals for the enahancement of the
Greek education in Venice, the inheritance of religious and liturgical books, icons and
relics to the Orthodox church of San Giorgio as the defined symbols of their common
faith; they all reveal the Cretan ecclesiastic‟s ambition for a better, more auspicious
future for the Community in the years to come, based on the flourishing of study and
letters, social solidarity and culture, religious stability and piety. In the following
chapters, the present study will attempt to interpret the ideological background and the
multifaceted initiatives taken by Gerasimos Vlachos for the religious, socio-political
and intellectual benefit of his compatriots, a way of life that prepared, promoted and
eventually established his high aspirations in the end of his life.
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2. A Loyal Subject to the Most Serene Republic of Venice: The concept
of Interconfessional Tolerance in the context of the War of Candia

2.1. Introduction
In concrete terms of culture, life and history, the phenomenon of syncretism in the early
modern centuries is studied under a multiple and multifaceted model of cultural and
intellectual

factors.

Mainly

detected

in

cases

of multicultural,

multireligious

/

multiconfessional societies and polities, syncretism derives and includes the condition
of coexistence and conciliation among groups of different features (origin, tradition,
faith, language, identity). Definitely not an ad hoc procedure, this long, lingering and
constantly self-perpetuating approach between us and the others is meant to gradually
confront and absorb a series of disputing and conflicting ideological disruptions. The
latter are to be caused by the overtones of the early approach between the two sides;
these are a passive inclination to introversion or a mutual competitive tendency to
theoretical and practical predominance. Indeed, the phase of the early approach between
two worlds of different but equally powerful and steadfast identity (culture, history, and
tradition) is mainly characterized by a constant need of both groups to prevail and
assimilate each other. Eventually, the coexistence and interaction of the two parties
completes its cycle in its late phase either with the augmentation or decline of the one
towards the other, or with the gradual and steady acceptance of their diversity as the key
point for their joint cross-cultural socio-political renewal. Αway from a hybridised
environment of reality, the different groups maintain the fundamental characteristics
which determine their independent existence, and simultaneously they search through
interaction and integration for common points of contact and conciliation. In cases of a
conscious and substantial approach, they eventually achieve coherence on certain key
points of coexistence in socio-political, cultural and religious level. Fruit of this process
is not a possible osmosis of the one side to the other, but their partial assimilation of
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particular features and, thus, the emergence of a common identity founded on a genuine
interaction.184
A polity of the early modernity that fulfilled the requirements to experience a
phase of a genuine cultural syncretism was the Regno di Candia. Following the
aforementioned model, Venetian Crete was indeed the center of a long, systematic and
eventually fruitful interaction and conciliation between two different groups: the local
population, once under the authority of the Eastern Roman Empire and, therefore,
Orthodox in its majority, and the representatives of the Republic, Catholic authorities
and further colonists. Modern scholarship highlighted and promoted a model of two eras
of Venetian-Cretan approaches, what I defined above as early and late phase.185 Indeed,
the Serenissima developed two policies towards her Orthodox subjects, with the point of
intersection to be considered the response to a common need for reconsideration and
reapproach. To start with, in the aftermath of the Fourth Crusade (1202–1204), a
historical event that augmented the animosity of the “Orthodox Greeks” against the
“Catholic Latins”, Venice emerged as the dominant naval power in the Mediterranean
with its Stato da Màr including mainly territories previously consisting parts of the
Eastern Roman Empire. The early phase of Venetian rule in those lands inaugurated a
long series of revolts and resistance by the local Orthodox populations, who wished to
return under the jurisdiction of Constantinople, reciprocated by severe retaliation from
the Venetian colonists.186 As a result, the Venetian sovereignty on these lands, and more
specifically Crete, was established after a long period of military, social and religious
conflicts between the conquerors and the subjects; the confessional divergence between
the Catholic Venetians and the Orthodox Cretans prevented any attempt or initiative for
de-escalation, even more for a mutual conciliation.
In matters of religion, Venice proceeded during the early phase of her dominion
in Crete to a generally strict and intransigent policy in order to deal with the religious
184
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needs of her subjects.187 Among the relevant measures the Republic recognized the
autonomy of the Orthodox and allowed the flock and clergy to exercise their religious
duties according to the Orthodox rite. Furthermore, the Venetians recognized the right to
the Cretan prelates to celebrate holidays and organize processions, while the operation
and the construction of Orthodox churches and monasteries were also tolerated by the
authorities. Nevertheless, the Cretans were deprived of their former Orthodox senior
ecclesiastical hierarchy.

The

latter

included

exclusively Catholic clergymen,

the

Archbishop and nine suffragan bishops, while any intervention or jurisdiction by the
Ecumenical Patriarchate of Constantinople was prohibited. 188 In addition, the Venetian
calendar replaced the until then Julian calendar, an initiative that introduced in Crete a
series of Catholic feasts and celebrations of notable events from the Venetian history
[Corpus Domini, Giovedì Grasso, the palio, the anniversary of the Battle of Lepanto (7.
October 1571) and the feast day of Saint Mark, patron saint of Venice, on 25. April].
Finally, the Orthodox clergy were obliged to formally pay their respects to the Pope and
the Latin Archbishop of Candia three times a year during the official celebrations of the
Serenissima.189
The historical point of intersection that inaugurated a phase of gradual,
nevertheless radical, changes in the socio-religious reality in the Regno di Candia was
the Fall of Constantinople to the Ottomans in 1453; from that moment on, the
conditions and priorities in the Venetian State changed course, a situation that brought
numerous reconsiderations and revisions in the internal and external policies of the
Republic. After four Ottoman-Venetian Wars (1463–1573), the Serenissima was ready to
adjust her ambitions and abilities under the need of securing her interests in the Eastern
Mediterranean and protecting her colonies in the Stato da Màr. In this context and
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observing the expansive Ottoman Empire rapidly conquering her territories, the
Venetian governments proceeded to a gradual change of policies and politics towards
the social, educational and religious needs of the local population. Mainly after the
Ottoman occupation of Cyprus in 1571 and with Venetians and Cretans comprehending
that Crete would be the next target the Sultan would turn to, they both were activated in
search of a relatively harmonious coexistence and effective cooperation between the
authority and the subjects.
As a result, Venice adopted a more liberal and tolerant attitude towards the
Orthodox, aiming to achieve the gradual but permanent mitigation of confessional
conflicts, and in a lesser degree differences. In this context, the repressive until then
intervention of the Latin Archdiocese of Crete against the local Orthodox clergy was
discreetly abandoned, at least as the official policy. Concerned to create and maintain a
peaceful or at least not divisive climate between Orthodox and Catholics in the island,
the two parties learnt to cooperate constructively for their common goal. Internal
tensions, mainly of religious and confessional nature, certainly still existed, with
incidents of Catholic clergymen attempting to prevent or inconvenience the Orthodox to
exercise their religious duties according to their faith, or with Orthodox prelates defying
or refusing to recognize the official authority of the Latin Archbishop over them, to
disturb this unofficial “confessional truce” in the Regno di Candia. Thus, during the late
phase of the Venetian dominion in Crete, in which the Catholic presence had already
decreased significantly due to the conversion of numerous Venetians to the Orthodox
faith, the remaining Catholic believers maintained a relatively peaceful coexistence with
their Orthodox fellow citizens. Venetians often attended the Orthodox liturgy, gave
oblations to Orthodox priests and received sacraments according to the Orthodox rite; at
the same time, they allowed the Cretans to attend their Catholic services, while in some
certain points the two confessional communities even shared a common church, either
with the same or with two different altars. Therefore, cases of joint processions and
litanies, the veneration of common icons, the worship of common saints, the use of
Greek and Latin in religious ceremonies and the common celebration of both Catholic
and Orthodox feasts constituted a tangible reality. 190 Nevertheless, it is significant to
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clarify that, despite the advanced harmony between Catholics and Orthodox in late
Venetian Crete, the Republic continued until the end to recognize the Latin Church as
the

only

official and

legitimate ecclesiastical authority in the island. All the

aforementioned initiatives were considered focal points for the convergence of spiritual
sentiments between the Orthodox and Catholics of Crete, in an attempt of both parties to
steadily experience a sincere coexistence, to establish confessional tolerance, to find
common points of contact and mutual conciliation in order to promote the narrative of a
community not of two confessions but of one religion. A genuine and vigorous member
of this environment, Gerasimos Vlachos formed his identity as a clergyman and scholar
under the strong awareness of the historical necessity of his time, which required the
constant conciliation of all members of the Kingdom, a coexistence that had to be
secured and preserved in every way and no matter what.
In this context, the present chapter aims to develop an approach to Gerasimos
Vlachos‟ identity as a conscious subject of the Venetian Republic, a genuine citizen of
the Serenissima. The structure of the subject is based on the initiatives the Cretan prelate
undertook during the first phase of the War of Candia both during the period he resided
inside the besieged city and after his resettlement in Venice. Through the study and
interpretation of a corpus of writings (ecclesiastical sermons, brief responses, consulting
treatises and praising entreaties), the following aspects are to be studied and interpreted:
i. his preaching activity in warring Candia as a means to promote the supremacy of the
Venetian military forces and the restoration of the Republic‟s authority on the island; ii.
his contacts and conciliatory approaches to representatives of the Venetian political
regime in occassion of theological discussions between Orthodox and Catholics; iii. his
reaction as an Orthodox clergyman to the missionary activity of Jesuit monks in the
Aegean Archipelagos and the relation between pragmatic and political priorities and the
concept of religious-confessional integrity; iv. his diplomatic role in the Serenissima’s
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game of alliances through his entreaty to the Tsardom of Russia and the issue of the
common faith in the service of politics.

2.2. Preaching piety and freedom in besieged Candia: A promoter of Venetian
authority
The turbulent years of wartime in Crete during the Ottoman invasion gradually but
rapidly exhausted the local population, both the Cretans and the Venetians. The
continuous battles in the interland and after 1648 outside the walls of Candia had forced
its residents to a daily arduous struggle for their survival; apart from the established
reality of lack of supplies, the once wealthy and honored noblemen and landlords were
eventually deprived of their large fortunes and realty, now facing deprivation and
poverty. With a considerable part of the locals, mainly in the interland of Crete, to be
either forced to submit to their new ruler, or consciously changing side due to their
repulsion aganst the Venetians, the so-called “Latins”, the clergy of the urban centers,
both Orthodox and Catholic, focused exclusively on an intense pastoral and preaching
activity in the context of moral judgement and admonition of a misguided and timid
flock. In addition to their other duties and initiatives for the defense of besieged Candia
and the support of the Venetian authority, sometimes by their pen and others by their
sword, warring Orthodox ecclesiastics proceeded to a tireless and fervent preaching
inside and outside the walls of the city. Through their words and sermons on the Holy
Gospel, prelates such as Aloisios Ambrosios Gradenigos, Bartholomeos Syropoulos and
Gerasimos Vlachos struggled to strengthen their compatriots‟ morale and urge them to
resist “an infidel enemy in the name of Christ”.
Although it could be considered just a confined sample of his voluminous
homiletic production during the siege of Candia, the collection of forty-five sermons
composed by Gerasimos Vlachos during the period October 1649 – May 1650, and now
preserved in the unique codex BAR ms. gr. 889 of the Library of the Romanian
Academy in Bucharest, is indeed an indicative evidence of the reasons, the content, the
style and the expectations of the Cretan prelate during his preaching activity in the
warring environment of his homeland. As far as the causes of his preaching initiatives
are concerned, they are defined in clarity firstly in sermon no. 10 (16. December 1649:
On Sunday of the Forefathers). More specifically, Vlachos stated that his natural
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eloquence and his preaching skill were divinely granted to him and, since he was not
ungrateful, he used his abilities to obey God‟s will and lead his Christian compatriots to
moral revival and natural freedom through rebuke and admonition. At the same time,
the preacher did not avoid to harshly criticize his flock for their indifference towards his
didactic sermons, their indulgence in his labors and their refusal to give up their sinful
lives and passive fear:
“Indeed, I did not fail in any necessary time, impeled by myself and others, to invite you
to the Sunday Supper [mean. the Mass], without any expenses from you, without
knowing anything good from you, but only for the love of God. [...] But do not think
that I preach the Gospel in this place for honor, since it is known that God taught it to
me, or for profit, since you never gave me gifts, or for you, since you do not listen to
me, or for any other purpose since my aim all along was for the love of God. I preach
the Gospel as ordered by this Crucified Jesus, for the duty of our illustrious authority
Christ the giver of life, from the authority who grants honors. I preach the Gospel for
your control in this moment of Judgement, when you do not listen to my words, you do
not think of my evangelical toils, and the sweats of my teaching.”
«πμφνζ δὲκ ἔθεζρα εἰξ πάζα ηαζνὸκ ἁνιυδζμκ ἀπὸ θυβμο ιμο ηζκδιέκμξ ηαὶ ἀπὸ ἄθθμοξ
κὰ ζᾶξ ηνάγς εἰξ ηὸκ ηονζαηὸκ δεῖπκμκ δίπςξ δζηὸ ζαξ ἔλμδμκ, δίπςξ κὰ ἐβκςνίγς
ηίπμηαξ ἀπὸ ἐζᾶξ ηαθυκ, ιὰ ιυκμ δζὰ ηὴκ ἀβάπδκ Θεμῦ. [...] Μὰ ὤ μἴιζ, ιὴκ θμβζάγεηε
πὼξ ηδνφηης ηὸ Δὐαββέθζμκ εἰξ ημῦημκ ηὸκ ηυπμκ δζὰ ηζιὴκ δζυηζ βκςνζζηὸκ εἶκαζ πὼξ ὁ
Θευξ ιμῦ ηὸ ἐδίδαλεκ, ιήηε δζὰ ηένδμξ δζαηὶ πμηὲ δὲ ιμῦ ἐδχηαηε πάνζζια, ιήηε δζὰ
θυβμο ζαξ δζαηὶ δὲκ ιμῦ ἀημφεηε, ιήηε δζὰ ἄθθμκ ζημπὸκ δζαηὶ ηὸ ηέθυξ ιμο ἐλ ἀνπῆξ ἦημκ
δζὰ ἀβάπδκ Θεμῦ. Κδνφζζς ηὸ Δὐαββέθζμκ δζὰ πνυζηαβια ὁπμὺ ἔπς ἀπὸ ηὸκ
ἐζηαονςιέκμκ ημῦημκ Ἰδζμῦ, δζά πνέμξ ηῆξ ἐηθαιπνμηάηδξ ιαξ Αὐεεκηίαξ ἀπὸ ηὸκ
Υνζζηὸκ ὁπμὺ δίδεζ ηὴκ γςήκ, ἀπὸ ηὴκ Αὐεεκηίακ ὁπμὺ πανίγεζ ηζιέξ. Κδνφζζς ηὸ
Δὐαββέθζμκ δζὰ ἔθεβπμκ ἐδζηυκ ζαξ ἐκ ὥνᾳ ηνίζεςξ ὁπμὺ ηὰ θυβζά ιμο δὲκ ἀημφεηε, δὲκ
θμβζάγεηε ημὺξ εὐαββεθζημὺξ ηυπμοξ, ιήηε ημὺξ ἰδνχηαξ ηκ δζδαζημιέκςκ.»191

It becomes clear from his aforementioned words that Vlachos first and foremost
followed a personal need to fulfill his duty as a Cretan and as a clergyman.
The aforementioned

selfness,

simplicity and

fervent loyalty to Orthodox

preaching would be revealed almost two and a half decades later (1675), in his
Didaskalia, the manual on ecclesiastical homiletic that Vlachos composed in Corfu. In
his introduction the then elderly abbot of Paleopolis proceeded to an indicative
definition of the Orthodox sermon:
“Just as the iron whets the iron, so the Word of God sharpens the souls through the
didaches. And just as the body is nourished by bread, so the souls are supported by the
191
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Divine Word. And just as doctors treat the wounds of the body with medicine, so the
clergymen heal the passions of the souls with the sacred teachings.”
«Ὧζπεν βὰν ὁ ζίδδνμξ ζίδδνμκ ὀλφκεζ, μὕης ηαί ὁ Λυβμξ ημῦ Θεμῦ δζὰ ηκ δζδαπκ ηὰξ
ροπὰξ ἀημκᾷ· ηαί ὧζπεν ἄνηῳ ιὲκ ζια ηνέθεηαζ μὕης ηαὶ θυβῳ εείῳ ροπαὶ
ζηδνίγμκηαζ· ηαὶ ὧζπεν μἱ ἰαηνμὶ ημῖξ θανιάημζξ ηὰ ηναφιαηα ημῦ ζχιαημξ
εεναπεφμοζζκ, μὕης ηαὶ μἱ ἱενμθάκηεξ ηὰ πάεδ ηκ ροπκ ηαῖξ ἱεναῖξ ηκ δζδαπκ
ἰαηνεφμοζζκ.»192

Indeed, in the fifth chapter of his treatise (“On the way the thesis is conceived in the
didaches”) the author advised his reader to speak simply, in the easiest proof and with

the most drastic and undeniable arguments. Therefore, he noted that both John the
Baptist and Christ avoided the eloquent, complex word or speaking with a multitude of
rhetorical schemes that only aimed to attract the attention of their listeners, “similar to
the deeds of the Sirens, of the swans and of the cicadas ”; instead, they spoke with emotion

and their word was easily understood but at the same time utterly beneficial for the
ordinary people. Moreover, in the end of his manual, the Cretan prelate proceeded to a
firm criticism against those preachers who tended to deal in their sermons with the
Gospel in total, by using a general view of its content and meanings. Vlachos accused
the latter for acting weakly and arguing in vain, since it was not possible for a single
sermon to include and interpret correctly and completely the multitude of meanings and
teachings found in the Holy Gospel. The experienced Cretan clergyman added that such
kind of management of the evangelical texts limited the preacher to a monotonous
biblical exegesis and deprived his word from the rhetorical figures, the descriptive
methods, the allegories and the rest expressive means necessary to the composition of a
sermon. Therefore, the speaker failed to gain reputation and to bring delight and
pleasure to his flock; on the contrary, “only useless labor is caused to him and disgust and
obfuscation to his audience ”. Adressing to the teachers of the sacred preaching, Vlachos

urged them not to train their students in difficult and complex systems of argumentation
aiming to fame and personal benefit; those preaching the word of the Gospel needed to
treat the Holy Scriptures “not as rhetoricians but as grammarians, due to the humility of the
saying and the simplicity of the meaning”.193
192
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Naturally, in his sermons the Cretan prelate did not avoid to often address his
audience with kindness and sympathy, mainly while he urged them to repent for their
sins, to despise their cowardice, to seek piety and humility. For example, in his
thanksgiving speech towards the Confraternity of the monastery of Panaghia Trimartiri
(24. February 1650) and in his final sermon of Lent, no. 43 (14. April 1650: On the
Resurrection of our Lord), he humbly spoke the following:
“I urge you, masters, since you have accepted me as your own and as your worker, to
honor me by coming to your church according to the ancient custom, for the glory of
our Virgin who protects us.” […] “I thank you, masters, for your love. May God our
Lord gives you your freedom. I offer you as a remembrance the joy of the sermons and
farewell. And outright do the following in my memory: join the Liturgy every day.”
«Παναηαθ ηὴκ ἀθεκδίακ ζαξ ἐπεζδὴ ηαὶ ιὲ ἐπήναηε ὡξ ἐδζηυκ ζαξ δζὰ δμοθεοηή ζαξ, κὰ
ιὲ ηζιήζεηε ιὲ ηὸ κὰ ἔνπεζηε εἰξ ηὴκ ἐηηθδζίακ ζαξ ηαηὰ ηὸ πνὸ πάθαζ ἔεμξ δζὰ δυλακ ηῆξ
Πανεέκμο ὁπμὺ ιᾶξ ζηέπεζ.» [...] «Δὐπανζζη ηῆξ ἀθεκηίαξ ζαξ εἰξ ηὴκ ἀβάπδκ. Κφνζμξ ὁ
Θεὸξ κὰ ζᾶξ δχζεζ ἐθεοεενίακ. Ἀθήκς ζαξ δζὰ ἐκεφιδζζκ ηκ δζδαπκ ηὴκ πανὰκ ηαὶ
παίνεηαζ. Καὶ εὐεὺξ ημῦημ πμζῆηε εἰξ ηὴκ ἐιὴκ ἀκάικδζζκ κὰ ἔνπεζεε εἰξ ηὴκ Λεζημονβίακ
ηάεε ιένακ.»194

Nevetheless, this kindness and humility that characterized the previous cases should be
viewed as an exception to the majority of the sermons recorded in the Bucharest codex.
Under the urgent need for spiritual and practical awakening of the besieged, the
experienced preacher chose to confront his audience with rigor, often approaching the
limits of ferocity. Probably the most notable case of this rhetorical asperity is an excerpt
from the already mentioned sermon no. 10 (16. December 1649: On Sunday of the
Forefathers), in which Vlachos indignantly criticized his flock for unwillingness to
repent and ingratitude towards God and towards himself as a preacher of the Holy
Gospel:
“[Christ] sent His servant, me, the humble servant, the contemptible, the unworthy, the
sinful, but worthy means of your salvation. He calls you, He just calls you to His Divine
Supper; you ungrateful, why don‟t you come? Why did you forget – and you still do –
my sweats, my toils and you do not repent, and you do not seek for salvation? You
ungrateful! Ungrateful, since you know neither the grace of God, nor the suitable time
of your salvation.”
«Ἀπέζηεζθε [ὁ Υνζζηὸξ] ηὸκ δμῦθμκ αὐημῦ, ἐιέκα, ηὸκ ηαπεζκὸκ δμῦθμκ ἀπνεῖμκ, ἀκάλζμκ,
ἁιανηςθυκ, ιὰ ἄλζμκ ὄνβακμκ ηῆξ ζςηδνίαξ ζαξ. Καθεῖ ζαξ πμφνζ ιυκμ ζᾶξ ηαθεῖ εἰξ ηὸκ
δεῖπκμκ ηὸκ εεῖμκ. Ὦ ἀπάνζζημζ! Γζαηὶ δὲκ ἔνπεζεε; Γζαηὶ ἐλεθδζιμκήζαηε ηαὶ
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λεθδζιμκᾶηε ημὺξ ἰδνχηαξ ιμο, ημὺξ ηυπμοξ ιμο ηαὶ δὲκ ιεηακμεῖηε εἰξ ηὸκ Υνζζηυκ ηαὶ
δὲκ αάκεηε ζηὸκ κμῦ ζαξ ζςηδνίακ; Ἀπάνζζημζ! Ἀπάνζζημζ! ὁπμὺ δὲκ βκςνίγεηε ηὴκ πάνζκ
ημῦ Θεμῦ, ιήηε ηὸκ ηαζνὸκ ηὸκ ἁνιυδζμκ ηῆξ ζςηδνίαξ ζαξ.»195

Following a strict and ferocious attitude towards his listeners, Vlachos proceeded to an
intense

and

rigorous

criticism

against

them,

accusing

them

of

cowardice,

remorselessness, insensitivity and ingratitude, all consequences of their sinful life. As a
result, it was sin, according to the Cretan preacher, that had weakened his compatriots in
their struggle against the Ottoman armies, making them unwilling to turn to God for
mercy and salvation; as he wrote in sermon no. 23 (8. March 1650: On the second
Friday of Fast):
“God gives us the illnesses so that we see Him, but we – I do not know – are under the
sickness of frenzy due to our concerns of the Turks, which is similar to a famine since it
is a fatal war; similar to a blade, since it is viewed as a sword; similar to arthritis since
we cannot walk, being trapped inside [mean. the city]. But don‟t we see God? A serious
disease [is for us] that we do not open our eyes; [...] You sick people, half-dead by the
deceitful poison of the snakes, the Turks, let us open our eyes and let us run to the
mystical snake, God, in order to be healed.”
«Γίδεζ ὁ Θεὸξ ηὶξ ἀννχζηζεξ δζὰ κὰ ηὸκ εςνμῦιεκ, ιὰ ἐιεῖξ, δὲκ ηαηέπς, ἔπμιεκ
ἀννχζηζακ θνεκίηζδα ἀπὸ ηὶξ ἔβκμζεξ ηκ Σμονηκ, ἰζμθμίιζημκ δζαηὶ εἶκαζ πυθειμξ
εακαηενυξ, ζπάκηα δζαηὶ ιὲ ζπαεὶ εςνεῖηαζ, πμδάβνα δζαηὶ δὲκ ἐιπμνμῦιε κὰ
πενζπαηήζςιεκ εὑνζζηυιεκμζ ιέζα πενζθναβιέκμζ. Ὅιςξ δὲκ εςνμῦιεκ ηὸκ Θευκ;
Μεβάθδ ἀννχζηζα κὰ ιὴκ ἀκμίβςιεκ ηὰ ἀιιάηζά ιαξ. [...] Ὦ ἄκενςπμζ ἄννςζημζ,
ιζεακεῖξ ἀπὸ ηὸ δμθενὸκ θανιάηζ ηκ ὄθεςκ Σμονηκ, ἂξ ἀκμίλςιεκ ηὰ ἀιιάηζά ιαξ
ηαὶ ἂξ ηνέλςιεκ εἰξ ηὸκ ιοζηζηὸκ ὄθζκ, ηὸκ Θεὸκ δζὰ κὰ ἰαηνεοεμῦιε.»196

By presenting the picture of snakes attacking their victim with poison, the preacher
defined the illness tormenting the besieged as frenzy of terror, caused by the continual
attacks of the Turks. This warlike rhetoric is also present in Vlachos‟ Italian encomium
to the Venetian Capitano Generale da Màr Alvise Mocenigo, dated 25. November 1649,
in which he characterized the invaders of his homeland as births “of the arid land of their
impiety and products of the water of their own disorderly appetites [...] proud sons of Lucifer,
the mystical Aeolus of the Ottomans ”.197 With his perception of the invaders as the other,

the preacher aimed to vividly highlight his belief on the wicked nature and demonic
195
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origin of the enemies of Christianity, in an attempt to activate and morally revive the
defenders of Candia to fight with bravery “il perfido Agareno”. Vlachos‟ dramatic call
towards his flock to be extricated by their sickness becomes even more direct in sermon
no. 20 (3. March 1650: On the first Sunday of Fast):
“And also, does Christ see us Cretans, is He watching us, is He turning his eyes upon
us? Yes! Then why don‟t we become strong like him but, being helpless, we are
restricted like women and children by the Turks? [...] Cretan men, here God is watching
us in a view of justice, that is why we are so subjugated. Let us repent so that He
accepts us.”
«Καὶ ηάπα ηαὶ ἐιᾶξ ημὺξ Κνδηζημὺξ εςνεῖ ιαξ ὁ Υνζζηυξ; αθέπεζ ιαξ, βονίγεζ ηά ὄιιαηα
πνὸξ ιᾶξ; καῖζηε· ηαὶ δζαηὶ δὲκ βζκχιεεα ὅιμζμί ημο δοκαημὶ ιὰ ἀκήιπμνμζ ὥζηε ὁπμὺ
ὡξ βοκαῖηεξ ηαί παζδία μἱ Σμῦνημζ πενζηεηθδζιέκμοξ ιᾶξ ἔπμοζζ; [...] Ὦ ἄκδνεξ Κνῆηεξ,
ἰδμὺ ὁ Κφνζμξ ιᾶξ αθέπεζ ιὲ εεςνίακ δζηαζμζφκδξ, δζὰ ημῦημ εἴιεεα ἔηζζ
ηαηαδαιαζιέκμζ· ἂξ ηάιμιεκ ιεηάκμζακ κὰ ιᾶξ ἀπμδεπεεῖ.»198

Among Vlachos‟ war sermons, there are a few cases in which the rhetorical style
became particularly sharp and the preacher extremely critical towards his flock, being
unable to handle the piteous situation in which his homeland and his compatriots had
come under. His rhetorical rigor turned ino sincere indignation in the already mentioned
sermon no. 10 (16. December 1649: On Sunday of the Forefathers). In an elaborate way,
the preacher began his speech by likening the kingdom of heaven with an exquisite
supper, in which God was the host, men were the guests and the preachers of the Holy
Gospel were the servants. He then accused his fellow Cretans of ingratitude both
towards God and the clergymen, the so-called “workers of Divine Providence ”; in a style
that revealed his intense dissatisfaction, the preacher addressed his audience in the
following words:
“Alas! Christians, why do you show so much ingratitude to your Lord? He comes on
His own and prepares supper, your salvation, through a multitude of gifts (immortality,
joy, peace and eternality. But you do not respond to his call, you igratitude! Ingrati! On
the contrary, you forget! He sends His servants to invite you; His servants are the
clergymen with the prayers and the liturgies. You do not obey the spiritual fathers and
you are not soothed through correction. [You do not obey] the preachers of the Holy
Gospel, the evangelical workers, those who in countless sweats serve the preaching of
the Gospel and invite you with mercy, with love, with control, with ferocity. But
nothing!”
«Ὢ μἴιμζ πνζζηζακμί, δζαηὶ ηυζδκ ἀπανζζηίακ δείπκεηε εἰξ ηὸκ δεζπυηδκ; Μμκαπυξ ημο
ἔνπεηαζ ηαὶ παναζηεοάγεζ δεῖπκμκ ηὴκ ζςηδνίακ ζαξ ιὲ ηυζα πανίζιαηα ἀεακαζίαξ,
πανὰξ, εἰνήκδξ ηαὶ πακημηζκυηδημξ. Kαὶ δὲκ ἔνπεζεε εἰξ ηὸ ηάθεζιά ημο, ἀπάνζζημζ!
ἰκβνάηζ! ιὰ λεθδζιμκᾶηε. Πέιπεζ ημὺξ δμφθμοξ ηαὶ ηαθμῦζζ ζαξ. Γμῦθμζ ημο μἱ ἱενείξ ημο
198

Paradoulakis: «Απερήζεηο», p. 184.

91

ιὲ ηὶξ πνμζεοπὲξ ηαὶ ἀημθμοείεξ. Γὲκ ὑπαημφεηε ημὺξ πκεοιαηζημὺξ παηένεξ ιὲ ηὴκ
δζυνεςζζκ ηαὶ δὲκ ηαηαπναΰκεζεε· ημὺξ εὐαββεθζημὺξ ηήνοηαξ, ημὺξ ἐνβάηεξ ημὺξ
εὐαββεθζημφξ, ημὺξ δμοθεφμκηεξ ιὲ ἱδνχηαξ ἀιεηνήημοξ εἰξ ηὸ εὐαββεθζηὸκ ηήνοβια ηαὶ
ηαθμῦζζ ζαξ ιὲ εὐζπθαπκίακ, ιὲ ἀβάπδκ, ιὲ ἔθεβπμκ, ιὲ ἀβνζυηδηα, ηαὶ μὐδέκ!»199

Those intense accusations were completed with a desperate urge from the speaker, in an
attempt to remind his audience of the suffering and deprivation they had experienced
until then within the besieged city, and of the disastrous consequences brought to them
by the relentless war, these were famine, thirst, diseases and death:
“Cretans, I address to you. What are you doing? Christ is ready to offer you the supper
of freedom. He called on you with famine, thirst, death, a formidable, difficult and
terrible war against the Turks; but you failed to listen.”
«Ὦ Κνδηζημί! βονίγς πνὸξ ἐζᾶξ. Σί ηάικεηε;  Υνζζηὸξ εἶκαζ παναζηεοαζιέκμξ κὰ ζᾶξ
δχζεζ δεῖπκμκ ηῆξ ἐθεοεενίαξ. Ἔηναλέ ζαξ ιὲ πείκα, δίρα, εακαηζηυκ, πυθειμκ θμαενὸκ
ημφνηζημκ, δφζημθμκ ηαὶ ηνμιενυκ· δὲκ ἀημφζαηε.»200

In fact, Gerasimos Vlachos shared the common concern found in the island‟s Venetian
authorities and their local supporters that any upheaval of the Orthodox population of
besieged Candia, deriving either from fear for the Turks or odium against the “Latins”,
would endanger their resistance against the intruders, thereby the preservation of the
Venetian dominion on the island.
With the accusations of sin, moral decline, and ingratitude hanging over their
heads, the Cretans, in addition to sick and incapable, were compared and identified by
Vlachos as a contemporary version of the Prodigal Son, deriving from the biblical
parable of Christ. In sermon no. 34 (28. March 1650: On the fifth Friday of the Fast) he
proceeded to a detailed interpretation of the parable based on his contemporary reality:
“Indeed, we are the prodigal sons, since we took from Christ our share of the
inheritance (our free will), we departed to a sinful land, we wasted ourselves (our
reason, emotion, desire) to the evils, we experienced the famine (our love for riches), we
approached a cunning citizen (the world and its vanity), we were deprived of our clothes
(our virtue), our ring (the Christian Republic), our shoes (the evangelical doctrines), we
ended up raising swines (the pleasures), unable to satiate with the pods (the wealth we
used to have). Therefore, we got deprived of everything, both joy and wealth, being
enclosed to glory and fantasy. But, Cretan, you too come to your senses; raise from sin;
abandon the citizen, the Devil; do not stand among the swines, the pleasures; but return
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resurrected to your father, Christ, who will offer you the ancient Justice through
repentance.”
«Καὶ ὄκηςξ ἄζςημζ οἱμὶ ιεῖξ, ἐπεζδὴ ηαὶ ἐπήναιε ἀπὸ ηὸκ Υνζζηὸκ ηὴκ ηθδνμκμιίακ ιαξ
ηὸ αὐηελμφζζμκ, ἀπεδδιήζαιεκ εἰξ πχνακ ιαηνὰκ εἰξ ηὴκ ἁιανηίακ, ἐδαπακήζαιεκ ηὸκ
ἑαοηυκ ιαξ ηὸ θμβζηυκ, ηὸ εοιζηὸκ ηαὶ ηὸ ἐπζεοιδηζηυκ, εἰξ ηὰ ηαηά, ἔβζκε θζιὸξ εἰξ ἐιᾶξ
ηῆξ θζθμπθμοηίαξ, ἐζζιχζαιεκ ἑκὸξ πμκδνμῦ πμθίημο ημῦ ηυζιμο ηαὶ ηῆξ ιαηαζυηδηυξ
ημο, ἐπάζαιεκ ηὴκ ζημθήκ ιαξ ηὴκ ἀνεηήκ, ηὸ δαηηοθίδζ ηὴκ πνζζηζακζηὴκ πμθζηείακ, ηὰ
ὑπμδήιαηα ηὰξ εὐαββεθζηὰξ αμοθάξ, ἐηαηεζηάεδιεκ αυζηεζκ πμίνμοξ ηὰξ δμκὰξ ηαὶ ιὴ
πμνηάγεζεε ηκ ηεναηίςκ εἰξ ηὸκ πθμῦημκ ὁπμὺ εἴπαιεκ. Γζὰ ημῦημ ζηενήεδιεκ ηκ
πάκηςκ, ηαὶ ηῆξ πανᾶξ ηαὶ ημῦ πθμφημο, ηῆξ δυλδξ ηαὶ ηῆξ θακηαζίαξ ηαὶ
πενζζθαθζζιέκμζ. Ἀθθ’, ὦ Κνδηζηέ, ἔθα εἰξ ηὸκ ἑαοηυκ ζμο ηαὶ ἐζφ, ζδηχζμο ἀπὸ ηὴκ
ἁιανηίακ, ἄθδζε ηὸκ πμθίηδκ δζάαμθμκ, ιὴ ζηέηεζξ εἰξ ημὺξ πμίνμοξ εἰξ ηὲξ δμκέξ, ιὰ
ἀκαζηᾶξ ἔθα εἰξ ηὸκ παηένα ηὸκ Υνζζηὸκ δζὰ ιεηάκμζα κὰ ζμῦ δχζεζ ηὴκ ἀνπαίακ
δζηαζμζφκδκ.»201

With this admittedly successful identification of the biblical prodigal son with the sinful
Cretan defenders of Candia, the preacher invited the listeners to leave the path of sin
and to find the necessary courage through repentance in order to face the enemies of
their faith and freedom. The general rhetoric emerging from his sermons reveals
Gerasimos Vlachos‟ personal perception and interpretation of the moral decline of his
contemporary Christian. Moreover, through his public speech he attempted to present
the concept of war and the forthcoming defeat and disaster as a pure action of Divine
Judgement, a punishment for the sinful life of the Cretans. Yet his later initiatives in
favor of the Serenissima in the context of the latter‟s search of allies compose Vlachos‟
image as an utterly cautious observer and interpreter of the historical panorama of his
time, the radical political and religious changes in the European continent, along with
the continuously unstable balances in the Eastern Mediterranean region during the
second half of the 17th century. Therefore, he could not but detect and understand the
practical reasons and purposes of the war in his homeland, along with a multitude of
drastic actions his compatriots and the authorities should immediately take in order to
claim victory and repel the Ottoman peril.
This constant and severe moral control and firm criticism against his compatriots
seem that at some point caused annoyance and disapproval from a part of Vlachos‟
audience in besieged Candia. Indeed, in his closing sermon of Lent, no. 43 (14. April
1650: On the Resurrection of our Lord), the preacher felt the need to justify his behavior
and rhetorical style, submitting to his own innate tendency to humility. More
201
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specifically, he confronted the negative reactions of his flock, which he defined as
improper and preposterous; as he firmly stated:
“if someone was annoyed by my words, he does not think straight, since here the virtues
are praised, the vices are inveighed, and therefore the virtuous ones are praised and the
vicious are inveighed. When I praise the virtuous ones, each one shall rejoice; when I
inveigh the vicious ones, the vicious shall rue, and first of all me. That is why I come up
here [mean. the pulpit], that is why I labor. As God as my witness, I never speak aiming
to vituperate anyone.”
«ἂκ ηζκὰξ ἐζηακδαθίζεδ εἰξ θυβμκ ὁπμὺ κὰ εἶπα, δὲκ ἔπεζ θμβανζαζιυκ, δζαηὶ ἐδ
ἐπαζκμῦκηαζ αἱ ἀνεηέξ, ρέβμοκηαζ ηὰ ηαηὰ ηαὶ μἱ ἐκάνεημζ ἐπαζκμῦκηαζ ηαὶ μἱ ηαημὶ
ρέβμοκηαζ· ὅηακ ἐπαζκ ημὺξ ἐκανέημοξ ηαε’ ἕκαξ ἂξ παίνεηαζ, ὅηακ ρέβς ημὺξ ηαημὺξ ἂξ
θοπμῦκηαζ μἱ ηαημὶ ηαὶ πνημξ ἐβχ. Γζὰ ημῦημ ἀκεααίκς ἐδ ηαὶ δζὰ ημῦημ ημπζάγς·
ιάνηοξ Κφνζμξ πμηὲ δὲκ ὁιζθ δζὰ κὰ ρέλς ηακέκα.»202

In the same sermon, he implored for the comprehension of his audience in case his word
presented a lack of sympathy. Nevertheless, he defined himself as a steadfast and loyal
believer of the Orthodox faith, a profound expert of the doctrines and teachings of the
Christian tradition, a responsible and cautious theologian and preacher of the Divine
Word.203
During this early phase of the War of Candia, the horrors of battle, the
suffocating conditions of the siege and the increasing agony of an obvious future loss of
their actual reality, had tortured the minds, bodies and souls of the Venetians and the
Cretans who remained restrained inside Candia. In the eyes of Gerasimos Vlachos, a
deeply pious clergyman and a consciously loyal citizen of the Serenissima, his world
and its meaning was at the threshold of annihilation similar to that of the scriptural
Revelation. In fact, in some of his sermons he tried to describe this pessimistic
eschatological and dire image of his homeland. Following a long tradition on
ecclesiastical rhetoric, which developed both in Orthodox and Catholic frames, Vlachos
adorned his public speech in the pulpits of Candia with numerous depictions and
personifications of his homeland, Crete, with figures and loci from the Scriptures.
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In sermon no. 8 (9. December 1649: On the fourth Sunday of Christmas Lent),
the preacher likened Crete to a sick woman, whose weakness had led her to the brink of
death. By referring to Aristotle‟s De Generatione Animalium, as well as relevant texts
by Origen, Cyril of Alexandria, John Chrysostom, Ambrose and Augustine, he
proceeded to a detailed argumentation on the “pitiful” situation of woman, naming her
“a woeful thing”, and presented God as the only one capable of curing her from her
illness.204 In his question on the identity of this sick woman, and after quoting five
interpretations (allegorical, anagogical, exegetical, positive, ethical) all based on the
sinful nature of woman and deriving from various medieval theological currents, the
preacher developed his own interpretation, by linking a so far theoretical and
theologically scholastic word to his contemporary reality:
“A sick woman is our miserable homeland, the renowned Crete, a woman for the
cowardice she has, sick due to the wars, stooping because in many places she fell.”
«Μζὰ βοκαίηα ἀννςζηδιέκδ εἶκαζ  ἀεθία ιαξ παηνίδα,  πενζαυδημξ Κνήηδ· βοκαίηα δζὰ
ηὴκ δεζθίακ ὁπμὺ ἔπεζ, ἄννςζημξ δζὰ ημὺξ πμθέιμοξ, ζοβηφπημοζα ἐπεζδὴ ηαὶ εἰξ πμθθὰ
ιένδ ἔπεζε.»205

In his eyes, Crete was presented impoverished due to the catastrophic war, remaining in
its majority under non-Christian rule. By referring to his compatriots as paralyzed by
cowardice, Vlachos attempted to activate feelings of humility and repentance in the
souls of his listeners and urge them to become aware of their relentless fate.
An equally vivid depiction of Crete, not as ominous as the previous but with
different purposes was contained in sermon no. 27 (15. March 1650: On the third Friday
of Fast). Based on the citation from the Gospel of Matthew “He will miserably destroy
those wicked men, and will let out his vineyard unto other husbandmen” (Matthew, 21:41),

Vlachos presented God as the householder of a fine vineyard with a round about, a
winepress and a tower, whose husbandmen failed to show gratitude and for that they
were expelled. By using a multitude of rhetorical questions, exclamations and
204

205

Gerasimos Vlachos was born and raised in a time when the position of women still remained
extremely undermined in the general socio-political, educational and mainly religious
contexts both in Latin Europe and even more in the Ottoman Empire. Being a member of
the Orthodox ecclesiastical tradition – which was defined as conservative in its majority –
Vlachos could not avoid but to view women, if not as the personification of sin and evil, at
least as a creature of physical and mental weakness in comparison to men. Therefore, such
an approach to the two sexes, although it cannot have an overtone to modern times, in the
17th century definitely found willing listeners and supporters.
Paradoulakis: «Απερήζεηο», p. 180.
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flamboyant invocations to the flock, the preacher proceeded once more to an
interpretation of the parable, firstly according to various theological teachings (mystical,
allegorical, anagogical, tropological, ethical) from the patristic and early Christian
literature

(Origen,

Gregory

the

Theologian,

John

Chrysostom and

Augustine).

Afterwards, he once more passed from the theoretical theological approach to his
contemporary practical analogy; he defined God as the householder, the island of Crete
as the vineyard, the Cretans as the husbandsmen, the Venetians as the tower, the local
clergy as a linen protective cloth above the vines and the repentance of his compatriots
as the fruit of the vineyard.206 The aforementioned comparison revealed the main and
established analogies that prevailed and guided Gerasimos Vlachos‟ thought and
perception regarding his own identity as a Cretan and as a prelate, the identity of his
compatriots as Christian believers and the Venetian authorities as the means of Divine
Providence for the protection and prosperity of Christian life and worship on the island.
Directly related to the preceding case is the last representation of Crete in the
sermons of codex BAR ms. gr. 889, detected in the Italian encomium Vlachos
composed and dedicated to the Venetian Capitano Generale da Màr Alvise Mocenico.
At the beginning of his praise the preacher cited the gradual conquest of Crete by the
Turks, accusing them that they invaded illegally the territories of the Republic; violating
the peace treaty between the Doge and the Sultan, the Porte turned her war machines
against the Regno di Candia, which Vlachos illustriously named “Royal Ship of this
glorious Centopoli”. Indeed, in his encomium he presented Crete as a ship sailing in the
middle of a storm, but managed to escape oblivion thanks to the prudence, versatility
and persistence of its captain. The loss of the town of Chania, due to the “barbarian”
Ottoman captains‟ invasion, was compared to the cracking of the ship mast; the
succeeding loss of Rethymnon with the torn sails; the conquest of the forts of the Cretan
countryside with the breaking of the ropes, and the continuous onslaught of the Turks
outside the walls of Candia with the ruthless water ripples striving to break the hull and
sink the ship. Nevertheless, if the ship overcame the danger, this was because it was

206

«Καὶ ἄθθςξ, μἰημδεζπυηδξ ὁ Θευξ, ἀιπεθὼκ  Κνήηδ, θναβιὸξ  ηκ πάκηςκ ἀκάπαοζζξ,
θζκὸξ  εὐβέκεζα ηαὶ  ἀλία ηκ ηῆξ ηηθδζίαξ, πφνβμξ  πνυκμζα ηῆξ ἐηθαιπνμηάηδξ ηκ
Βεκεηκ ἐλμοζίαξ, βεςνβμὶ ιεῖξ μἱ Κνδηζημί, ηανπμὶ ὁ ζπμθαζιὸξ ηκ ζθαθιάηςκ»; see
Paradoulakis: «Απερήζεηο», p. 182.
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governed by a ruler who defied the severity of the wind and resisted the hardness of the
wave.207
In the same encomium, Vlachos made use of a heavily ominous eschatological
rhetoric, based on chapter 12 of the Book of Revelation, in which a dragon threatened to
kill a woman ready to give birth.208 Following his usual technique of recollecting
images and symbols from the Scriptures, he connected the dragon with the Ottoman
Empire and the threatened woman with Crete under siege. In the main features of the
dragon, he recognized “an unholy enemy” who fought against Candia: huge beyond
imagination, red as the fire, with seven heads and ten horns and with its tail dragging
the third part of the stars of the sky. According to his words, the Sultan was mercilessly
ruling the Earth by having under his control seven wealthy kingdoms with ten great
provinces and by having conquered one third of the world with his hordes.209 It is
noteworthy, that although the woman of the Apocalypse was commonly interpreted as
the Church,210 Vlachos chose to connect her with Crete, in order to serve the
207

208

209

210

“sparsi per l’amplissimo di Nettuno senno delle terre possedute da Principi Christiani non a
caso, ma a consiglio, non senza concerto ma con apparati d’ogni machina bellicosa alla
regia nave di questa gloriosa Centopoli li confederati con la Serenissima Veneta Signoria
come nimici approdano, et agaregiando li barbari capitani troncano il di lei albero la
fortissima Citta di Canea, spezzano le velle della fortezza di Retimo, spazzano le corde tutti
li Casteli di questo amplissimo Regno, levano occupando l’anchora tutta la Campagna, e
finalmente tutti li esserciti amassatti et assieme assieme ristreti girano, et rigirano,
circondano d’ogni intorno, et assediano questa Metropoli, e con duplicati attachi, e
moltiplici assalti tentano quella preda del Maometo effettuare”; see Olar: “Vlachos”, p. 264.
“And there appeared another wonder in Heaven; and behold a great red dragon, having seven
heads and ten horns, and seven crowns upon his heads. / And his tail drew the third part of
the stars of heaven, and did cast them to the earth: and the dragon stood before the woman
which was ready to be delivered, for to devour her child as soon as it was born. // And to the
woman were given two wings of a great eagle, that she might fly into the wilderness, into
her place, where she is nourished for a time, and times, and half a time, from the face of the
serpent. / And the serpent cast out of his mouth water as a flood after the woman, that he
might cause her to be carried away of the flood. / And the earth helped the woman, and the
earth opened her mouth, and swallowed up the flood which the dragon cast out of his
mouth”; see Book of Revelation (12: 3-4, 14-16) [King James Version].
“Scorgo nella Sacra Apocalise al capitolo 12o esser stato apparso a San Gioanne uno
dragone di spisurata grandezza, di color rosso, di sette teste, di dieci corni, la di cui coda
tirava a proprio potere la terza parte delle stele del Cielo. Una regal donna a morte
perseguitare, alla quale per liberarsi si concessero doi ale. Ma quel astuto dragone inviato
un gran Diluvio d’aqua contro quella Regina ad abbisarla tentava, ma la terra havuta
compassione a quella matrona diede agiuto con l’ingiotire di moltiplici aque, et così fu
quella donna maestosa dal periglio salvata”; Olar: “Vlachos”, p. 266.
See Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 97-98. For a systematic overview of the perception
of Apocalypse as a means against Islam, see Asterios Argyriou: Les exégèses grecques de
l’Apocalypse à l’époque turque (1453-1821). Esquisse d’une histoire des courants
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argumentation of his encomium. Similar to the woman and her child, who were
eventually saved by the celestial powers, so would his homeland find the salvation in
the end, thanks to the Divine intervention and the guidance of its Venetian protectors.
The preacher concluded this part of the encomium with a brief retrospective in patristic
citations in order to describe the preciousness of Crete and how important it was for it to
remain under the authority of a Christian force:
“the land had the appearance of Crete; and what a land! Such a land that my Father
Basil the Great called it terram sanctam, Father Origen invoked it terram viventium,
glorious John of Damascus named it nuncupa sanctam terram.”
“La terra hà havuto compasione di Creta: et quale terra. Quella terra, che il mio Padre
Gran Basilio chiama terram sanctam, quella terra, che il Padre Origene invoca terram
viventium, quella terra che il glorioso Damasceno nuncupa sanctam terram. ”

In an attempt to unite the fate of the place with that of its inhabitants, both Cretans and
Venetians, he adorned the land with the main virtues of its Christian defenders:
“This glorious mystical land had the appearance of the vigilances, labors, sweats and
devotions of Your Excellency as well as the sufferings, afflictions and disasters of these
devout people.”
“Questa gloriosa mistica terra havuta compasione si delle vigilie, fatiche, sudori, et
divotioni di Vostra Eccellenza come delli patimenti, afflitioni, e disastri di questi divoti
popoli.”211

Following the common attitude to rhetorical exaggeration that dominated in the
oral and written praising literature in Latin Europe and Orthodox East during the early
modern centuries, Vlachos adorned Captain Mocenigo with the standard virtues that
would characterize a higher officer of the Serenissima. Inspired by the ancient
mythology of his island, the preacher portrayed Mocenigo as a modern Zeus,
Rhadamanthus and Minos, who was defending not just Crete but the whole Venetian
Republic “not from the Athenians or the Spartans, who are already our submitted subjects, but
against the weapons of the most powerful of the Lords in the world”.212 Further models

Vlachos used to praise the exemplary devotion of Mocenigo to his duty towards the
State and the Christian religion, were taken from the Scriptures, since the officer was

211
212

ideologiques au sein du peuple grec asservi. Κξόλνο. Thessaloniki 1982.
For the aforementioned two excerpts, see Olar: “Vlachos”, p. 267.
“Consolati dunque ò Candia protetta da questo Giove nato à giovarvi, retta da questo
Radamante che vi giustifica, et governata da questo Minos, che con armata mano vi
diffende non dalli Atheniesi, ò Spartani già nostri sudditti, et soggetti, mà contra le armi del
più potente del mondo Signore”; see Olar: “Vlachos”, p. 264.
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presented as another David, Abraham and Joachim, to whom God had given the
responsibility to defend Jerusalem and its people, and in whom He would eventually
show His favor, due to his virtues, his morality and his piety. 213 In the face of the
General, the preacher saw indeed a man of duty, a pious Christian, the redeemer of
Candia against the constant attacks, machinations and cruelty of the “infidel Turks”.214
By highlighting to his audience the values and ideals for which Mocenigo was fighting
for (the glory of God, the foundation of religion, the honor of Christianity, the
preservation of the sacred virtues and the good morals, the exercise of the prayers and
the fulfillment of the Divine Will), the Cretan prelate attempted to directly implant them
in the souls of his listeners, Venetians and Cretans, in order to strengthen their military
morale.215
Starting from the early phase of the war and until the final surrender of Candia
on 5. September 1669, Gerasimos Vlachos inextricably connected and depended the
freedom of Crete and its inhabitants to the fate of the Venetian Republic. In his
encomium, being encouraged by the so far successful defense of Candia and the fact
that the siege was therefore temporarily lifted, he glorified God and praised Mocenigo
for his divota pietà by the following words: “you recovered this city from starvation, plague
and war, the people from death, the churches from desecration, and the whole Candia from a
desperate slavery”.216 This statement of gratitude towards the General is not to be

perceived only as an acknowledgment of his determination to defend the city, but also
he was viewed as the protector of the Orthodox Cretans in general, who had turned their
eyes to the Serenissima searching for hope. Thus, in the officer‟s heroism Vlachos
213
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“È solito Eccellentissimo Dittattore alla eterna di Dio Magestà per solo amore delli suoi
Prencipi dalli pericoli soprastanti li popoli, et la vitta liberare. Cosi Gierusaleme con tutti li
popoli suoi per solo amore del Regio Davide dalle forze potenti del Persiano Monarcha fù
liberata. Cosi per solo amore del Prencipe Abramo dalle incursioni gravi di popoli
inumerabili di Pentapoli si solevarono. E per solo amore del Prencipe Gionacha
all’essercito poderoso di Mediani fù datto scompiglio, et diffessa suprema al popolo di
Israele”; see Olar: “Vlachos”, p. 265.
“Il quale hai Candia diffesso dalle onde della turcha superbia, salvata dalli scogli artificiosi
delle lor machinate mine, et brechie, et liberata dalle impetuose procelle della di loro
crudeltà”; see Olar: “Vlachos”, p. 264.
“La cui mira è la di Dio gloria, fondamento la religione, fine l’honore della christianità,
mezzo le sacre virtù, scopo li buoni costumi, essercitio le divote orationi, et pensiero totale
l’effetuatione del divino vollere, causa sola della nostra salvatione si sembra ”; see Olar:
“Vlachos”, p. 265. For a detailed approach see Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 98-99.
“ricupero questa Città dalla fame, peste, e guerra, i popoli della morte, le chiese dalla
profanatione, et tutta Candia da una disperata schiavitù ”; see Olar: “Vlachos”, p. 265.
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reflected the power and prestige of the Republic as a political entity. The restoration of
the latter‟s military superiority on the island was promoted as the principal prerequisite
for successfully tackling the Ottoman risk; and such a goal would have to become
widely known among the local Orthodox population. An example of Vlachos‟ absolute
trust and sincere loyalty to Venice is contained in sermon no. 30 (20. March 1650: On
the fourth Wednesday of Fast). Paralleling the parable of the Good Samaritan with his
contemporary reality in Crete, he proceeded to an extensive but conceptually perfect
comparison in order to reveal through the catalytic role of Venice in eliminating the
Ottoman peril:
“Therefore, it is we who met the robbers, we the Cretans; we were going down from
Jerusalem, that is virtue, to Jericho, that is sin; we fell among robbers, the Turks; they
stripped us by taking our belongings, they brought us wounds of fear and captivity; we
were seen by a priest and a Levite, these are all the Christian princes; and they passed
by and only this imaginable Samaritan, Jesus, saw us; came towards us; healed us;
brought us to the inn host, that is the Most Serene Venetian Prince, by strengthening and
invigorating him; He gave him two denarii, the withdrawal of the Turks firstly due to
fear and secondly due to the shoot-out.”
«Καὶ μὕηςξ ιεῖξ εἴιεεα ὁπμὺ ἐζοκακηήζαιεκ εἰξ ημὺξ θδζηάξ, ιεῖξ μἱ Κνδηζημὶ ὁπμὺ
ἐηαηεααίκαιεκ ἀπὸ ηὴκ Ἱενμοζαθὴι ηὴκ ἀνεηὴκ εἰξ ηὴκ Ἱενζπὼ ηὴκ ἁιανηίακ, ἐπέζαιεκ εἰξ
θδζηίδεξ ημὺξ Σμφνημοξ, ἐβδφζαζί ιαξ παίνκμκηάξ ιαξ ηὸ πνάβια ιαξ, ἐθέναζί ιαξ
πθδβὰξ θυαμο ηαὶ αἰπιαθςζίαξ, εἶδε ιαξ ἱενεὺξ ηαὶ Λεοίηδξ ὅθμζ μἱ πνζζηζακμὶ πνίκηγζπμζ
ηαὶ ἀκηζπανῆθεμκ, ηαὶ ιυκμκ μὗημξ ὁ κμδηὸξ αιανίηδξ Ἰδζμῦξ ιᾶξ εἶδε, ἦθεε πνὸξ ιᾶξ,
ἰαηνεφεζ ιαξ, ἔθενέ ιαξ ηὸκ πακδμπέα, ηὸκ βαθδκυηαημκ ηῆξ Βεκεηίαξ πνίβηζπα
ἐκζζπφμκηαξ ηαὶ ἐκδοκαιχκμκηάξ ημκ, ἐπάνζζεκ ημο δφμ δδκάνζα, ηὸ ιίζεια ηκ Σμφνηςκ
αμκ ἀπὸ ημὺξ θυαμοξ ηαὶ αμκ ἀπὸ ηὶξ ιπαηανζέξ.»217

At this point the preacher bitterly remembered the unkept promises given to Venice by
various European sovereigns during the outbreak of the war. Indeed, the Signoria had
sent word to the Curia Romana and to the courts of the other Christian princes urging to
impress upon them the dire jeopardy that threatened Crete and the overtone its loss
would bring to all Christians. Thus, the cause of the Serenissima was acknowledged to
be that of all Christendom, with the siege of Candia being highlighted as a generalized
Christian-Islamic conflict, the “theater of the collision between the Christian world and
Islam”.218 Nevertheless, the assistance that was eventually offered to the Republic
217
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Paradoulakis: «Απερήζεηο», p. 187.
See Setton: Venice, Austria, and the Turks, p. 216. The siege of Candia, an incident of panEuropean interest, rapidly attracted international attention. Indeed, the sovereigns of Latin
Europe did not remain unmoved to the entreaties of the Serenissima, especially after the end
of the Thirty Years‟ War (1618–1648). Allies and non of Venice offered their financial and
military support, mainly during the last phase of the war. Among the sovereign powers that
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turned out to be inadequate compared to the necessities and the demands of the war.
Following a pro-Venetian spirit, similar to his encomium to Mocenigo, Vlachos
recognized in sermon no. 30 without hesitation the Venetians as the means of the Divine
Providence for the protection and welfare of their subjects. It is interesting to note that
in his 1656 appeal to the Venetian Senate for financial support, he addressed the Doge
Francesco Corner (1585–1656), whose brief primacy lasted from 17. May 1656 until 5
June of the same year. In his text, the Cretan prelate expressed his obedience as a
subject to the Doge and his fervent zeal to work in favor of the interests of the Republic:
“Most Serene Prince, contributing with my absolute self to the emergencies of the
Public, I, father Gerasimos Vlachos, public teacher of sciences and preacher from
Candia, demonstrated the struggles to be irreparable and respect them with my most
devoted zeal in the service of Your Most Serene.”
“Serenissime Principe, nella contribuzioni di tutto me stesso alle urgenze publiche, ho
dimonstrato io padre Gerasimo Vlacho lettor publico delle scienze e predicator di
Candia, irrefragabili i concorsi e li ossequi di mio devotissimo zelo nel servizio della
Ser.tà V.”219

This mental, rhetorical and ideological connection of the political-secular authority of
the Republic with the purely religious-spiritual sphere is certainly not foreign to the
historical tradition of the Serenissima, which not only accepted it during its millenial
history, but also promoted it with every way and in every direction.220 In fact, in the
critical years of the war in Crete, Venice reached her highest peak of self-promotion as
the main defender of Christendom, the watchful guardian of Europe‟s eastern gateway.
Gerasimos Vlachos‟ decision during wartime to lean in favor of the Republic
should be interpreted either from the perspective of an inherent duty or as a personal
need to serve her interests, which in his thought were completely identified with those
of his own and of his compatriots. His ideological and political inclination towards the
Venetians was sincerely expressed in his aforementioned 1656 appeal to the Senate:
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responded to the call of the Republic for help were the Papal States, the Knights of Malta,
the Holy Roman Emperor Leopold I, the Teuton Knights, the Kingdom of France, Spain,
Savoy and the Grand Duchy of Tuscany; see Kaklamanis: «Ζ ραξηνγξαθία», p. 39-40.
Mertzios: «Νέαη εηδήζεηο», p. 282.
More specifically, the Doge was defined as “head of the Church, head of the State”
(„Princeps in Ecclesia, Princeps in Republica‟); moreover, the basilica of Saint Mark was
considered the Doge‟s chapel; see William James Bouwsma: Venice and the Defense of the
Republican Liberty. Renaissance Values in the Age of the Counter Reformation . University
of California Press. Berkeley 1984, p. 72-73.
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“With this act of the most benign grace, the souls of my people, who died in the service
of Your Most Serene, will be benefited and the reasons, that by duty and by origin urge
me to sacrifice my days in favor of the glories of this Most Serene immortal Republic,
will be increased.”
“Con questo atto di benignissima grazia, rimaneran beneficati le ceneri dei miei
congiunti che sono morti nel servizio di V.S. et s’ accresceranno i motivi che io tengo
per debito et per origine di sacrificar tutti li miei giorni alle glorie di q uesta Ser.ma
immortal Republica.”221

Of great importance is considered the phrase “per debito et per origine ”; indeed, for the
pious ecclesiastic and loyal subject of the Republic, the defense of the interests of the
Serenissima in Crete was an act not only imposed on him by his duty as a subject but
also by his own Cretan origins. Therefore, the aforementioned phrase becomes the
scholar‟s political confession of loyalty, his genuine conscious expression of identity as
a Cretan subject of the Venetian State; adapting his contemporary Veneto-Cretan
identity in the context of the general Venetian conscience, Vlachos managed to find a
point of the highest convergence between the fate of Crete and the status of Venice in
the Mediterranean. In this climate, the closure of the appeal to the Senate is more
cautiously justified:
“Under the auspices of public piety I would partially absolve my suffered shipwrecks
and without deviation I would direct my sacrifices and most cordial and ardent vows to
heaven for the happiness of this most venerable State […] more and more in the burning
devotion that will last with us even after our death in the ashes themselves.”
“Sotto gli auspici della pietà publica assolverei in parte i miei patiti naufragi et
indirizzarei senza deviamento i miei sacrificii et voti più ardenti del cuore al cielo per la
felicità di questo Augustissimo Stato […] sempre più nelle effervenze di una divotione
che durerà con noi anche dopo la nostra morte nelle ceneri stesse. ”222

2.3. “Response on the Terirem” (1649): A theological discussion with the Venetian
Provveditore
Modern scholars on early modern Venice have argued on the subject of the conditions of
confessional tolerance in the Orthodox territories of the Republic.223 According to the
latest approaches, already from the 14th century and until the outbreak of the War of
Candia, the confessional heterogeneity of the Stato da Màr gradually ceased to create
deep internal divisions between authorities and subjects. Catholics and Orthodox
Mertzios: «Νέαη εηδήζεηο», p. 281.
Mertzios: «Νέαη εηδήζεηο», p. 288.
223
Arbel: “Catholics and Orthodox”, p. 73-86.
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frequented one another and regularly collaborated. Differences in confession, and
sometimes in religion, had become of less importance in everyday life in the early
modern Republic, where religious and confessional pluralism had led to a relative but
sincere tolerance of the different. Although the confessional differences continued to
exist within the communities of the Serenissima, who never stopped to promote the
Catholic Church as the highest religious authority in her territories, this did not
constitute a barrier to cooperation among people of different confessional allegiances,
with the non-Catholic subjects enjoying freedom both of worship and conscience. This
tendency to occasional cooperation and mutual service was apparent in the sociopolitical, ecclesiastical and intellectual environment of Venetian Crete before and during
the War of Candia. Particularly in the latter period, a relatively peaceful coexistence
remained always a precarious achievement; indeed, it required an elaborate set of
arrangements and accommodations for people of opposing faiths to live together in
harmony, given how deeply religion was integrated into the social, cultural, and political
life of early modern communities.224
Gerasimos Vlachos‟ contribution to this official confessional interaction between
the Catholic Venetians and the Orthodox Greeks in besieged Candia lies in a brief
theological treatise he composed on 15. December 1649, entitled “Response on the
Terirem”, addressing the then Venetian Provveditore d᾽Armata of the city, Jacopo
Barbaro Badoer (1616–1657).225 In a five-point argumentation the Cretan prelate
attempted to explain to Badoer the unknown to the Latin Church scheme of terirem
(ηναηήιαηα), a widely used method of chanting in the Orthodox ecclesiastical music.226
The terirem is a word without a meaning that is repeated by the chanters with variations
224
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Kaplan: Divided by Faith.
Emmanouil Vamvoudakis: «Σὰ ἐλ ηῇ βπδαληηλῇ κνπζηθῇ θξαηήκαηα». In: πεηδνὶξ
ηαζνείαξ Βογακηζκκ πμοδκ 10 (1933), p. 353-361; Manousos Manousakas: «Ὁ ὑπ‟
ἀξηζ. 1254 παξηζηλὸο ἑιιεληθὸο θώδημ θαὶ ἡ ρεηξόγξαθνο παξάδνζηο ηῶλ ὁκηιηῶλ ηνῦ
Μειεηίνπ Πεγᾶ». In: πεηδνὶξ Μεζαζςκζημῦ Ἀνπείμο 3 (1950), p. 13-14. The earliest known
version of the Response is preserved in codex BAR ms. gr. 889; see Paradoulakis:
«Απερήζεηο», p. 188-191 & 202-205. For Jacopo Barbaro Badoer, see Mario Nani
Mocenigo: Jacopo Barbaro Badoer provveditore d᾽armata (1616–1657). Ministero della
Marina. Rome 1931; Setton: Venice, Austria and the Turks, p. 183, 188.
For a historical review on the ecclesiastical music in Crete, see Nikolaos Panagiotakis: «Ζ
κνπζηθή θαηά ηε Βελεηνθξαηία». In: Nikolaos Panagiotakis (ed.): Κνήηδ: Ηζημνία ηαζ
Πμθζηζζιυξ. Vol. 2. Βηθειαία Γεκνηηθή Βηβιηνζήθε Ζξαθιείνπ. Heraklion 1988;
Emmanouil St. Giannopoulos (ed.): Ζ Άκεδζδ ηδξ Φαθηζηήξ Σέπκδξ ζηδκ Κνήηδ (1566–
1669). Ίδξπκα Βπδαληηλήο Μνπζηθνινγίαο. Athens 2004.
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during the Orthodox church liturgy, independedly from the liturgical text, creating
pleasant sounds and rhythm. Deriving from the medieval Orthodox ecclesiastical
musical tradition, it belongs to a group of similar artistic creations and compositions
which were uttered during the chanting procedure; those words were defined as
holdings (ηναηήιαηα), that is because they serve to keep the rhythm of chanting. The
tradition of Orthodox ecclesiastical music in Crete derived from the 15 th century, with
music teachers and composers working in the urban centers and the province of the
island. Immediately after the Fall of Constantinople, a tendency in favor of the
advancement of ecclesiastical music began with the arrival of prominent Greek
melodists and composers in Crete. Significant hymnographers, music teachers and
chanters of both Orthodox and Catholic faith, such as Ioannis Laskaris, Manuel Doukas
Chrysaphes, Akakios Chalkiopoulos and Janus Plousiadenos settled in the island,
established music schools and taught as private tutors. It is noteworthy that the
aforementioned composers and their successors in the 16 th and 17th century (Antonios
and Benedict Episkopopoulos, Ignatios of Frielos, Emmanuel Dekarchos, Frangiskos
Leontaritis, Dimitrios Damias) contributed to the renewal of Cretan ecclesiastical music
by incorporating elements from both Orthodox and Catholic origin. This long and
productive tradition was preserved at least until the final surrender of Candia to the
Ottomans in 1669.
Curious to know the real meaning of the terirem – or maybe willing to
undermine it – Provveditore Badoer addressed the eminent Orthodox melodist and
protopsàltes of Candia, the aforementioned Dimitrios Damias.227 The latter, found
himself incapable to

answer properly and

convincingly; therefore,

he pleaded

Gerasimos Vlachos as a recognized ecclesiastic of the city, to answer in his behalf. In
the introduction of his Response, the latter firstly expressed his gratitude towards his
“natural master”, and promised to answer his question with clarity and humility; two
things compelled him to compose his treatise: “I am urged by the dept of obedience and by
the benevolence you show to all the nation of the Romaioi, and particularly to me, your humble
servant”.228

227

228

He then discreetly stated Badoer‟s question, revealing the possible

For Dimitrios Damias, see Giannis K. Mavromatis: «Αξρεηαθέο καξηπξίεο γηα ηνλ κνπζηθό
θαη πξσηνςάιηε ηνπ Χάλδαθα Γεκήηξην Νηακία». In: Θδζαονίζιαηα 34 (2004), p. 319-338.
«ηὸ πνέμξ ιὲ αζάγεζ ηῆξ ὑπαημῆξ ηαὶ  ηαθμηαβαεία ὁπμὺ  ἀθεκηία ζμο δείπκεζ εἰξ ὅθμκ ηὸ
βέκμξ ηκ Ρςιαίςκ ηαὶ λεπςνζζηὰ εἰξ ἐιέκα ηὸκ ιζηνυκ ηδξ δμῦθμκ ιὲ παναηζκᾶ»;
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confessional parameters in the latter‟s objectives. Indeed, the Provveditore appeared to
have criticized the custom of the Orthodox Church to use the terirem during the Liturgy,
characterizing it as insignificant and inappropriate for ecclesiastical music. 229
In response and contradiction to this undermining approach of the Orthodox
ecclesiastical tradition, Vlachos cited in composure and humility a brief argumentation
of five points in order to attest the importance of the terirem in the Orthodox liturgy.
First criterion presented was that of the inveteracy of the custom; more specifically, “the
terirem was chanted, as it does now, also from the two illustrious authorities of the Holy
Church, Saint John of Damascus and Saint Cosmas the Poet ”. Since the two Saints

participated in the 6th and 7th Ecumenical Councils, which “corrected the ecclesiastical
morals in detail” and where the terirem was not considered “a modernism and
inappropriate hymn”, its validity was certified. 230 The second criterion was the value the
terirem offered to the study of ecclesiastical music. Using citations from Origen‟s
commentary to the Book of Genesis, Vlachos stated:
“the earthly Church of the stratonomata is the earthly sky; the latter obtains the seven
sacraments of the Church as the seven planets, the twelve Articles of Faith as the twelve
astrological signs, the Doctors of the Church as the suns, the hieratical and clerical
ranks as the small and big stars, the melodists as the angels who praise God in Earth by
imitating the heavenly angels”

in order to conclude to the connection of the angelic hallelujah with the ecclesiastical
terirem:
“in the same way the angels praise God in voices firm and inconceivable to us such as
the Hallelujah, so the melodists of the Church aggrandize God by using unknown
voices such as the terirem.”231

229

230
231

Paradoulakis: «Απερήζεηο», p. 203.
“Your Highness asked the reason why we, the Romaioi, are used to chant the terirem, a voice
which is trivial and uncommon, since we should not praise God in insignificant voices”
(«γήηδζε  ὑρδθυηδξ ζμο ηὴκ αἰηίακ δζὰ ηὴκ ὁπμίακ ἐιεῖξ μἱ Ρςιαῖμζ ἔπμιεκ ζοκήεεζακ ηαὶ
ράθθμιεκ ηὸ ηενενέ, ηὸ ὁπμῖμκ εἶκαζ ιία θςκὴ ἀζήιακημξ, ἀζοκήεζζημξ, πνάβια ὁπμὺ δὲκ
ἔπνεπε ιὲ ἄζδιεξ θςκὲξ κὰ βίκεηαζ εἰξ ὗικμκ ημῦ Θεμῦ»); Paradoulakis: «Απερήζεηο», p.
203.
Paradoulakis: «Απερήζεηο», p. 203.
« ἐπίβεζμξ αὕηδ ηκ ζηναημκμιάηςκ ηηθδζία εἶκαζ μὐνακὸξ ἐπίβεζμξ,  ὁπμία ἔπεζ ἑπηὰ
πθακήηαξ ηὰ ἑπηὰ ηῆξ ηηθδζίαξ ιοζηήνζα, δχδεηα γχδζα ηὰ ζα´ ἄνενα ηῆξ πίζηεςξ,
θςζηῆναξ ημὺξ δζδαζηάθμοξ ηῆξ ηηθδζίαξ, ἄζηνα ιζηνὰ ηαὶ ιεβάθα ημὺξ ἀνπζεναηζημὺξ ηαὶ
ἱεναηζημὺξ ααειμφξ, ἀββέθμοξ ημὺξ ιμοζζημφξ, μἱ ὁπμῖμζ, ιζιμφιεκμζ ημὺξ μὐνακίμοξ
ἀββέθμοξ, ὑικμῦζζκ ηὸκ Θεὸκ εἰξ ηὴκ βῆκ. Ὅεεκ ηαηαπξ μἱ ἄββεθμζ ιὲ θςκὲξ ἄννδηηεξ ηαὶ
πνὸξ ιᾶξ ἀζήιακηεξ ὑικμῦζζκ ηὸκ Θεὸκ ὡζὰκ εἶκαζ ηὸ ἀθθδθμφζα, ἔηζζ ηαὶ μἱ ιεθθμονβμὶ ηῆξ
ηηθδζίαξ ιὲ θςκὲξ ἄβκςζηεξ ὡζὰκ εἶκαζ ηὸ ηενενὲ ιεβαθχκμοζζ ηὸκ Θευκ· ηαὶ ημῦημ δίδεζ
ιεβάθδκ ἀλίακ ηῆξ ιμοζζηῆξ ἐπζζηήιδξ»; see Paradoulakis: «Απερήζεηο», p. 203.
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The third criterion, the privilege (ηαηὰ πνμκυιζμκ), was a prerequisite of Vlachos‟
profession as an eminent philologist, along with his profound knowledge of ancient
Greek and Latin history. The very same word terirem, he noted, derived from the Greek
ηενεηίγς, which derived from the Latin terix-terentix. Quoting Thucydides, he
contrasted the ecclesiastical melodists who chanted the terirem with the ancient
Athenian noblemen, who used to tie golden cicadas («πνοζμὺξ ηέηηζβαξ») on their hair; as
the latters proceeded in this action as a symbol of their indigenous identity in order to
stand out from the rest of the public, so the melodists of the terirem were presented as
excellent in comparison with the others. 232 The fourth criterion was related to the moral
nature of the terirem as feature of ecclesiastical hymnology. According to the author, by
using the sound of the terirem the melodist was aiming to create with his voice a feeling
of devotion and admonition to his flock, as if he was saying: “Oh Christian! Remember
that according to the Scripture, the world along with its glory elapses; raise your mind to the sky
as the earthly angels, the melodists, teach the solidity of the sky”.233 As the last criterion

Vlachos presented the so-called on rhetorical moral (ηαηὰ ἦεμξ νδημνζηυκ); according
to it, the terirem was a categorical voice against the Devil. Using as authorities the
teachings of Pythagoras and Saint Gregory of Nyssa on the human soul, the author
concluded that through the terirem the melodists retract the immortal soul from delusion
and sin, safely leading it to salvation.234 After completing his brief argumentation,
Vlachos concluded his Response with the appropriate humility of a loyal subject of the
Serenissima. Referring to his poor health due to his age and the tortures of his life, he
declared his confidence that there were people in Candia who were to be considered
experts to issues of Orthodox ecclesiastical music, and pleaded for Barbaro‟s sympathy
if his response was possibly deficient.235
In the context of this theological discussion between Badoer and the Orthodox
clergy of Candia, I also studied another version of the Response on the Terirem, this
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234
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Paradoulakis: «Απερήζεηο», p. 203-4.
«ὦ πνζζηζακέ, ηήνεζ, ῥέεζ, ἤβμοκ ηάηεπε πὼξ ὁ ηυζιμξ πανένπεηαζ ηαὶ  δυλα αὐημῦ ηαηὰ ηὰξ
Γναθάξ, ηαὶ ὕρςζε ηὸκ κμῦκ ζμο εἰξ ηὸκ μὐνακὸκ ὡζὰκ ἐπίβεζμζ ἄββεθμζ μἱ ιμοζζημὶ
δζδάζημκηεξ ηὴκ ζηενευηδηα ημῦ μὐνακμῦ»; Paradoulakis: «Απερήζεηο», p. 204.
Paradoulakis: «Απερήζεηο», p. 204.
Paradoulakis: «Απερήζεηο», p. 204.
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time anonymous.236 Although the structure of the text, the nature of the argumentation
and the purposes of its unknown author appear to share numerous similarities with the
brief treatise Vlachos composed, it is not possible to say with certainty if this second
improved version was indeed written by the hand of the Cretan prelate. Nevertheless,
the ideological background of both versions remains the same, namely that the terirem
was a key characteristic of Orthodox ecclesiastical music and an integral feature of the
Orthodox tradition. Thus, it is worthy to make an overview of its content and its
argumentation. After the author briefly outlined the historical background of the case
and the parameters of that particular theological discussion which took place in besieged
Candia,237 he referred to his main position, which he kept repeating in numerous points
of his text; that the terirem as a chanting piece in the Orthodox liturgy was neither
simple or random, as Badoer claimed it to be, but “it was formed with a purpose and exists
for a reason”. In this context, he made a firm condemnation against his contemporary

dominant ignorance, since “nowadays most of the people hate the study and they honor
nescience as knowledge and vice as virtue, and the wicked triumph against the prudent”; those

wicked people he considered to be responsible for undermining the custom of the
terirem.
The main argumentation in support to the terirem indeed presents common
ground with Vlachos‟ approach on the matter, both in its central positions and scattered
in details. Firstly, it dealt with the aformentioned tendency of angels and men to sing
their worship to God, along with the difference between the everlasting glorifications of
the angels and the attempt of men to imitate them by worshiping God through an
articulate voice (chants) and through an inarticulate one (terirem). Following Vlachos‟
argumentation, the anonymous author also used the criterion of inveteracy, but this time

The official title of this posterior version of Gerasimos Vlachos‟ “Response on the Terirem” is
the following: “Remarkable interpretation of the terirem and verification by various
teachers that correctly and reasonably is chanted by the Greeks in the Holy Catholic and
Apostolic Church, and be well careful” («νιδκεία εαοιάζζμξ ημῦ ηενενέ ηαί ἀπυδεζλζξ πανά
δζαθυνςκ δζδαζηάθςκ, ὅηζ ηαθξ ηαί εὐθυβςξ πανά ημῖξ Γναζημῖξ ᾄδεηαζ ἐκ ηῇ ἁβίᾳ ημῦ
Θεμῦ ηαεμθζηῇ ηαί απμζημθζηῇ ἐηηθδζίᾳ, ηαί πνυζεπε ηαθξ»); see Codex no. 129 in
Kerameus: Ἱενμζμθοιζηζηὴ Βζαθζμεήηδ. Vol. 5, p. 452-453.
237
Ioannis Lambadarios, Stefanos Domestikos (ed.): Πακδέηηδξ ηῆξ Ἱενᾶξ ηηθδζζαζηζηῆξ
ικςδίαξ ημῦ ὅθμο ἑκζαοημῦ. Vol. 4. Istanbul 1851, p. 885-891; it was re-published by
I(kesio) G. L(atris) in ςηήν 5 (1881-1882), p. 216β-221α; for the reference, see
Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 112 note 87. Since I did not have access to Latris‟
article, I studied the version as it was first published by Lambadarios and Domestikos.
236
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he referred not to the early Church Fathers, but to the Prophets of the Old Testament,
who claimed that they heard voices in the sky like “the sound of a thousand waters
flowing”. Similar to Vlachos‟ reference to the use of the terirem by the melodist in order
to rejoice his listeners, the anonymous author supported that the latter was a sound of
rejoice for man, relevant to the joy one felt in the thought of God. Influenced by the
latter‟s reference to the confirmation of the terirem by the 6th and 7th Ecumenical
Councils, the anonymous author stated that from its foundation the Orthodox Church
did nothing invain, but the latter‟s actions always obtained a purpose and a meaning,
faithfully following the tradition and the doctrines of the ancient Church Fathers. In the
context of a long and detailed theological interpretation of the word terirem and its
meaning (symbolical, allegorical, metaphorical), noteworthy is that the author also used
Vlachos‟ reference to the cicadas („ηέηηζβεξ‟), not in its historical context, but in its
theological one; according to his words, as all the creatures of the Creation, and
especially the cicadas, proceeded to constant singing while looking at the sun, that is the
image of God, so men glorified God with their voices.
The most interesting argument of the anonymous author, which is not detected in
Vlachos‟ early version of the Response, is built upon and against the musical tradition of
the ancient Greeks. The author supported that the Christian tradition marked the
destruction of the musical instruments of “the arrogant and infidel [ancient] Greeks,
who used lifeless instruments to honor their lifeless gods”. Nevertheless, he referred to
Plato who, although a pagan, was mentioned as “divine”, and to his categorization of
music in three kinds: i. by mouth, ii. by mouth and hands, iii. by hands. According to the
author, the ancient Greeks used to glorify their gods by hands, the Jews by mouth and
hands, but only the Christians chanted God orally and spiritually, that is with their soul
and intellect. They used their voice and not lifeless instruments, since only the voice,
being intangible, symbolized the Divinity. Quoting the 2nd-century Christian apologist
Justin Martyr, the author strengthened his argument on the deceitful ceremonies of the
Greeks, who failed to address to God because of their inappropriate dances and
melodies. Eventually, the Orthodox Church banished such activities and followed the
teaching by “wise Augustine ”, who ordered the Christians to honor God only with their
voice. He completed his argumentation with the conclusion that the Orthodox Church
“cannot be wrong, according to the society of the theologians; man is capable to be
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mistaken, the Church never”; this phrase is extremely reminiscent of an already
mentioned citation in Vlachos‟ closing sermon on Lent, no. 43 (14. April 1650: On the
Resurrection of our Lord): “the teachings of the Saints do not allow anyone to abstain, and
the art of theology does not forgive the theologians for a sin”.

Despite being an extremely short sample of his theological education, principles
and beliefs, the study of the “Response on the Terirem” is indicative of the combination
of religious faith and political loyalty in Gerasimos Vlachos‟ thought and word. A
noteworthy holder of a profound knowledge of the Orthodox ecclesiastical rite and the
patristic tradition, Vlachos activated his Orthodox origins to search and detect those
elements necessary from the history and teachings of the ancient Church that would
assist him to build his argumentation and support the Orthodox side, in which he
belonged. Mixing successfully sacred and secular knowledge, an initiative he would
raise numerous times in the future, the Cretan prelate attempted to find common ground
of contact and conciliation not with an ecclesiastic and not with an Orthodox. His effort
was to persuade a Venetian military officer, without risking offending him, that each
Christian tradition obtained its characteristic features in its doctrines, history, ritual and
music. And although the two confessions had succeeded in coexisting and sometimes in
transacting with each other, the limits were still visible and necessary for each faith to
maintain its prestige and existence.
The “Response on the Terirem” is, therefore, considered a presumption for the
religious and socio-political reality in late Venetian Candia. Regardless if Badoer
planned to undermine the value and consistency of the Orthodox Church, the fact that a
Catholic Venetian high official wished to be informed on the Orthodox ecclesiastical rite
is alone of utter importance; it is perceived as an evidence of how an authority
comprehended its subjects and vise versa. Moreover, this specific event, which one
could place among the various others in a long theological discussion between Catholics
and Orthodox specifically in the centuries after the Protestant Reformation, cannot be
viewed outside its historical and political contexts. The year was 1649, the first wave of
the Ottoman siege of Candia had just passed; all those interested in the defense of the
city were ready to proceed to mutual initiatives for coexistence and cooperation, both
practical (social-military) and spiritual (intellectual-confessional). Therefore, the role of
Badoer but even more that of Damias and Vlachos reflect a sincere willingness by both
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sides to achieve and preserve a relative conciliation in order to protect and gain back
their common homeland.
2.4. “Obfuscation of the False Believers” (1653): A theological controversy with
political parameters
“In the year 1658 the so-called Targa came from France to Constantinople and to the
Eastern Church. After receiving permission from the Sultan, Patriarch Parthenius IV
sent letters against it [mean. Targa] to Constantinople and Galata, but also to Smyrna
and to every other Orthodox city and land. And by buying [imprints of] the Targa, the
Orthodox burnt numerous of them in the markets, and a great shame occured to the
papists”.238

The Targa tes Pisteos (Σάνβα ηῆξ πίζηεςξ ηῆξ Ρςιασηῆξ ηηθδζίαξ εἰξ ηὴκ δζεθέκδεοζζκ
ηῆξ νεμδμλίαξ) was published in Paris in 1658. Written in vernacular Greek by the
French Jesuit monks François Richard (1612–1673)239 and François Rossiers, the book
promoted the Catholic doctrines that came into controversy with the Orthodox teachings
and ritual. Targa was written and published in the aftermath of a ferocious and longlasting theological controversy that took place in the Aegean Archipelagos during the
1640s and early 1650s between the local Orthodox clergy and the missionary groups of
the Society of Jesus, represented by François Richard. A Jesuit since 1629, Richard had
arrived in 1643 in the Aegean island of Santorini, where he became an abbot in the
monastery of Virgin Mary in Scaro; in 1658 he moved to the island of Negroponte
(Euboea) until his death in 1673. As he supported in his Targa, already since the middle
1640s he had started to criticize and undermine publicly the doctrine of the Orthodox
Church on the uncreated nature of the Tabor Light, mainly structured in the theologoy of
238

239

«κ ἔηεζ δὲ πζθζμζηῶ ἑλαημζζμζηῶ πεκηδημζηῶ ὀβδυῳ ἦθεεκ εἰξ ηὴκ Κςκζηακηζκμφπμθζκ ηαὶ
ἁπθξ εἰξ ηὴκ Ἀκαημθζηὴκ ηηθδζίακ ἀπὸ ηὰ Φνάκηγαξ  θεβμιέκδ Σάνβα. Καὶ θααὼκ εέθδια
ἀπὸ ηῆξ ααζζθείαξ ὁ Παηνζάνπδξ Πανεέκζμξ ὁ ηέηανημξ ἔβναρεκ εἰξ ηὴκ Πυθζκ ηαὶ εἰξ ηὸκ
Γαθαηᾶκ, ἀθθὰ δὴ ηαὶ εἰξ ιφνκδκ ηαὶ εἰξ πᾶζακ πυθζκ ηαὶ πχνακ νεμδυλςκ, ηαη’ αὐηῆξ.
Καὶ ἀβμνάζακηεξ μἱ νευδμλμζ ηὴκ Σάνβακ, ηαηέηαοζακ πάιπμθθα αζαθία αὐηῆξ ἐκ ημῖξ
θυνμζξ, ηαὶ ἐβέκεημ ημῖξ παπζζηαῖξ αἰζπφκδ ιεβάθδ»; Legrand: Bibliographie. Vol. 2 (1645–
1690), p. 100.
In addition to the Targa, Richard was the author of a memoir entitled Relation de ce qui s'est
passe de plus remarquable a Saint-Erini isle de l'Archipel, (Paris: Chez Sebastien Cramoisy
Imprimeur ordinaire du Roy & de la Reine, & Gabriel Cramoisy, 1657), in which he
narrated his experience during his mission in the Aegean islands and his theological disputes
with the local Orthodox clergy; see Markos N. Roussos-Millidonis: Ηδζμοΐηεξ ζημκ εθθδκζηυ
πχνμ (1560–1915). Κέληξν Δθδειώζεσλ – Οκηιηώλ. Athens 1991), p. 35-36, 197-202; Anna
Karamanidou: «Θενινγηθή πξνζέγγηζε ηεο ρξήζεσο ησλ ρξπζνζηνκηθώλ ρσξίσλ ζηελ
Σάνβα». In: Κυζιμξ (2014), p. 35-86.
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Saint Gregory Palamas (c.1296–1357); in its place, the Jesuit monk promoted the
Catholic doctrine in favor of the created nature of the Light of Transfiguration. 240 In the
occasion of the dicsussions on the controversial matter of the nature of the Tabor Light,
this specific confessional conflict in Santorini occurred.
The nature of the Tabor Light was indeed an old issue of dispute between
Catholics and Orthodox. More specifically, during the hesychast controversies of the
14th century, Saint Gregory Palamas supported that God existed in two ways, as per His
essence and as per His holy and uncreated energies; man could not meet God in His
essence, but he could reach Him by prayer and bond with Him through His holy and
uncreated energies. Therefore, the theory of the uncreated Light was the theosis of man,
a state in which reason was subordinated to the mind, the spirit in the functioning of the
heart, and man fully participated in the theory of divine energies as a psychosomatic
entity. In the 17th century, the projection by the missionaries of a confessional difference
of profound theological nature in order for olden disputes to return to the foreground
was perceived by the Orthodox side of the Aegean islands and Constantinople as an
attempt of the Jesuits to question, or at least undermine, the authority of the Orthodox
Church in Eastern Mediterranean and its cohesion to the doctrines of the ancient Church
and the pure meaning of the latter‟s teachings. 241
In the context of this generalized theological conflict between the two sides
during the middle of the 17th century, a relevant incident occurred in 1653 in Santorini
between François Richard and his disciples, all residing as missionary prelates in the
island during that time, and the majority of the heads of the local Orthodox population.
In order to deal with the Jesuit provocations against the Orthodox theology and its
240

241

For Gregory Palamas‟ teaching and its consequences, see Ettore Perrella: Gregorio Palamas.
Atto e Luce Divina, Scritti filosofici e teologici. Bompiani. Milano 2003. For a modern
approach to the issue of the palamic controversy in the early modern period, see Stavros
Giagazoglou: «Ο άγηνο Γξεγόξηνο Παιακάο θαη ε λεώηεξε δπηηθή ζενινγία». In: Θεμθμβία
83c (July–September 2012), p. 23-53; Konstantinos Athanasopoulos: Triune God.
Incomprehensible but Knowable. The philosophical and theological significance of St.
Gregory Palamas for contemporary philosophy and theology . Cambridge Scholars
Publishing. Newcastle upon Tyne 2015.
For the role and activity of the Society of Jesus in the Venetian Stato da Màr, see Giorgio
Hofmann: “Apostolato dei Gesuiti nell‟ Oriente Greco 1583–1773”. In: Orientalia
Christiana Periodica 1 (1935), p. 139-163; Harro Höpfl, Jesuit Political Thought. The
Society of Jesus and the State, c.1540–1630. Cambridge University Press. New York 2004;
Paul V. Murphy: “Jesuit Rome and Italy”. In: Thomas Worcester (ed.): The Cambridge
Companion to The Jesuits. Cambridge University Press. New York 2008, p. 81-83.
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representatives, the Greeks of Santorini firstly addressed the renowned theologian and
physician Georgios Koressios of Chios (c.1570–c.1659),242 who responded eagerly and
was actively involved in the dispute. One could say that the latter‟s willingness to
intervene in the discussion with the Jesuits portrays the general concern of Orthodox
ecclesiastics and high clerics to confront the Catholic missionaries and strengthen the
faith of the flock. For this purpose, eminent Greek scholars and prelates had taken
initiatives for the development of education in the Orthodox communities, the
emergence of prominent and well-trained theologians and the amplification of their
preaching activity not only in the traditional centers of Orthodoxy (Constantinople,
Jerusalem, Alexandria) but also in mainland Greece, the islands of the Aegean
Archipelagos, up to the communities of Moldavia and Wallachia.
Nevertheless, Koressios‟ brief treatise in favor of Saint Palamas‟ theology
caused the demeaning criticism of the Jesuit monks; mainly Richard in his memoirs
portrayed Koressios simply as “a Greek physician, who pretends to be a teacher and a
theologian”.243 Indeed, the Jesuits publicly reprobated Koressios‟ positions, claiming that

the latter had committed twelve blasphemes and more than fifty errors and delusions in
his brief two-page response: “dans un petit caïer de deux feüilles ”.244 In great need for
additional support and seeking for an argumentation that would be validated by the
prestige of an authority, the residents of Santorini turned their hopes to Gerasimos
Vlachos in besieged Candia; the latter was eventually persuaded to intervene with the
composition of his consulta entitled “Obfuscation of the False Believers”, aiming to put
an end, temporal at least, to the the turbulent situation in the Aegean Archipelagos.
Without any trace of polemical prejudice, at least obvious, Vlachos began his
treatise with a reference to the contemporary dare historical conjuncture in his
homeland. He stated that for six years he remained blocked within the walls of besieged
Candia, becoming a first-eye witness of the Venetians hopeless effort to defend the city
242
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A noteworthy theologian of the Orthodox Church and former professor of ancient Greek in
Pisa, Georgios Koressios developed a conservative theological model of thought based on
the traditional Orthodox argumentation, although aspects of indirect influence from western
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against the Ottoman invaders: “This happened to me also, me who suffer from numerous
hardships in this long-lasting blocked region, and say nothing but only weep for this utterly
tortured and renowned Crete, my very sweet homeland”.245 Being loyal to an internal

personal tendency towards defining priorities and maintaining the balances required, he
continued:
“I move the pen unintentionally, invited in such kind of disputes; because I consider the
Latin masters and the believers of the Roman Catholic Church as my brothers, and their
Doctors [I consider them] as my Doctors, when they consider me their genuine brother
and disciple, but not an exiled.”
«βὼ ἀημοζίςξ ηζκ ηὸκ ηάθαιμκ πνμζηαθεζιέκμξ εἰξ ηέημζαξ ἀκηζεέζεζξ· δζαηὶ ἐβὼ ὡξ
ἀδεθθμφξ ιμο ηναη ημὺξ αὐεέκηαξ ημὺξ Λαηίκμοξ ηαὶ ημὺξ θνμκμῦκηαξ ηὰ δυβιαηα ηῆξ
Καεμθζηῆξ Ρςιασηῆξ ηηθδζίαξ ηαὶ ημὺξ δζδαζηάθμοξ ηςξ δζδαζηάθμοξ ιμο, ὁπμίακ
θμνὰκ ιὲ ηναημῦζζ βκήζζυκ ηςξ ἀδεθθὸκ ηαὶ ιαεδηήκ, ιὰ ὄπζ ἐλυνζζημκ.»246

For the Cretan clergyman, the invitation by the residents of Santorini and the challenge
against the teachings of the Jesuits had to be managed with great care, political
diplomacy, psychological composure and mental control, but also with confessional
stability from his part. Indeed, the balances in the Orthodox Eastern Mediterranean had
changed

over

the

years,

both

politically-militarily

and

religiously-confessionally.

Predicting that the Serenissima, in her urgent need for military support in the war
against the Sultan, would turn almost unconditionally to any Christian force that would
seem willing to support her, Vlachos could not help but realize that perhaps Venice‟s
main ally would be the Papal States. Nevertheless the Cretan prelate and along with him
numerous Venetian authorities remained concerned on the political compromises and
confessional concessions that the Pope would possibly request in exchange of his
support. But what came first at that critical time of the siege of Candia was for a
generalized spirit of diplomacy to prevail at all levels (political, military, intellectual,
confessional) and a relative settlement, or at least a silent downplay, between the central
Venetian government and the Papal Court, the local authorities and Orthodox population
in Crete and the representatives of the Vatican in the Greek Archipelagos. In this
context, Gerasimos Vlachos remained once more a loyal expressor of the Venetian
pretensions and the Republic‟s vital priorities during wartime. That is the reason why he
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chose to soberly clarify in the introduction of his Obfuscation that he himself did not
wish to participate in a theological conflict with the Jesuits; going even further, he
unambiguously stated that during his whole life he had honored the Catholic Church, its
doctrines and tradition and he had shown the necessary respect to the Catholics who
were residing in Crete.
Despite the fact that Vlachos indeed tried to predispose his readers that he would
remain acquiescent during this confessional controversy, he was presented unwilling to
lean in favor of the Jesuit argumentation and chose consciously to firmly promote the
doctrine of the Orthodox Church on the matter. Already in the introduction of the
treatise, he felt the need to support and strenghten the prestige of the elderly Georgios
Koressios. After explaining that the booklet he received in Candia, which seemingly
included François Richard‟s repulse of Koressios‟ response on the nature of the Tabor
Light, actually contained a series of blasphemies against Saint Gregory Palamas and
numerous diatribes against Koressios.247 In an attempt to refute the Jesuit‟s arguments,
Vlachos vividly described the great influence the theologian from Chios had on his
contemporary Orthodox Christians:
“the fact that the renowned Koressios is wise is testified by everyone; the fruit of his
wisdom are viewed by the whole of Asia and Europe, maybe the whole world; and the
multitude of his disciples ascertain it; and the whole nation pays attention to him during
his numerous, or better thousand, struggles in favor of Orthodoxy; and he is admired as
an illustrious supporter of the Orthodox people; and he is avoided by and terrifies those
who are against [Orthodoxy], just like the fire when it burns the thorns.”
«ὅηζ ὁ πενίθδιμξ Κμνέζζζμξ εἴκαζ ζμθυξ, ὅθμξ ὁ ηυζιμξ ηυ ιανηονεῖ· ηυ ἀπμηέθεζια ηῆξ
ζμθίαξ ημο εεςνεῖ  Ἀζία ηαί  Δὐνχπδ, ιᾶθθμκ δέ ὁ ηεηναπέναημξ ηυζιμξ ηαί ηυ
πθῆεμξ ηκ ιαεδηκ ημο ηυ αεααζχκεζ ηαί ὅθμκ ηυ Γέκμξ ηυκ πνμζέπεζ ὡζάκ ὁπμῦ
πμθθάηζξ, ιᾶθθμκ δέ ιονζάηζξ δζά ηήκ νεμδμλίακ ὑπενιάπδζε ηαί ὡξ θυαενυξ
247

Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 124:
“In which [mean. the booklet], to start with, the majority were diatribes against the highly
wise Koressios and mockery on his supposedly lack of memory, old age, sickness due to
his anility, reprobation of every virtue, irreverence, unworthiness of his name, vague
meanings, wrong compositions, ignorance and its further products. In the end
accusations against our holy Saint Gregory Palamas [...]. And finally, total rebuke of our
nation and reprobation by naming us schismatics and heretics.”
«Δἰξ ηὸ ὁπμῖμκ [αζαθζάνζμκ] ηαηὰ ηὴκ ἀνπὴκ ηὰ πενζζζυηενα ἦζακ ρυβμζ ηαηὰ ημῦ ζμθςηάημο
Κμνεζίμο εἰξ ἔιπαζβια ἀικδιμζφκδξ, θζηία ιαηνά, βήνμοξ ἀζεέκεζα, πάζδξ ἀνεηῆξ
ἀπμδμηζιαζία, ἀζέαεζα, ἀκαλζυηδημξ ὀκυιαημξ, κμήιαηα ἀζαθή, ζθαθενὰξ ζοκεέζεζξ,
ἀιαεία ηαὶ ηὰ ημφημζξ (παναπθήζζα) ἑπυιεκα. Πνὸξ ηὸ ηέθμξ ηαηδβμνίαζ ημῦ ἐκ ἁβίμζξ
παηνὸξ ικ Γνδβμνίμο ημῦ Παθαιᾶ· [...] ηαὶ πνὸξ ηὸ ηέθμξ ηαηάηνζζζξ πακηεθὴξ ημῦ
βέκμοξ ικ ηαὶ ζπζζιαηζηκ ἐπςκοιίαζ ηαὶ αἱνεηζηκ ηαηαηναοβή.»
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ακηζθήπηςν πανά ημῖξ νεμδυλμζξ εαοιάγεηαζ· ηαί πανά ηκ ἀκηζηεζιέκςκ ὡξ πῦν
θθέβμκ ηάξ ἀηάκεαξ θεφβεηαζ ηαί ηνμιάζζεηαζ.»248

After, in his opinion, the restoration of Koressios‟ reputation and prestige as a
theologian, Vlachos turned his attention to the Jesuit monk Richard, whom he
considered to be solely responsible for the hatred and controversies in the island of
Santorini. In fact, he proceeded so far as to exclude Richard from his Order. According
to his own confession, Vlachos presented himself to be well acquainted with the
principles and wisdom the members of the Society of Jesus obtained, while he had been
a careful reader during his life of the Jesuit literature, mainly – as his library will reveal
–

in

the

fields

of Aristotelian

philosophy

and

scholastic

theology;

as

he

characteristically wrote:
“I was surprised to read and see such uncultivated writings, which were turning against
a famous and respected man, as Koressios is, against Saint Palamas, against our nation,
and against the correct Church. I was more surprised after realizing that they were
written by a Jesuit, whose Order and Society are said to teem with wisdom. Thinking
about it, I reached the conclusion that such words do not belong to a wise person and do
not reveal the intention of a pious, virtuous and sacred man, but of a reckless and petty
one.”
«βὼ δὲ ηαῦηα δζααάγμκηαξ ηαὶ εεςνχκηαξ ηέημζα ἄιμοζα ἔπδ, ηὰ ιὲκ ἐκακηίμκ ἑκὸξ
πενζθήιμο ἀκδνὸξ ηαὶ ζεααζιίμο, μἷμξ ὁ Κμνέζζζμξ, ηὰ δὲ ηαηὰ ημῦ ἁβίμο Παθαιᾶ, ηὰ δὲ
ηαηὰ ημῦ βέκμοξ ηαὶ ηὰ ἕηενα ηαηὰ ηῆξ ὀνεῆξ ηηθδζίαξ, ηαὶ αθέπμκηαξ κὰ εἶκαζ
βεβναιιέκα ἀπὸ ἰδζμοίηδκ, ὀδζὰ ηὴκ ηάλζκ ηαὶ ζοκηνμθίακ ημῦ ὁπμίμο θένεηαζ θυβμξ
πμθὺξ πενὶ ζμθίακ, ἐεαφιαζα ζημπαγυιεκμξ ηαὶ ἀπμθάζζζα εἰξ ηὸκ ἑαοηυκ ιμο πὼξ
ηέημζα θυβζα δὲκ εἶκαζ ζμθμῦ, ιδδὲ ἴδζμκ πνμεέζεςξ ἀκδνὸξ εὐζεαμῦξ, ἐκανέημο ηαὶ
ἱενμῦ, ιὰ ηεκυθνμκμξ ηαὶ μὐηζδακμῦ.»249

The main text of the Obfuscation consisted of a long, detailed argumentation in
favor of the Orthodox doctrine on the uncreated nature of the Tabor Light. In a context
of twenty inductive syllogisms and five theological arguments, the Cretan prelate
attempted to validate and promote the teachings of Saint Gregory Palamas not as the
latter‟s independent personal perception of Divine energies, but as an integral element
of the tradition and principles of the Orthodox Church, deriving to its ancient origin and
248
249

Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 124.
Vlachos‟ knowledge of the Jesuit intellectual activity is also evident in this brief excerpt
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the early Christian authorities and Fathers. Following the common and established
policy in the Orthodox circles, Gerasimos Vlachos drew his main arguments directly
from the texts of the Scriptures and the writings of the Church Fathers. In order to
support and give validity to his argumentation, he quoted a multitude of citations from
the Bible, the early Christian apologetic and exegetical literature, while he did not
hesitate to use also some very specific Latin authorities, mainly belonging to the period
before the Great Schism of 1054; among the authorities he cited were Athanasius of
Alexandria, Basil of Caesarea, Gregory of Nazianzus, John Chrysostom, Maximus the
Confessor, Andrew of Crete, John of Damascus, but also Ambrose of Milan, Jerome of
Stridonium, Augustine of Hippo and Leo I of Rome. In fact, Vlachos considered
necessary the systematic citation of a long and voluminous corpus of written
testimonies and arguments from the era of the ancient Church, in an attempt to ground
and link his theological thought to an unanimous authority.
Nevertheless, his profound knowledge of the Latin theological tradition and his
conscious consonance with the early Latin authorities of the Church did not necessarily
mean that he was leaning, at least theologically and confessionaly, to the Catholic side.
In his treatise he honored the Latin Fathers Ambrose, Jerome, Augustine and Leo, but at
the same time he expressed his dissent against the later Latin Scholastics of the Middle
Ages, particularly against Saint Thomas of Aquinas. It is interesting, though, that he did
not proceed to a direct expression of condemnation or mockery against Saint Thomas,
an act that would be welcomed by a hardcore anti-Catholic and especially in the context
of a polemical treatise or a confessional dispute. On the contrary, Vlachos was limited to
state that the teachings of the Latin scholastic tradition did not find a counterpart to the
Orthodox faith, whose members continued to follow the doctrines and principles of the
ancient Church Fathers and their early disciples. 250 Therefore, the Cretan clergyman
250

The following citations from the Obfuscation reveal Gerasimos Vlachos‟ position towards the
Latin theological tradition of the medieval and early modern centuries: i. “If the angelic
Saint Thomas [...] defines (unfairly) the Great John of Damascus as a Nestorian, he also
names him a holy Doctor” («Ἂκ ἔκαζ ηαὶ ὁ ἅβζμξ Θςιὰξ ὁ ἀββεθζηὸξ [...] ηνάγεζ (ἀδίηςξ) ηυκ
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words (mean. Richard)] are things that oppose philosophy and theology, even more the
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ζπμθαζηζηῆξ»); iii. “But you cite your Saint Thomas to argue that the Apostles saw the
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Θςιὰκ πὼξ μἱ Ἀπυζημθμζ εἴδαζζ ηὴκ εευηδηα ημῦ Υνζζημῦ ιὲ ηὸκ ηνυπμκ ὁπμὺ ηαὶ ιεῖξ
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used his controversy with the Jesuits and the discussion on the nature of the Tabor Light
as an occasion to highlight those points that both the “Eastern and Western” Fathers of
the Church had managed to converge and agree. Through this model of theological
conciliation among the Latin and Greek authorities of the ancient Church, Vlachos
promoted the position that during that early phase of Christianity the true meaning of
the religion was dogmatically and immutably established. His purpose to define and
clarify the correct Christian doctrines, based on the teachings of both the Greek and
Latin Fathers, is further revealed in the following citation:
“therefore, the whole specification and tribulation for us is to prove that the divine
ecclesiastical Doctors of the Church, both Eastern and Western, consider this wondrous
Light of Transfiguration to be uncreated.”
«Ὅθδ θμζπυκ  ἐπίδεζλζξ ηαί  δμηζιαζία εἶκαζ κά δείλςιεκ πξ ηαί μἱ εεῖμζ ηῆξ
ηηθδζίαξ δζδάζηαθμζ, ηυζμκ ἀκαημθζημί ὡζάκ ηαί δοηζημί, ηναημῦζζκ ἄηηζζημκ ημῦημ ηυ
εαοιάζζμκ θξ ηῆξ ιεηαιμνθχζεςξ.»251

Following that particular model of thinking, Vlachos stated that he had always
remained a strong supporter of the tradition, principles and teachings of the Orthodox
Church. Nevertheless, he felt the need to clarify that he did not defend uncritically any
form of the Orthodox faith, but that he naturally leaned in favor of the “correct”
Christian doctrines, and not exclusively Orthodox or Catholic; “thus, I move the pen in
order to support the correct doctrines of the holy Church, revealing the appeal I have to the
correct doctrines, and the odium which everyone should justly show against the prosecutors of
Christians”.252 Having proved in this treatise and in the rest of his writings (philosophical

and theological textbooks, rhetorical and homiletic manuals, sermons) that he not only
knew but also adopted the teachings of the early Latin Fathers, Vlachos remained
steadfast in his responsibility as an Orthodox clergyman to safeguard and protect his
faith and its elements from attempts of distortion and initiatives for extreme neoterisms,
which were not founded or followed the firmly fixed doctrines of the early Church. His
phrase “prosecutors of Christians” is indicative of his perception on the perils that
threatened his contemporary Christianity. In addition to the non-Christian believers
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Βιάρνο», p. 124.
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(basically the followers of Islam and Judaism), the Cretan prelate was also referring to
internal “enemies” of the Church. Taking into consideration that in his lifetime Vlachos
officially recognized as true Christians only the Orthodox and the Catholics, one can
assume that he would express aversion against the confessions that had been born in the
Protestant Reformation; the relatively conservative current of ecclesiastics he belonged
to, his acquaintance with numerous Catholics but none Protestant, and furthermore, as it
will become obvious later, the anti-Protestant character of his library justify his
characterization if not as a conscious anti-Protestant, at least as not a compatible proProtestant.
However, Vlachos was not willing to show the same discreetness against the socalled Uniates, the Greeks who were in communion with the Catholic Church, although
they continued to preserve the Orthodox rite and canon law.253 The model of Unia, first
established in the aftermath of the Sack of Constantinople in 1204, was intensified after
the Council of Florence in 1439 and during the Catholic Reformation it reached its
highest point. Its members, although officially were presented to be Orthodox and
followed the Orthodox liturgical rite, in reality they obtained a dual confessional nature,
being also not mere Catholics. The Uniates were confronted by the Orthodox
Patriarchates and flock as apostates in the service of the Catholic Church to distract the
Orthodox of the Balkans and the Eastern Mediterranean region from their faith and
gradually place them under the sphere of papal influence. During the 17 th century the
Unia expanded rapidly in the regions of Ruthenia (1646), Moldavia and Wallachia
(1649), Dalmatia and Transylvania (second half of the 17th cent.). Moreover, cores of
Uniates were formed in the Orthodox communities of the Ottoman Empire in mainland
Greece and the Aegean Islands. A similar scheme of high aspiration took place also in
the Greek Community of Venice during the period 1690-1710, when the Archbishop of
Philadelphia Meletios Typaldos (1648-1713), successor in the throne of Gerasimos
Vlachos, attempted without success to found a kind of Uniate Greek Church under his
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authority, consisting of all the Orthodox communities of the Venetian Republic, and
eventually become in full communion with the Catholic Church.
In his accusations against Unia, the Cretan prelate referred to three, notorious
among the Orthodox, ecclesiastical figures who were either converted to Catholicism or
remained fervent supporters of it. First was the Byzantine official and eminent scholar
Demetrios Kydones (1324–c.1397). In the period of the great Ottoman expansion which
threatened the survival of the Eastern Roman Empire, Demetrios Kydones promoted the
support from Latin Europe, mainly from the papacy, as the only effective solution. In
his attempt to obtain and promote a wider familiarity of his compatriots with the Latin
theological tradition, he and his younger brother Phochoros proceeded to the Greek
translations of works by Thomas Aquinas, Augustine and Anselm. 254 Second case was
the Catholic theologian Petros Arkoudios from Corfu (c.1562–1633), one of the first
students in the Greek College of Saint Athanasius in Rome. In 1613 he was conversed
to Catholicism, devoting his later life and voluminous works to the support of the
Catholic Church and the promotion of its supremacy in the Christian world. 255 Lastly,
Vlachos did not neglect to mention his compatriot Ioannis Matthaios Karyofyllos
(1566–1633). Born in a province near Chania, Karyofyllos was also a student in the
Greek College of Saint Athanasius in Rome and a fervent Catholic. Although he
returned to his homeland working for the conversion of his Orthodox compatriots, the
latter‟s ferocious reactions against him forced him to flee to Rome, where he eventually
obtained the office of the titular Archbishop of Iconium. 256 According to the
Obfuscation, the aforementioned figures as members of a wider network of pro-Catholic
or Catholic Greek scholarly ecclesiastics, had proceeded in unfair accusations and
constant subversion of the Orthodox faith, its rite and its main medieval and early
modern authorities, especially Saint Gregory Palamas. In absolute condemnation
Vlachos did not hesitate to state that such kind of Christians were to be considered
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neither as Orthodox or Catholics, but confessional hybrids unwelcomed to both the
Churches:
“the detestable apostate Arkoudios along with the obnoxious Karyofyllos had
oftentimes expressed aspersions against this blessed Father [mean. Gregory Palamas]
and had indited writings against him. [...] And do not refer to people like Arkoudios and
Demetrios Kydones and Karyofyllos, whose mention seems repugnant due to their
cunning, and who were neither Latins, nor Romaioi, but horse-centaurs and neutral; and
in whom neither we Romaioi believe, nor you Latins.”
«ηαί ὁ ηνζζάεθζμξ ἀπμζηάηδξ Ἀνημφδζμξ ηαί ὁ πμθοηάηζζημξ Κανουθοθθμξ πμθθάξ
ζοημθακηίαξ ηαηά ημῦ ιαηανίμο ημφημο παηνυξ επμθθμιεθέηδζακ ηαί δζά βνάιιαηα ηαη'
αὐημῦ δζεηφπςζακ. [...] Καὶ ιὴ ιᾶξ θένκεζξ ημὺξ Ἀνημοδίμοξ ηαὶ ημὺξ Γδιδηνίμοξ ημὺξ
Κοδχκαξ ηαὶ ημὺξ Κανομθφθθμοξ, ὧκ  ικήιδ ἀΐδζμξ ἐπὶ πμκδνίᾳ, ὁπμὺ δὲκ ἤηακε ιήηε
Λαηίκμζ ιήηε Ρςιαῖμζ, ιὰ ἱππμηέκηαονμζ ηαὶ μὐδέηενμζ, ηκ ὁπμίςκ ιήηε ιεῖξ μἱ
Ρςιαῖμζ πζζηεφμιεκ, ιήηε  ἀθεκηζά ζαξ, μἱ Λαηίκμζ.»257

Having extensively and meticulously unfolded the positions of the Orthodox
Church on the subject of the nature of the Tabor Light, along with his personal concern
on the critical responsibility of the clergy of both the Catholic and the Orthodox side to
maintain in their souls, minds and in their public discourse the correct doctrines, those
that came from and had been established by the ancient Fathers of the Church,258
Vlachos did not hesitate to criticize Richard directly, accusing him for deliberate
distortion of the teachings and principles of the Orthodox faith during his mission in
Santorini. In this context, he firmly adviced the Jesuit monk to avoid from then forward
to revile “our nation, because it is respected and comes from ancient honors and modern
praises”, but which “endures starvation, thirst, persecutions and sufferings, slavery and
intolerable bondage for the love of Christ” and nevertheless remained loyal to “our holy
Doctors‟ doctrines, avoiding the scholastic queries ”.259 Attributing to Richard an attempt to

create, through a purely theological question, social and religious unrest in the small
society of Santorini, a tactic that the Cretan scholar seems to have considered as wellestablished in the Catholic missionaries who acted in the Orthodox communities of the
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Eastern Mediterranean, Vlachos was presented extremely concerned that the Jesuits
would soon drag the local population not only of Santorini but of the general Orthodox
East into serious internal conflicts and inevitable disruption; that is why he firmly
remarked addressing Richard that “I do not stop urging you to come to the side of the Saints
and cease trying to distort God‟s people and create confusion”.260 At the same time, he did

not forget to address directly to the Orthodox flock of Santorini – but also in a wider
range – in order to advice them to desist from being guided or controlled by people and
situations that did not serve the Church but wished to divide its flock. To contradict the
teachings of those “impostures and deceivers of faith”, Vlachos promoted the word of
the ancient Church Fathers as the highest and only original authority of religion and
faith. In an attempt to persuade his Orthodox readers to avoid the influence and
argumentation of the missionaries, he vividly stated the following:
“As genuine children of the body of Crist, let us not listen to different voices but only to
that of Sunday and of its imitators, these are the divine Doctors of the Church; let us be
content to their word, let us hold them and believe them. Therefore, I, as the most
humble servant of the followers of Christ, urge you for the love of God to avoid the
sheep-looking wolves, who have the form of sheep but the temper of wolves; the latter
murder not the bodies but the souls and, after luring the naive and simple sheep outside
the modest paddock of the Holy Church, they strungle them. [...] Remain steady to the
paternal doctrines; remain confident to Orhodoxy; love the sorrowful word of Christ;
show reverence to His humble Church; worship the Saints whom your ancestors
respected; honor the established fasts; do not turn away from the Holy Doctors of the
Church; sing the Holy Triodion; anathematize those who are anathematized; remember
those who are to be eternally remembered; send away the obfuscation of the false
believers.”
«ὡζὰκ βκήζζα ηέηκα ημῦ πθδνχιαημξ ημῦ Υνζζημῦ κὰ ιὴκ βνμζημῦιεκ ἑηέναξ θςκῆξ, ἀθθ᾽
ἠ ιυκδξ ηῆξ ηονζαηῆξ ηαὶ ηκ αὐηῆξ ιζιδηκ, ηκ εείςκ ηῆξ ηηθδζίαξ δζδαζηάθςκ ηαὶ
εἰξ ἐηείκςκ ημὺξ θυβμοξ κὰ ἀνημφιεζεεκ, ἐηείκμοξ κὰ ηναημῦιεκ ηαὶ κὰ πζζηεφμιεκ. Γζὰ
ημῦημ ηαὶ ἐβὼ ὡξ δμῦθμξ ἐθάπζζημξ ηκ ιζιδηκ ημῦ Υνζζημῦ δζὰ ημὺξ μἰηηζνιμὺξ ημῦ
Θεμῦ παναηαθ θεφβεηε ημὺξ πνμααημζπήιμοξ θφημοξ, μἱ ὁπμῖμζ ἔπμοζζκ ὄρζκ
πνμαάηςκ, ἀθθὰ δζάεεζζκ θφηςκ θμκεουκηςκ ὄπζ ηὰ ζχιαηα, ιὰ ηὰξ ροπὰξ ηαὶ
ἐαβάκμκηαξ ηὰ ἄηαηα ηαὶ ἁπθὰ πνυααηα ἔλς ηῆξ ηαπεζκῆξ ιάκδναξ ηῆξ Ἁβίαξ ηηθδζίαξ
ηὰ ηαηαπκίβμοζζ· [...] ηέηεηε ζηενεμὶ εἰξ ηὰ παηνζηὰ δυβιαηα· ζηέηεηε αέααζμζ εἰξ ηὴκ
ὀνεμδμλίακ· ἀβαπᾶηε ηὸκ ηεεθζιιέκμκ θυβμκ ημῦ Ἰδζμῦ· εὐθααεῖζεε ηὴκ ηαπεζκήκ ημο
ηηθδζίακ· πνμζηοκᾶηε ημὺξ ἁβίμοξ ὁπμὺ μἱ πνυβμκμί ζαξ ἐζέαμοκηακ· ηὲξ ηαη᾽ ἔεμξ
κδζηεῖεξ ηζιᾶηε· ημὺξ ἁβίμοξ ηῆξ ηηθδζίαξ δζδαζηάθμοξ ιὴκ ἀπμζηνέθεζεε· ηὸ ἅβζμκ
Σνζῴδζμκ ράθθεηε· ημὺξ ἀκαεειαηζζιέκμοξ ἀκαεειαηίγεηε· ημὺξ αἰςκίςξ
ικδιμκεομιέκμοξ ικδιμκεφεηε· ηὴκ ζημημδίκδκ ηκ ιὴ ὀνεξ θνμκμφκηςκ
ἀπμδζχπεδηε.»261
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In addition to the purely theological content and ideological endings that defined
the Obfuscation, its author successfully attempted to supply it with yet another feature,
that of the historical conjuncture and the political intervention. In his treatise Vlachos
did not just worked in order to restore the prestige and theological authority of his
Church, but also to highlight the unity of the faith that needed to define all the correct
believers, Catholic and Orthodox, in the name of the ancient church principles and
doctrines. Therefore, his treatise had many recipients; not only the Orthodox of
Santorini or the local Jesuit missionaries, but also his own compatriots in Candia, both
Cretans and Venetians. Similar to the causes and purposes that prompted him to
compose his “Response on the Terirem” in the context of his theological discussion with
the Provveditore Generale Badoer, and almost four years later Vlachos once more took
a step and worked in the common service of the Signoria and his homeland. The siege
of Candia was entering a cruel and long-lasting phase, the morale of the defenders had
suffered numerous setbacks and Venice was already on the threshold of her religious
and political submission to the Pope, almost half a century after her imposing severance
from Rome during the Interdict of 1605.262
Indeed, already from the 1570s and due to the then intense developments in the
Catholic world in the context of the Catholic Reformation, the Papacy firmly demanded
to acquire the unconditional loyalty and compliance, ecclesiastical and political, of all
Christian polities in Latin Europe. Unwilling to undermine her generally liberal policies
or to endanger the relevant socio-political and confessional stability in her State, the
Serenissima openly confronted the Pope‟s aspirations in a controversy that lasted until
the early 17th century. Among the numerous reasons for her insurgency (the auhority of
the State on ecclesiastical property, the trials of criminal clergymen under state courts,
e.t.c.), the preservance of the confessional freedoms and tolerance the Orthodox subjects
of the Republic used to enjoy was highlighted as a central factor. Considering Venice‟s
discreet detachment from the papal chariot as a direct act of disrespect to his supremacy
an as a dangerous provocation, Pope Paul V (1550–1621) called upon the Venetian
government in 1605 to officially submit to the Vatican‟s demands or undergo
excommunication and the imposition of an interdict. The negotiations that followed, in
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which the Servite priest Paolo Sarpi (1552–1623) was employed as the major
spokesman and counselor of the Venetian government, failed and the ecclesiastical
penalties went into effect. The Serenissima remained under excommunication and its
territories under interdict from May 1606 to April 1607.
In retaliation, Venice expelled the papal orders from her terittories, first the
Jesuits and soon the Capuchins and the Theatines. The expulsion of the Jesuits was
followed by a decree banishing them permanently from the Republic, while it became
forbidden to any Venetian subject to maintain relation or contact with them. The
Venetians were indeed convinced that a defeat in this controversy would mean the loss
of their independence and the deprivation of their vivid and productive contact with the
non-Catholic world, a dare scenario for their economy, culture, ideological identity and
political existence. Nevertheless, Rome took a longer view of things, certain that she
would prevail in the end. Indeed, half a century later, starting from 1656 and under the
urgent pressure of the ongoing War of Candia, a series of demeaning negotiations
between the Republic and the Apostolic See were inaugurated. In front of the visible
peril to lose her most precious colony, the once irrevocable Republic chose to abandon
her independent secular politics and subordinate her own interests to the general needs
and aspirations of Christendom as perceived and interpreted by the Pope. Eventually, an
agreement between the two sides was reached, paving the way for the reappearance of
the Jesuit missionaries in the territories of the Serenissima in January 1657.
Not more than four years before Venice‟s official submission to the papal
demands for influence and conversion in the Orthodox communities under her
dominion, Gerasimos Vlachos could indeed forsee the Signoria’s upcoming retreat and
the inevitable Jesuits‟ systematic arrival in warring Candia. Above all, the Cretan prelate
was

deeply

concerned

about possible confessional contradictions between the

missionaries and the Orthodox defenders of his homeland, which could easily lead to
generalized social conflicts, military distraction and eventually utter chaos; such a dare
condition would imperil the spiritual and military consensus among the Christians, both
Orthodox and Catholic. Therefore, in an attempt to prevent his worst fears come true, he
anxiously beseeched Richard to:
“teach, if you want, [in Santorini] the Holy Gospel with love, just like we do here [in
Crete], and the Latin masters are aware of our teachings and we are aware of theirs,
showing the most reverence and concord, and both communities praise God by one
faith, by one baptism, abandoning the scholastic and political differences, which do not
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give birth to concord, but to conflict and enmity, from which the sacred purpose of the
Holy Gospel, that is peace and love, does not emerge, but separation and discord, whose
conclusion is nothing more than hell and scandal.”
«Μὰ εέθεζ δζδάζηεζ [ζηὴ ακημνίκδ] ηὸ ἱενὸκ εὐαββέθζμκ ιὲ ἀβάπδκ, ὡζὰκ ἐδ [ζηὴκ
Κνήηδ] ηάικμιεκ, ηαὶ μἱ ἀθέκηεξ μἱ Λαηῖκμζ βνμζημῦζζκ ηὲξ δζδαπέξ ιαξ, ηαὶ ιεῖξ
ἐηείκςκ ιὲ πμθθὴκ εὐθάαεζακ ηαὶ ὁιυκμζακ, ηαὶ δμλάγεηαζ ὁ Θεὸξ ηαὶ ἀπὸ ημὺξ δφμ
θαμὺξ ιὲ ιίακ πίζηζκ, ιὲ ἕκα αάπηζζια, ἀθήκμκηαξ ηὲξ ζπμθαζηζηὲξ ηαὶ πμθζηζηὲξ
δζαθμνὲξ ὁπμὺ δὲκ βεκκμῦζζ ζοιθςκίακ, ιὰ πάθδκ ηαὶ ἔπενακ, ἀπὸ ηὲξ ὁπμῖεξ δὲκ
ηεθεζχκεηαζ ὁ ἱενὸξ ζημπὸξ ημῦ ἁβίμο εὐαββεθίμο,  εἰνήκδ ηαὶ  ἀβάπδ, ιὰ δζαιενζζιὸξ
ηαὶ δζπυκμζα, ηκ ὁπμίςκ ηὸ ηέθμξ δὲκ εἶκαζ πανὰ ηυθαζζξ ηαὶ ζηάκδαθμκ.»263

By visualizing the social and religious coexistence of the two Christian communities in
his contemporary city of Candia, by referring to the common worship and celebrations,
by highlighting the mutual respect and cooperation of Orthodox and Catholics, the
author of the Obfuscation wished to create an imitation model for the residents of
Santorini, both the locals and the missionaries, to follow. In his effort to convince both
sides of the sincere tolerance and mutual comprehension that was necessary to prevail in
those turbulent and critical times, he did not hesitate to put himself as an example of a
tripartite model of the early modern Christian, holder of deep religious piety, genuine
interconfessional respect and acute political intuition: “I am Romaios, pious and warm, but
without distinction I worship both the Eastern and the Western Saints, as I do not want to have
any of them opposing me during the Last Judgment”.264 Gerasimos Vlachos could indeed

find the balance between his personal steadfast faith to the Orthodox Church, its Saints,
doctrines and rite, the interconfessional respect and conciliation with the Catholic
confession and its tradition, and finally the historical priority of his time, that was the
defense of his homeland, and those factors (political and religious) that would determine
it.
2.5. “Triumph Against the Reign of the Turks” (1657): The common faith in the
service of diplomacy
“We put our faith to Spain / and in the massive ships of Venice / to come and with their
sword to kill the Turk, / to recapture the Kingdom and return it to us. / We hope for the
blond nations to save us / arriving from Muscovy to set us free. / We put our hope to the
oracles, in the pseudo-prophecies / and we waste our time on empty talks. / We place
263
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our hope to the north winds / that they will relieve us from the trap of the Turks / and we
have as our foundation the spider‟s web, / the snow and the sea and the water from the
rime.”
«π’ ἔπμιεκ ηὸ εάννμξ ιαξ ιέζα εἰξ ηὴκ πακίακ / η’ εἰξ ηὰ πμκηνὰ ηὰ ηάηενβα πμὺ ‘καζ
ζηὴ Βεκεηίακ / κὰ ἔθεςζζ ιὲ ηὸ ζπαεὶ ηὸκ Σμῦνημ κὰ ζημηχζμοκ / κὰ πάνμοκ ηὸ ααζίθεζμκ
ηαὶ ιᾶξ κὰ ιᾶξ ηὸ δχζμοκ. / θπίγμιεκ η’ εἰξ ηὰ λακεὰ βέκδ κὰ ιᾶξ βθοηχζμοκ, / κὰ
‘θεμῦκ ἀπὸ ηὸ Μυζπμαμκ κὰ ιᾶξ ἐθεοεενχζμοκ. / θπίγμιεκ εἰξ ημὺξ πνδζιμφξ, ζηαῖξ
ρεοδμπνμθδηείαζξ / ηαί ηὸκ ηαζνὸκ ιαξ πάκμιεκ ζηαῖξ ιαηαζμθμβίαζξ. / Δἰξ ηὸκ αμνὰκ, ηὸκ
ἄκειμκ ἔπμιεκ ηὴκ ἐθπίδα / κὰ πάνμοκ ἀπὸ πάκς ιαξ ηκ Σμφνηςκ ηὴκ παβίδα, / ηαὶ
ἔπμιεκ εειέθζμκ ηὸ βκέια ηῆξ ανάπκδξ / ηὸ πζυκζ ηαὶ ηὴκ εάθαζζακ ηαὶ ηὸ κενὸκ ηῆξ
πάπκδξ.»265

In a biting and ironical way, the early modern bishop Matthaios Myreon (c.1550–1624)
described in his 1618 Lament of Constantinople the high expectations the Orthodox
subjects of the Ottoman Empire entertained during the early modern centuries
addressing the Tsardom of Russia. Particularly during the outbreak of the War of
Candia, numerous entreaties and appeals by Greek scholars and clerics addressed to
Moscow, all remaining unanswered. Both Venice and the Ecumenical Patriarchate of
Constantinople worked together during those turbulent times in an effort to approach the
young, deeply pious Tsar Aleksey Mikhailovich and solicit his alliance. The Serenissima
first approached the Tsar in spring 1647, when the Venetian ambassador in Warsaw,
Giovanni Tiepolo, wrote to Tsar Aleksey informing him of the war in Crete and seeking
for his military support; nevertheless, his appeal bore no fruit. Seven years later, in
1654,
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ambassador Alberto Vimina da Ceneda, to persuade the Tsar to divert at least some of
his military resources against the Turks, a task that again was abortive. Aleksey was
however utterly interested in the case of Crete, even more in a scheme of a future
alliance with Venice against the Sublime Porte, their common great enemy; therefore, he
sent four diplomatic missions in the city of the Doges during the following fifteen years.
Nevertheless, no alliance against the Turks was eventually concluded between Russia
and Venice in Aleksey‟s lifetime.266
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In addition to the initiatives raised by the Republic, the Orthodox Church
through various cases of eminent high clerics, contributed to the Russian interest in the
Eastern Mediterranean region. In late 1649 the Patriarch of Jerusalem Paisios (in office
1645–1660) proceeded to an oral appeal to Aleksey urging him to intervene in the war
in Crete. In 1653 the former Ecumenical Patriarch of Constantinople Athanasios
Patellaros and his nephew Neophytos composed entreaties to the Tsar, addressing
similar requests. One year before Gerasimos Vlachos undertook the duty to address to
the Tsar, the scholarly ecclesiastic Paisios Ligarides (c.1610–1678) wrote in 1656 his
own appeal to Aleksey. But Muscovy was not at all responsive at that time, due to the
Tsardom‟s military engagement in the First (1654–1667) and the Second Northern War
(1655–1660) against the Polish–Lithuanian Commonwealth and the Swedish Empire
respectively.267 When the time for Gerasimos Vlachos to contribute to this series of
appeals arrived, the latter brought out all his skills and experience (diplomatic, military,
rhetorical, intellectual, theological) in order to describe the dare conditions under which
the Orthodox subjects of the Ottoman Empire lived and the great peril that his
homeland, Crete, would soon suffer the same fate.
Although a detailed and systematic comparative study of the “Triumph Against
the Reign of the Turks” with the earlier Greek entreaties and appeals to Moscow exceeds
the scope of this study, a simple reading of that body of texts that compose and
represent this specific literary tradition is enough to identify some common patterns
used by their authors. These are the following: the placing of historical conjuncture in a
broader ideological context at the limits of the early Christian historical view of the
world; the interpretive question on the legitimacy of the Ottoman Empire as a world
power in the context of a long, old but also modernized, eschatological tradition; the
modern perspective and adaptation of a compact corpus of oracle-and-prophecy
collections extending from the Book of Daniel to the collections of prophecies revised
by Catholic and Orthodox scholars and ecclesiastics in the 16 th and 17th century in Crete
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and elsewhere; the still embryonic distinction and emergence of sacred-ecclesiastical
and secular-political power as the earthly version of divine power, along with the
connection of the two powers in the case of the Tsardom of Russia; the visualization of
the declined position that the once mighty Eastern Roman Empire had fallen into, with
the sins of the former Emperors, clergy and people having led their Orthodox
descendants to be subjects of a non-Christian authority; the dire position of the
Orthodox Church which from the high role of authority had been transformed into an
administrative body in the service of the Sultan; the visualization of the Tsardom of
Russia as the strongest Orthodox Christian military power; and the declaration of war
against the Sublime Porte for the protection and preservation of Christian communities
in the Balkans and the Eastern Mediterranean region. Particularly in the case of
Gerasimos Vlachos, it is possible to detect a special initiative, not so common in the
corpus of appeals to Russia at least by representatives of the Orthodox clergy; that is the
issue of the alliances the Tsar was called upon to form in order to face the Ottoman
threat. In this context, the superiority and priority of the Venetian Republic over the
other Christian sovereigns of Latin Europe was to be highlighted, an initiative that
reasonably derived from Vlachos‟ profound and consciously developed Venetian-Cretan
ideological origins.268
Using his rhetorical skill, the Cretan scholar began his entreaty towards Aleksey
with a series of inducements of a historical-theological nature in order to convince him
of the appropriateness of the time to be activated and intervene in the affairs in the
Eastern Mediterranean. More specifically, in the introduction of the Triumph and
making use of his classical education, he paralleled himself with Isocrates and the Tsar
with the king Philip of Macedonia; just as the ancient Greek orator had urged Philip to
campaign against “the barbarian Persians”,269 so Vlachos was to encourage Aleksey to
268
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“liberate the Helleno-Romans from the Ottoman oppression”. Through the dominant in the
text religious-theological approach to both sacred and secular features that shaped the
author‟s contemporary reality, the latter argued that all things, including any form of
earthly governance, authority and sovereign, derived and ended to God. 270
Based on the model of the seven greatest empires in the history of the world, as
described in the Book of Revelation, the Cretan scholar proceeded to his personal
perception of the order of the world empires until his time: first he placed the Assyrian
Empire of Tudiya, second the Persian of Cyrus II the Great, third the Macedonian of
Alexander the Great, fourth the Roman of Ceasar Augustus, fifth the Eastern Roman of
Constantine the Great and lastly, the Ottoman Empire of Mehmed the Conqueror; the
latter held the reigns until Vlachos‟ time. Therefore, the author‟s conception of the
history of the world was portrayed as a sequence of empires that reigned under God‟s
Will:
“Great was the power of the Assyrian dominion, but God gave it to Cyrus the Great who
[…] established the great and powerful Persian Empire. However, God admirably
favored Alexander the Great who led the united Macedonian army to a military
campaign; thus, the Hellenes inaugurated the dominion of the great Hellenic Empire,
which evolved into a world dominion. Then God favoured the Latins and confirmed to
the Roman Caesar the authority of the great Latin Empire, which spread from the end of
the East until the West. Then God made Constantine the Great, who was captivated by
the faith of the fishermen and transferred the royal authority to Constantinople, the first
king of the Christians; therefore, the Christian Empire of the Hellenes succeeded the
powerful Helleno-Roman Empire. However, God granted the royal sceptre to
Muhammad, coming from the House of Osman, who by holding the signs of reign
extends and boasts.” 271

According to this model, the last ecumenical Empire – that of the Ottomans –
was indeed established according to God‟s will and it did not occur in contradiction to
it, as an accomplishment, for example, of the Devil, an argument equally famous in the
Orthodox entreaties. Therefore, Gerasimos Vlachos is presented to belong to those early
modern scholars who had accepted the legitimacy of the Ottoman Empire as the
270
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successor of the once omnipotent Eastern Roman Empire. This specific tendency
culminated both in the Orthodox and Latin environment, mainly in the 16 th and 17th
centuries. European sovereigns such as the Kingdom of France, the Holy Roman
Empire, the Polish-Lithuanian Commonwealth and more hesitantly the Republic of
Venice had started gradually to view, if not the Sultan as the legitimate successor of
Constantine the Great, at least the Ottoman Empire as their contemporary established
ecumentical Empire.272
As modern scholarship proved, during the 16 th and 17th centuries there were
some Ottoman claims of imperial right, reinforced by the existence of underlying
cultural or institutional continuities between the classical empires and the contemporary
Ottoman one. Soon after the fall of Constantinople the Sultans were presented to claim
to have inherited the rights of the Eastern Roman Empire. Regarding Süleyman the
Magnificent, the eminent historiographer Paolo Giovio wrote in 1532: “I have heard from
trustworthy people that he often says that the Empire of Rome and of the whole of the West
belongs to him by right, as he is the legitimate successor of Emperor Constantine, who
transferred the Empire to Constantinople ”. Another testimony came from the political

writer Scipione Ammirato who in 1594, addressing Pope Clement VIII, spoke the
following: “the Ottomans claim that, because of the unbroken, uninterrupted succession of the
Empire in Constantinople, they are the true successors of Caesar, the founder of the Roman
Empire, and so they declare that the Empire of Rome, and of Italy, belongs to them by right”.

Nevertheless, Vlachos rushed to justify his legitimization of the Ottoman Empire by
expressing his certainty to the Tsar that the Empire, as all earthly sovereigns, had made
her circle and that in the time of Aleksey she was in the threshold of her end:
“as God granted the Hagarenes the right to reign, according to His divine habits and His
divine providence”, the time had come to deprive them of their sovereignty and offer
the ecumenical power to “a new Empire and a Christian Emperor who would prevail
over the Hagarenes [mean. the sons of Hagar, the Ottomans].” 273
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Therefore, the author of the Triumph did not hesitate to proclaim Aleksey as the new
Christian Emperor and the Tsardom of Russia as the new ecumenical empire.
An heir of a long Christian tradition of oracles and prophecies, Vlachos then
made an extended use of this practice in order to demonstrate to the Tsar the
appropriateness of the time for the restoration of a Christian ecumenical empire in the
world. This notion, sometimes exclusively prophetic and sometimes also eschatological,
was an widespread topos already before the Fall of Constantinople in 1453, particularly
common in both Latin and Greek literature. The ideological implications of those texts
naturally reached the early modern centuries, and influenced the early modern
perceptions of the historical course of the human kind, of the socio-political changes
and the fragile balances of the secular and sacred sovereigns and authorities. It is
particularly important that the prophetic Christian discourse had spread and flourished,
among others, within the Tsardom of Russia, with Orthodox ecclesiastical and political
circles increasingly referring to this tradition in an attempt to validate their narrative as
successors and new leaders of Eastern Christianity. Especially in the Orthodox
theological tradition, this corpus of writings derived from the ancient prophecies in the
Book of Revelation and developed inside the Byzantine imperial environment as
eschatological conceptions of the eventual fall of Constantinople, the rise and decline of
the reign of “the sons of Ismael” (that is the Ottoman Empire) and the succeeding rise of
the last Christian Roman (mean. Orthodox) King “who would hand the keys of the earth
to Christ, inaugurating the end of the world and the beginning of the Last
Judgement”.274 Vlachos focused on the last part of the oracle tradition, that was the rise
of a new Christian King who would defeat the then ruling Ottoman Empire and reclaim
the ecumenical authority of Christianity. Before entering his main six-prophecy line of
argumentation, the Cretan scholar introduced his subject with the clarification to the
extremely pious Aleksey that ever since the pre-Christian antiquity the kings never
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declared war without receiving a divine premonition and without invoking the favor of
God. Therefore, the author of the Triumph intended to demonstrate to the Tsar the godly
signs which confirmed that the time had come for a new Empire to lead.
As his first authority, Vlachos cited the Apocalypse of Pseudo-Methodius (7th
cent.).275 The Apocalypse had indeed shaped and strongly influenced the Christian
eschatological tradition until the early modern period. The work had been known to the
Russians fragmentarily already from the 12 th and 13th centuries, while the whole text
was introduced in their religious tradition during the following century. In his own
version of the original text, the Cretan scholar firstly presented the catastrophic course
of the descendants of Ismael who would declare a devastating war against the other
kingdoms and would turn to the Eastern Roman Empire, finally conquering all her lands
and establishing a long-time and dire siege against Constantinople. The residents of the
city would address to God who would eventually sympathize with them; the “King of
the Hellenes”, who Vlachos identified as Tsar Aleksey, would rise and defeat the
“Hagarenes”, inaugurating the rebirth of the Christian Empire:
“Ishmael will come as fire burning everything. [...] he will loot islands and coasts, and
then he will turn against Byzantium, whose cities he will destroy; and for the first time
he will set his tent against you, Vize [mean. Constantinople], and start the war. [...] The
City on the Seven Hills, tortured by Ishmael, will scream in pain, and then a voice from
the sky will exclaim: your punishment is enough. And then the Lord will lift slavery
from the Romaioi and put it in the heart of the Ishmaelites, and the Romaioi will punish
their besiegers. [...] Then the King of the Hellenes, that is the Romaioi, will suddenly
rise in great anger and, after his enthusiastic speech, the Hagarenes will be eliminated
and the Christians will be reborn.” 276

According to the second prophecy Vlachos used, known by the name of The Red
Apple, the Ottomans would indeed rule Constantinople only for a certain period of time,
which in the symbolic language of the prophecy was defined as twelve years. In his
interpretation, the Cretan scholar linked the twelve years with the twelve Sultans that
had ruled the Empire from the fall of Constantinople in 1453 until the author‟s times.
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He then firmly stated that during the reign of the thirteenth Sultan, that was Mehmed IV
(1642–1693), the Christian forces would confront his armies and end victorious; among
those forces the Tsardom of Russia would be expected, if not to lead, at least to
participate:
“The twelve years stand for the twelve Turkish kings; during the reign of the thirteenth
king, the sword of the Christians will rise against him and destroy him. Indeed, during
our period, the thirteenth king of the Turks reign in Constantinople; to this day there
were the following Turkish kings in Constantinople: first Muhammad, second Vayazit,
third Selim, fourth Suleiman, fifth Selim, son of Suleiman, sixth Murad, seventh
Mehmed, eighth Ahmet, ninth Mustafa, tenth Osman, eleventh Murad, twelfth Ibrahim,
thirteenth Mehmed who now, according to Muhammad's prophecy, is time to be
ceased.” 277

The third prophecy derived from the oracles that were traditionally attributed to
Emperor Leo VI the Wise (866–912),278 according to which the Ottomans would firstly
occupy all the lands of the Eastern Roman Empire. Then a massive Christian army
would declare war against them and eventually force them to retrieve in the East, while
the “blond nation” would take over Constantinople. Vlachos identified the Muscovites
as the popular in the oracle tradition “blond nation”, while depicting the Venetian
Republic as the Tsardom‟s most precious ally:
“In the eighth indiction, Ishmael will occupy Peloponnese; in the ninth indiction he will
occupy the northern regions where he will show his entire wrath, and in the tenth
indiction he will defeat the Dalmatians. After a long time once more he will raise a great
war against the Dalmatians and will defeat them partly. Then a large crowd of men and
races from the West will raise war from the sea and the land and defeat Ishmael. The
descendants of Ishmael will reign for a while on very few territories, the blond nation
and their allies will defeat Ishmael, and with all privileges they will occupy the City on
the Seven Hills.” 279

The fourth prophecy was taken from the Sibylline Oracles, and specifically from
the eighth book of the Erythrean Sibyl. According to the ancient Greek and Latin
mythological tradition, the name Sibyls defined a group of twelve women who lived in
different times and with their oracles revealed the will of the gods to the people.
Vlachos‟ choice to use the Sibylline Oracles in his argumentation should not be viewed
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as an odd decision, regarding his Christian origins and his priesthood. In fact, he
followed a long tradition consisting of eminent figures from the classic Antiquity and
Christian history, who had made extensive use in their writings of the Sibyls‟ prophecies
(Plato, Iamblichus, Porphyry, Cicero, Pliny the Elder, Tacitus, Virgil, Strabo, Justin,
Eusebius of Caesarea, Clement of Alexandria, Jerome, Augustine of Hippo). Following
the words of the Sibyl, a time of great turbulence would eventually threaten the Roman
Empire, which would be forced to face a powerful enemy from Asia; the latter would at
first stand out victorious; but afterwards a great beast would appear and the dog would
devour the lion and deprive the shepherd of his scepter. Vlachos identified the Ottomans
as the dog, the Venetians as the lion and the Tsardom of Russia as the great beast from
the oracle:
“Woe to me, the cursed one, when I see the day which will turn against the Romans and
much more against all Latins, who have obeyed the secret advice coming from the
Asian land; the advice of those who, while climbing the stairs of Troy, will fall in wrath.
And for the Isthmus that worthily flows will come a time when it will be blocked and
will cease to take care of everything. And then the great beast will pass through the
black blood, then the dog will exterminate the lion and will deprive the shepherd from
his scepter and he will descend to Hades. [...] God will bring as the great beast, you, the
great Tsar Aleksey. […] The dog is the Hagarenes, who will eventually contribute to the
emergence of the Lion, the serene Doge of Venice, in favor of whom a good omen is
established.” 280

The fifth prophecy was based on a marble inscription in the city of Trieste in
northeastern Italy: “When the future supreme ruler comes, grief to you, City on the Seven
Hills, since you will swim in your own blood, and the Lion will chase the Turk back to
Jerusalem”. Once more the Cretan scholar recognized the aforementioned supreme ruler

in the face of Aleksey and the Serenissima as the Lion that would hunt down the
Ottomans. The last prophecy originated from Vlachos‟ homeland, since it was uttered
by a 17th -century Orthodox Cretan monk named Daniel. The latter envisioned a
terrifying fate for both Constantinople, whose “beautiful walls will fall, and the young man
of the oracle will not reside within it because of the human stench”, and Crete where a series

of natural disasters would take place and numerous people would suffer a cruel death.
Nevertheless, according to Daniel, eventually the “sleeping snake” would awake and
defeat the Ottomans, who would leave Constantinople by force in the year 1647, which
280
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was in the eve of the siege of Candia. 281 It is noteworthy that Vlachos corroborated his
compatriot‟s vision, by stating to the Tsar that he himself had become a witness of the
fulfilliment of the prophecy during the early phase of the war in Crete: “this was the great
elder‟s prophecy for the war of Crete, a prophecy I saw being fulfilled with my own eyes ”.

Perceiving the invasion to his homeland as the beginning of the end for the Ottoman
Empire, the Cretan scholar interpreted the war events in his homeland as the sign for the
Christian forces to rise, unite and confront “their common enemy”.
Following the established Orthodox tradition, that was founded on the Old
Testament, on the close connection between sacred and secular power 282 and eager to
present them separately only in technical terms, Vlachos continued his argumentation
with promoting in clarity to the Tsar the bilateral earthly portrayals of God; the notion of
the biblical King, which he identified with the concept of the State, and the notion of the
biblical Patriarch, a personification of the Church. In an attempt to build his argument
about the necessity of the two poles for the protection, longevity and sovereignty of the
Christian polity in the world, Vlachos developed the position that while the two earthly
authorities, the State and the Church, maintained their power, remained inextricably
connected, cooperated and completed each other, they both served their duty to God as
the protectors and glorious leaders of the Christians, accomplishing the elimination “of
sin and infringements by the followers of the Devil”. Presenting to the Tsar a plethora of

examples from world history which proved the harmonious and beneficial coexistence
and conciliation between the state and clergy, Vlachos concluded that any act, event or
circumstance that would threaten to distrupt that special unity, would directly and fatally
undermine the existence, the role and the dynamic of the Christian polity and would
inevitably lead it to decline and fall.
Through this theoretical discourse of balancing lines and factors that maintained
a strong and stable sovereign polity, it is almost expected that the Cretan scholar had in
his mind the image of the once dominant Eastern Roman Empire, with the connection of
the political governance of the Imperial Court and of the religious-ecclesiastical
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administration of the Patriarchate of Constantinople. Evidenced by the citation on the
world empires, Vlachos perceived what modern scholarship defines as Byzantine
Empire as the first Christian ecumenical polity, entitled as the “Christian Empire of the
Hellenes”; as the latter‟s successors, in terms of historical, religious and cultural identity,

the Cretan scholar did not hesitate to promote his contemporary Greeks, who were
either subjects to the Ottoman Empire or the Venetian Republic. In an effort to describe
to the Tsar the fate that awaited the once mighty Eastern Roman Empire, Vlachos
referred extensively to its glorious millennial past, which was now lost “due to our sins”
and proceeded to an open comparison of their ancestors‟ sublime with the modern
Greeks‟ state of decline. More specifically, he presented the Christian Empire of the
Hellenes as once powerful, ecumenical and glorious. From that polity prominent
Emperors and an eminent Clergy emerged of venerable and “holy” representatives. At
this point, the author vividly cited the names of numerous Eastern Church Fathers and
additional central figures of early ecclesiastical and secular life:
“Of course there was the time of the Kings. An era when we, the eminent nation of the
Helleno-Romans, were highly glorious, highly honorable, worthy of all praise, mighty
with power and authority, obtaining a diadem that gained prestige and inspired trust and
was strong like copper. It was the time when Daniel prophesied as the order of
Melchizedek, when blessed Constantine reigned and Justinian legislated, when
Theodosius obtained glory by accomplishing labors, when Marcian dogmatized, when
Leo philosophized on piety and evangelism. It was then when the Clergy had a
Patriarchate, adorned with brilliant wreaths of glory, such as Mithrophanes, Alexander,
Athanasios, Basil, Gregory, Chrysostom, Cyril; everyone illustrious figures of the
Clergy.”283

After offering to the Tsar the overview of the once dominant Eastern Roman Empire,
Vlachos presented in the darkest colours the loss of the reign after the Fall of
Constantinople. As the main setback of the change of powers on the line of the
ecumenical empires, the author considered the elimination of the previous political
authority, with the Christian Emperor being replaced by the Ottoman Sultan. Taking into
consideration his argument on the necessary coexistence of secular and sacred
authorities for the welfare of the Christian polity, after the loss of the first, the second
was eventually undermined. Thus, the non-Christian identity of the new rulers of the
world had forced the once distinguished Clergy to descend in obscurity and become
corrupted:
283
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“However, today the once free Helleno-Roman nation has lost everything, just like its
royal power, while the once honorable Clergy has been enslaved. The once reigning
Constantinople, the old Savior of the cities, has been subjugated to the Hagarenes, who
came from the genus of Ishmael, and the Christians‟ pious authority has been submitted
to the Turks. The Clergy has been subjugated to the Ottomans, who worship the false
prophet Muhammad, and who [mean. the Ottomans], being corrupted and
exterminators, have humiliated the Cross of Christ. [...] The Helleno-Roman nation
reigned, but because of our sins, although in the past we were glorious, we all have
declined so much, that now we have become inconspicuous; from deserving every
praise [we have become] abject; from rulers [we have become] slaves, from free men
we have become prisoners and from Hellenes we will meet the fate of the
barbarians.” 284

It is noteworthy that the Triumph was composed by Vlachos in order to be read
not just by Aleksey but also the Patriarch of Moscow Nikon (1605–1681), an influential
advisor of the Tsar. Although at first a promoter of the belief that the Greeks had lost
their Orthodox faith, Nikon later reconsidered his views, due to his contact with the
Patriarch of Jerusalem Paisios; his change of attitude was proclaimed by him himself in
1655, when he stated: “although of Russian origin, I am Greek in my faith and beliefs”.
During his primacy, Nikon was responsible for the introduction in the Russian Church
of numerous customs from the Greek Orthodox rite. More specifically, he adopted the
pulpit, the despotic crutch, the hood of the monks, the crosier and the Greek chant. He
proceeded to an ambitious project of correcting the liturgical books according to the
Greek model, he ordered to build monasteries and churches according to the Greek
rhythm, he invited Greek painters and formed around him a wide intellectual circle of
Greek scholars and ecclesiastics. His aspiration was to gradually restore the relations
between the Muscovite and the other Eastern Patriarchates and contribute to the
renaissance of the Eastern Orthodox Christianity as a cohesive, stable power, that could
proudly stand next to the Christian confessions of Latin Europe. 285
Since the Patriarch was renowned to be a fervent supporter of the Greek
Orthodox Church and its rite, it is only logical that Vlachos dedicated an individual part
of his work in order to describe with details and gravely the state of decline the
Ecumenical Patriarchate of Constantinople suffered from during the early modern
centuries. Again he raised strong accusations against the “tyrannic despotism” of the
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Sultan, who kept the Orthodox Church “in captivity” and had turned it to a thing of
mockery from the other Christian and non-Christian sovereigns and states. As one of the
most disheartening consequences of this conscious undermining and indifference
against the Patriarchate from the part of the new political authority is defined the
phenomenon of frequent changes and successions in the Patriarchal Throne of
Constantinople, especially during the 17th century. Indeed, the Sublime Porte very often
interfered in the internal affairs of the Orthodox Church, usually upon the request of
certain circles of administration, both ecclesiastical and political, Greek and non-Greek.
In addition to the fact that the Porte and its officials received a tax for every election of
a new Patriarch in Constantinople, it is noteworthy that during those often changes in
the Ecumenical Throne, the former Patriarchs usually did not accept the proclamation of
their successors and worked secretly or openly for the latter‟s immediate removal. 286
Due to this political expediency or more often economic profit, the Patriarchate as an
institution gradually lost its prestige and during the time of Vlachos and Aleksey it had
found itself struggling for its survival:
“We are also in danger of losing the Clergy, for our Patriarchs ascended to the throne are
persecuted in the marketplace as if they were captives, they lose the office as being
dishonest, they are murdered as if they were thieves, they are replaced as if they were
foolish leaders and the high priests are persecuted as if they were convicts. The
Patriarchate, looking like a disreputable woman, is totally controlled by the despotic
tyranny and has become a mockery to all nations. This is why it is spread out verbally
and in paper that we no longer have a Patriarch appointed by God, but by the
Hagarenes, as they define him depending on the money he obtains and do not choose
him according to his virtue.” 287

Through his narrative of a despotic non-Christian ruler, the scholar from Candia
attempted to justify the picture of the Patriarchate in decay, a picture that numerous
individuals and circles of the Muscovite court and church maintained already from the
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late 15th century. Surviving until the mid. 17th century, those circles often and publicly
expressed their belief that the Fall of Constantinople, a consequence of God‟s wrath
against the Emperors‟ sins, had brought the final end to its political and ecclesiastical
authority. From then on, the Ecumenical Patriarchate did nothing but corrupt the
original Orthodox faith, since the until then head of Eastern Christianity was under the
jurisdiction and control of a non-Christian ruler. In the context of the responsibility the
Ottomans seemed to obtain for the contemporary decline of the “Nation of the
Hellenes”, Vlachos did not hesitate to refer to the phenomenon of massive islamization
that was taking place in the Eastern Mediterranean region during his time:
“Because we are captives and slaves, we submissively obey to supreme Muhammad
who offends Christ, our God. However, this insult does not touch Christ the King, but us
who suffer because of our sins. And indeed we are the ones who sin, who disobey, who
live without the truth and, thereore, we deserve to suffer”. 288

Evident in Vlachos‟ argumentation is his pejorative depiction of the other, the “enemy of
faith”, who in this case were the followers of Islam. The Prophet Muhammad was

characterized as “pseudo-prophet” and to his name the epithet “Sardanapalus” was
added, referring to the alleged last Assyrian king, who was notorious for his decadent,
luxurious and orgiastic life. In the same climate that the Cretan prelate had composed
his fervent war sermons in Candia during the period 1649–1650, he consciously
continued to portray the Ottomans as tyrants of civilized polities and scandalous
tempters, as barbarians and oppressors of the Christians, as the bringers of death and
destruction; at this point, his aversion and hatred against the invaders of his homeland
emerged in his word unrestrained, urged by his bitter memories of the monstrosities of
the war.
In contradiction to the grave depiction of the Ottomans, Vlachos portrayed the
Muscovite Tsar as the principal supporter, protector and defender of the Orthodox
Church, and as the celebrated savior of the Greek subjects of the Ottoman Empire, the
“Helleno-Romaioi”. More specifically, the author of the Triumph presented the pious
Aleksey as the one “being born to liberate those who follow the correct faith”. Citing
the noble origins of the Tsar, his deep Orthodox education and his God-fearing reign,
the author emphasized to Aleksey‟s religious fidelity and piety towards the Christian
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faith.289 Since the Tsar regarded himself, indeed, as a fervent protector of Orthodox
Christians and put his power in the service of the Church, Vlachos advised him not to
despise his “enslaved Christian brothers ” and his “mother, the holy Eastern Church which
remains in mockery”; not to allow “the infidels to destroy the holy icons of Christ, our God”;

not to tolerate “the scepter of Christ, the True Cross, to be humiliated”. In Aleksey‟s face
Vlachos could visualize not only the leader that would contribute to the defeat of the
Ottomans in Crete, but also a staunch protector of all Orthodox believers, the one that
would restore the Orthodox Church to her former glory:
“Give joy to the Hellenes, make the pious people happy, bring joy to the world,
redeeming them from tyranny. Bring joy to Constantinople which is dedicated to Virgin
Mary, Mother of Divine Word and let the Virgin help you. Bring joy to the renowned
Church of Hagia Sophia and restore it again as a holy temple, for now it is a mosque of
the Muslims, and take as your assistant the Son and the Divine Word which is wisdom.
Bring joy to the Clergy, which was made a servant by the Turk, and be sure that the
sacred prayers of all the priests will accompany you.” 290

Having presented in detail to the Tsar a steadfast theoretical background of the
contemporary state of the Orthodox communities in the Ottoman Empire and the
timeline of Aleksey‟s intervention firstly in the War of Candia and then in the general
military conflict between Christians and Muslims, Vlachos continued with more
practical advice. The latter was related to the organization and the formation of the
alliances that the Russian Tsar had to claim during his military campaign, in order to
accomplish “a glorious victory against the Hagarenes ” and enter Constantinople victorious,
where he would be crowned Emperor of the Orthodox Christians. The Cretan scholar
initially reminded to the Muscovite ruler that the war he was urged to declare would be
against a non-Christian enemy and not against fellow Christians. Therefore, the latter
would immediately turn against their own “oppressors” and join the Muscovite armies.
Indeed, already from the 16th century the majority of the sovereigns in Latin Europe
who, in one way or another, confronted the Ottoman Empire considered the Christian
subjects of the Balkan region and Eastern Mediterranean to be their potential allies
against the Porte. Vlachos did not forget to highlight the definite alliance of Moscow, in
addition to the other Balkan nations, with the so-called Helleno-Romaioi, those were the
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your piety, since you are Orthodox, good in your honesty as favored by Christ […], good in
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Orthodox Greeks who lived in Macedonia, Thrace, Epirus, Thessaly, Continental
Greece, and Peloponnese:
“Most supreme Tsar Aleksey, it will be a war against the Turks and not a conflict against
Christians. Under the Lord‟s roof and seeing the sign of the Cross hoisted in your
undefeated army, the Christians will not pick up their weapons against your forces but,
considering freedom and piety, they will turn armed against the Hagarenes [...]And
when your massive armies reach Wallachia and Moldavia, not less than a hundred
thousand well-trained, loyal and valiant warriors will be added to it; willingly and
without ulterior motives they will follow triumphantly the Cross of Christ and you, the
Orthodox Tsar. And they will be Serbs and Bulgarians […] and Thracians and then they
will be united with people from other parts of Macedonia, Epirus, Hellenes,
Peloponnesians, Spartans and all the Helleno-Romaioi, enthusiastic and beloved
children of the Eastern Church who will follow.” 291

What becomes obvious is that the author of the Triumph attempted to overcome the
obstacle of the different nations that would form the Christian army under Tsar Aleksey
and focus on their common and main feature of their unity, the Orthodox faith.
In the context of his argumentation about the necessary alliances the Tsardom of
Russia was encouraged to form, Vlachos referred to the Venetian agenda of foreing
policy. Therefore, he advocated a future Venetian-Muscovite diplomatic agreement for
common confrontation of the Ottoman peril, in which both the Serenissima’s authorities
and the latter‟s Orthodox subjects in Crete, Dalmatia and the Ionian Islands would offer
their military support to the Tsar‟s ambitious campaign: “Significant will be the role of all
those who have joined your kingdom and are allies of the undefeated Most Serene Doge of
Venice, but also of all the Most Serene Venetian authority, whose prudence and power are
undoubtedly well-known to our Community”.292 This particular citation presents, indeed,

numerous similarities with a circular letter (February 1625) by Kyrillos Loukaris, then
Ecumenical Patriarch of Constantinople, addressed to the dioceses of Albania, Bosnia
and Peloponnese. In this document, Loukaris highlighted the significance of Venice and
her principles for the Orthodox Greeks, in order to promote the recruitment of Orthodox
volunteers to the Venetian army: “We, the Orthodox Hellenes, do not have another state that
sympathizes so much with our nation than the glorious and most Christian Republic of Venice;
only her [mean. Venice] opens her arms as a compassionate mother and considers the Hellenes
and our whole nation as her own children”.293 Following once more his innate need and
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duty as a loyal subject of the Republic, Vlachos ensured that the structure, content and
style of his Triumph would indeed serve the Venetian interests in their approach to
Moscow. Therefore, he focused his rhetoric on the implementation of this alliance as an
one-way path for Christendom to resist against the Ottoman expansion in Europe.
Taking into account that Muscovy had been suspicious towards the Catholic
sovereigns, Vlachos attempted to depict the Signoria as the state that showed the largest
confessional tolerance and recognition to her Orthodox subjects, both in the city of
Venice and in the Stato da Màr.294 Thus, he rushed to inform Aleksey on the Republic‟s
interest in the welfare and religious freedom of her non-Catholic subjects; the Doge and
the Venetian Senate were defined as generally unwilling to oppose the principles,
tradition and rite of the Orthodox faith since they had established by law that their
Orthodox subjects were free to exercise their religious duties inside the Serenissima’s
territories. Furthermore, Vlachos referred to the Venetian initiative to avoid any
ecclesiastical or secular control on the pastoral activity of the Orthodox clergy, while
they also used to enable the members of the Greek Community in the Metropolis and
those in the Stato da Màr to build their own churches and monasteries according to their
faith and perform the liturgy according to the Orthodox rite. Completing his praise in
favor of the tolerant Venetian authorities, Vlachos mentioned the good relations the
Republic maintained with the Ecumenical Patriarchate of Constantinople, with her naval
forces securing safe routes in the sea for the benefit of travelling Orthodox high clerics:
“It is true that of all Christians, the Venetians are those who assist us the most, as they
do not oppose to the doctrines of the Eastern Church by themselves and they allow us,
the Helleno-Romaioi, to freely preach our fathers‟ doctrines. They also help us to build
churches in their own lands and perform the sacred liturgies according to our own rite.
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Indeed, during the mid. 17th century, the Tsardom of Russia expressed an intense interest
regarding the large number of Orthodox living in the city of Venice and the Stato da Màr. In
fact, six years after Vlachos had sent his entreaty to the Tsar, a Russian ambassador who had
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Finally, it is they who invite our traveling Holy Patriarchs and facilitate them to move
without fear, while they urge us to punish the Turks.” 295

Of particular importance is the fact that Gerasimos Vlachos avoided to refer
directly or name the Catholic confession as a feature of the Venetian identity; even the
term Catholic or Latin is not to be detected anywhere in the Triumph. In fact, apart from
the Venetian Republic, he avoided to make reference to any other Catholic sovereign of
Latin Europe, even more to the Pope himself. Already in the part where he argued on
the dire state of decline the Patriarchate of Constantinople had fallen into, the Cretan
scholar limited himself to harsh accusations against the Ottoman authorities who
corrupted, imprisoned and executed the Patriarchs. Despite the fact that he was aware of
the Catholic intervention in the Orthodox communities of the Eastern Mediterranean
region, either through the missionary activity of the papal Orders or the so-called
“machinations” of specific Catholic circles in Constantinople, Vlachos opted to remain
silent in front of the Muscovite Tsar; being himself raised in an environment where
Catholic and Orthodox every-day life and tradition coexisted, he deliberately refrained
from using a widely used policy of earlier anti-Catholic statements by eminent
Orthodox high clerics and prelates. A possible discreet allusion against the papal
intervention in the Venetian-Orthodox relations, so implicit that it could easily escape
the eye of the reader, is nevertheless detected in the following phrase: “they [the
Venetians] do not oppose to the doctrines of the Eastern Church by themselves”.
Therefore, the main and practical goals that the Triumph served can be said to be similar
to those of the “Obfuscation of the False Believers”. Since an attempt to highlight the
confessional differences between the Venetians and the Muscovites would, indeed, be
considered a diplomatic faux pas, Vlachos preferred to promote the common faith
between the Russians and the Greeks and only the line of religious tolerance the
Republic wished to follow. Being aware of that a possible Venetian-Muscovite alliance
could not be justified on confession, the Cretan scholar brought the matter to a politicalmilitary level by proceeding to extensive references in favor of the Venetian naval and
land forces and their numerous wars against the Sublime Porte. In the end, he predicted
that a united campaign of Moscow and Venice in warring Crete would bring the final
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defeat of the “infidel tyrant”, who he considered as the common enemy of all
Christendom.
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3. A Greek Orthodox Intellectual in Latin Europe: The concept of
Interconfessional Conciliation in the World of Letters

3.1. Introduction
The years Gerasimos Vlachos lived and worked in the city of Venice (1655–1664) were
decisive for the formation of his profile, no longer as an elite figure of the VenetianCretan culture and the Orthodox ecclesiastical community, but as a trained Europeantype intellectual, who attempted or allowed himself to enter the circles of his modern
Italian and European Republic of Letters. A key factor in the emergence of this new
identity of the Cretan scholar was undoubtedly his decision to settle in Venice, a society
that due to its multicultural character allowed its diverse groups, consisting of people
from throughout the Mediterranean and from every corner of Europe, to come together
and interact creatively without controversy. In the middle of the 17 th century, Venice
remained an active center in economic, commercial and intellectual terms. Despite her
weakened resistance to her inevitable subjugation to Rome‟s political and ideological
influence, the Serenissima was still the scene of action and interaction of a multitude of
men of letters and arts; the latter lived or visited the city in order to benefit from the
spirit of liberalism and religious tolerance which had not yet been extinguished.
Scholars, ecclesiastics, artists, and merchants of different origins coexisted in the
various bookstores, workshops, schools, libraries and courtyards of wealthy Venetian
noblemen and patrons, becoming effective means for the distribution from and to Venice
of the modern historical developments, the contemporary political reorganizations and
the ideological movements in the West and the East.
That element of prominence that allowed the Republic, as well as many other
polities in the early modern centuries, to develop and nurture this spirit of respect for
diversity, good cooperation and creative communication between her citizens, is the
concept of tolerance, a major subject of European thought during the 16 th and 17th
century.296 Not so much a policy but a form of behavior, tolerance was established as a
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dominant idea in the various polities of Latin Europe under the prevailing conditions of
the Renaissance and aimed at the peaceful coexistence of the individual with others
adhered to a different origin, religion or faith. 297 The main product of the conscious
mutual tolerance among members of political and intellectual circles during the early
Renaissance period was the formation and consolidation in the European continent of an
intellectual community which united scholars, in spite of their differing confessional
identities, the so-called respublica litteraria. From the late 15th century onwards, this
network of early modern humanist scholars, artists and ecclesiastics culminated in the
scene of Latin Europe with its main goal to be the acquirement and transmision of
learning. With its central representatives to be eminent intellectuals such as Erasmus of
Rotterdam, Julius Caesar Scaliger, Juan Luis Vives, Justus Lipsius, Isaac Casaubon and
Hugo Grotius, the Republic of Letters became widespread during the 17 th and 18th
century. By using Latin as the lingua franca of their community, its citizens encouraged
through their correspondence and publications a free exchange of books, scientific
observations, antiquities, arguments and ideas on literate-scholarly, socio-political and
religious-ecclesiastical subjects. Most importantly, the notion of the Republic of Letters
allowed scholars to rise above their political or religious commitments, comparing their
fierce sense of obligation to the common rise and flourishing of learning. Therefore, the
people who entered this community managed to transcend their differing confessional
identities, despite the fact that they lived in an age of intense hostility and conflict
between representatives of the competing Christian confessions. 298
What was, indeed, the position of the early modern Greek scholarship in the
broad and multicultural Republic of Letters? Furthermore, could modern research
include Gerasimos Vlachos, if not among the regular members of this lettered
community, at least to the friendly supporters of this model? Undoubtedly, the Greek
presence among the scholars of the Respublica should be considered significantly low.
The cause is not to be sought in some innate prejudice of Greek intellectuals towards
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their Latin European counterparts, in their possible educational inadequacy or in their
stubborn refusal to communicate and compromise with people of different confessional
perceptions and spiritual tradition. As a proof of the above we consider the cases of the
three most recognized Greek scholars of the 17th century: Ioannis Kottounios (1572–
1657), Leon Allatios (c.1586–1669) and Leonardos Philaras (1595–1673); all three
crossed paths and took the lead in the intellectual and political developments of their
time in Padua, Rome and Paris respectively. Nevertheless, it is significant to clarify that
the aforementioned scholars were trained and acquired their higher education in the
scholarly environment of Catholic Europe. Thus, they obtained a characteristical Latin
intellectual identity and a respective perception of their reality and contribution. On the
contrary, Gerasimos Vlachos was raised as a clergyman and scholar not in a Latin
European reality (for example Venice or Padua), but in the Orthodox Greek,
nevertheless strongly Venetian-influenced environment of Candia. In his hometown he
lived fifty of the totally eighty years of his life; it is there where he received his classical
education and where he worked, among others, as a professor, philosopher and
theologian. In addition, Venice offered him an unexpected gift, the wide networks with
intellectuals and clergymen from all around Latin Europe; the always active and
sagacious scholar did not fail to make the most of it, therefore obtaining high prestige,
honor and great importance to his long-running course in the field of learning.
In this context, the present chapter aims to develop an approach to Gerasimos
Vlachos‟ identity as an early modern Greek scholar and professor of sciences. The
structure of the chapter is based on the theoretical triangle of Vlachos‟ pedagogical
activity: i. his contribution to the development and renewal of education in the Greek
schools of Venice and Padua; ii. his publishing activity in Venice as an author of school
textbooks; iii. the emergence of his networks with scholars and sovereigns in his
contemporary Latin Europe. Therefore, we will follow Gerasimos Vlachos‟ contacts and
relations with eminent figures of the Italian and Latin European political, ecclesiastical
and intellectual scene in the name of promoting the history, thought and literature of the
ancient and medieval Greek scholarship. Then we will deal with the Cretan scholar‟s
initiatives for the promotion of Greek education and training in early modern Venice
and Padua. The study will present and interpret Vlachos‟ efforts, as a professor and later
as the Archbishop of Philadelphia, to preserve and reinforce the active centers of
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education and letters in the Greek communities of the Serenissima. Finally, we will
approach his contribution to the early modern narrative of spiritual and secular
continuity from the classical Greek antiquity to the medieval Byzantine Christianity and
from there to the early modern Greek world.

3.2. Editing the Greek Church Fathers (1658). The project of François Combefis
and the shade of Louis XIV
In the first half of the 17th century and in the context of the ongoing Thirty Years‟ War
the Kingdom of France saw its power increasing, especially after the Treaty of
Westphalia (1648). Mainly in the face of Louis XIV (1638–1715), the Kingdom found
the most effective promoter of its narrative as a dominant sovereign in Latin Europe. 299
In this rising power of France, a group of Greek scholars who had settled in Latin
Europe gradually visualized a mighty protector of themselves and their compatriots who
consisted the Orthodox communities of the Ottoman Empire. Although the figure of
Louis XIV mesmerized the imagination and desires of many Catholic, pro-Catholic and
French-educated Greeks, the first appeals to representatives of French hegemony had
already begun during the turbulent period of the Thirty Years‟ War. The latter mainly
addressed the prominent Cardinal Armand Jean du Plessis, Duke of Richelieu (1585–
1642), chief administrator of French interior and foreign policy. The central purpose of
those invocations was the promotion of the glorious civilization of Greek antiquity in
contrast to the decline of the early modern Greeks.
Among the earliest Greek intellectuals who turned to Richelieu as a patron of
letters, culture and religion was the versatile Athenean scholar, diplomat and later
advisor to the French court Leonardos Philaras (c.1595–1673).300 Philaras had devoted
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much of his career to appeals towards Latin European intellectuals and sovereigns in the
context of his personal ambition of liberation of the Greeks from the Ottoman
dominion. In this context, he dedicated in 1633 to the French Cardinal a Latin
translation of a previous vernacular Greek version of one of the principal works of the
Catholic Reformation, Robert Bellarmine‟s Doctrina Christiana.301 Of particular
interest is Philaras‟ dedicatory letter to the Cardinal, written in Latin and vernacular
Greek.302 As part of his praise to Richelieu, Philaras highlighted the latter‟s greatness,
kindness and his “admirable experience in political governing”, virtues that urged the then
King of France Louis XIII (1601–1643) to promote him to the office of the chief
minister. Turning to Louis, Philaras cited the King‟s major achievements both in the
internal affairs of France and his foreign policy:
“the most just King scattered with an extreme justice all the scoundrels who stirred up
the homeland and its peace; once or twice he regained and subjugated all of France
under his command, he tamed and almost managed to annihilate and expel the heresy
from the whole dynasty [mean. the Huguenots].”
«ιὲ ιίακ ἄηνακ δζηαζμζφκδκ ὁ δζηαζυηαημξ ααζζθέαξ ἐζηυνπζζεκ ὅθμοξ ημὺξ
ζηακηαθζάνδδεξ ὁπμῦ ἀκαηαηχκακε ηὴκ παηνίδα ηαὶ ηὴκ εἰνήκδκ ηδξ. Μία ηαὶ δοὸ θμνὲξ
ἐλακαηένδεζε ηαὶ ὑπυηαλεκ εἰξ ημὺξ ὁνζζιμφξ ημο ὅθδκ ηὴκ Γαθθίακˑ ἐηαηαδάιεζε ηαὶ
παν’ ὁθίβμκ δὲκ ἐηαηαπάθαζε ηαὶ δὲκ ἔδζςλεκ ἀπ’ ὅθδκ ημο ηὴκ δοκαζηείακ ηὴκ
αἵνεζζκ.»303

He then recounted Louis‟ military successes,304 and concluded his letter by praising
Richelieu for his contribution to Louis‟ accomplishments:
“With your great administration, diligence, speed, and dexterity, without
procrastinating, and without losing your temper, you preserved France unharmed,
untouched and harmless, saved it and liberated it from all the misery that hung over it.”
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«ιὲ ηὴκ ιεβάθδκ ζμο μἰημκμιίακ, ἐκηνέπεζακ, ζπμοδὴκ ηαὶ πζδελζςζφκδκ, ιδδὲκ
ἀκαααθθυιεκμξ ηαὶ ιὴ παζμιενκηαξ ηίαμηα, ἐθφθαλεκ ὡξ ηὸ ηέθμξ ἀγήιζμκ, ἄβηζπηδκ
ηαὶ ἀαθααῆ ηὴκ Γαθθίακ, ηαὶ ηὴκ ἔζςζε ηαὶ ηὴκ ἐθεοεένςζεκ ἀπ’ ὅθεξ ηὲξ δοζηοπίεξ ὁπμῦ
ηῆξ ἐηνειυκηακε.»305

Philaras‟ dedicatory letter is also an indicative example of the author‟s
interdisciplinary attitude and his tendency to interconfessional conciliation. Indeed, the
Athenian scholar expressed his ambition that his compatriots, the “Romaioi” would
benefit from his work, since during his time, “they are in great need of education”.
Moreover, he considered that, since that the translation took place in vernacular Greek,
it would offer the Europeans an opportunity to become familiar with the natural and
living language of the early modern Greeks, or at least
“to learn the difference in which our current dialect fell from that old and noble one
after the barbarians‟ invasions and the long time that devours all things.”
«κὰ βκςνίζμοζζ ιμκαπὰ ηὴκ δζαθμνὰκ εἰξ ηὴκ ὁπμίακ ἐλέπεζεκ  ζδιενκή ιαξ δζάθεηημξ
ἀπὸ ηείκδκ ηὴκ παθαζὰκ ηαὶ εὐβεκεζηάηδκ, ὕζηενα ἀπὸ ηὲξ ηαηαδνμιὲξ ηκ ααναάνςκ ηαὶ
ηὸκ πμθὺκ ηαζνὸκ ὁπμῦ ηαηαηνχβεζ ὅθα ηὰ πνάβιαηα.»306

In this context, he revealed as his main motive for proceeding to that specific translation
his effort to confront “the stubborn heretics”, meaning mainly the supporters of the
Protestant confessions, and in a lesser extent the theologians of the Orthodox faith.
Addressing his compatriots, the Orthodox Greeks, Philaras promoted his belief that the
latter would be able to understand through Bellarmine‟s teachings that “God is simple,
indivisible, one and only everywhere, with his spirit leading both the Eastern and Western
Churches”.

After presenting his narrative on the turbulent course of Christian

confessions in early modern Europe, a course that in his times had fatefully led to the
catastrophic Thirty Years‟ War, the author concluded with a wish for harmonious
conciliation among Christians, and mainly between the Catholics and Orthodox:
“by leaving all discrepancies and avoiding the grave winds of differences, [I wish to all
Christians] to enter the safe meadow of the same faith and piety and for the Church of
Christ to achieve the so much desirable union and unity.”
«ἀθίκμκηαξ ὅθμζ ηὰ ιενζηὰ ιαθθχιαηα, ηαὶ θεφβμκηαξ ημὺξ ηαημὺξ ἀκέιμοξ ηκ
δζαθμνκ, κὰ ἐιπμῦζζκ εἰξ ηὸκ ἀζθαθῆ ηαὶ αέααζμκ θζιζκα ηῆξ αὐηῆξ πίζηεςξ ηαὶ
εὐζεαείαξ, ηαὶ κὰ ἐπζηφπῃ  ἐηηθδζία ημῦ Υνζζημῦ ηὴκ ηυζμκ ἐπζεοιδιέκδκ ἕκςζζκ ηαὶ
ὁιυκμζακ.»307
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307
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In the epilogue of his letter to Richelieu, Philaras implored the Cardinal to turn his
powers to the restoration of the Orthodox Chuch and the once mighty Greek nation:
“May through you that the Eastern Church will return and rise from its miserable corpse
and that brave nation, which once was the salt and the sun of the world, will live again,
by clearing and dissolving every difference, difficulty and ignorance of languages,
which only divide the hearts of Christians, and by avoiding all kinds of passion and
enmity.”
«δζὰ ιέζμκ ημῦ θυβμο ζμο κὰ ιεηάνεῃ ηαὶ κὰ ζδηςεῇ ἀπὸ ηὸ ἐθεεζκυκ ηδξ πηια 
ἀκαημθζηὴ ἐηηθδζία ηαὶ κὰ λακαγήζῃ ηὸ βεκκαῖμκ ἔεκμξ ἐηεῖκμ, ὁπμῦ ἦημκ ἄθθεξ θμνὲξ ηὸ
ἅθαξ ηαὶ ὁ ἥθζμξ ηῆξ μἰημοιέκδξ, λαζηενχκμκηαξ ηαὶ λεδζαθφκμκηαξ πᾶζακ δζαθμνὰκ,
δοζημθίακ ηαὶ ἀιαείακ ηκ βθςζζκ, μἱ ὁπμῖεξ ιμκαπὲξ πςνίγμοζζ ηὲξ ηανδζὲξ ηκ
πνζζηζακκ, ηαὶ ἐαβάκμκηαξ ἀπὸ ηὴ ιέζδ πᾶζα θμβῆξ ιενζηὸ πάεμξ ηαὶ ἔπενδηα.»308

Heavily influenced by Philaras‟ initiative both in content and purposes, the
Catholic grammarian and eminent philologist Simon Portius, known as Romanus,
published in 1635 a bilingual dictionary of Latin and vernacular Greek (Dictionarium
Latinum Graeco-Barbarum et Litterale), which he also dedicated to Richelieu.309 In his
dedicatory letter, written again in Latin-modern Greek parallel text, Portius praised the
French Cardinal for his initiative to establish printing presses in France which would
deal exclusively with the publication of the Greek patristic and early Christian literature:
“as soon as by order of your glorious and Christian piety, that renowned company of
printers of ecclesiastical books appeared in the world, not just an infinite number of
people in the East breathed vital air, but Hellas herself, which in ancient times was the
salt and the brightest light of the world and the master of arts and sciences, flourished
due to the eternal fountain of your magnificence and speaks proudly in prosperity.”
«πανεοεὺξ ὁπμῦ ιὲ ηὴκ ὁδδβίακ ηῆξ θαιπνᾶξ ζμο ηαὶ πνζζηζακζηῆξ εὐζεαείαξ 
θμοιζζιέκδ ἐηείκδ ηκ ηοπμβνάθςκ ηκ ἐηηθδζζαζηζηκ αζαθίςκ ζοκηνμθία εἰξ ηὸκ
ηυζιμκ ἐθάκδ, ὄπζ ιυκμκ ἕκαξ ἄπεζνμξ ἀνζειὸξ ηῆξ ἀκαημθῆξ ἐηαηάπζε ηαὶ ἀκέπκεοζε
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Paris 1894, p. 308-311.
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γςηζηὸκ ἀέναˑ ἀιὴ  αὐηὴ θθάδα, ζηὸκ παθαζὸκ ηαζνὸκ ηὸ ἁθάηζ ηαὶ θαιπνυηαημκ θξ
ηῆξ μἰημοιέκδξ, ηκ ηεπκκ ηαὶ ηκ ἐπζζηδικ  δαζηάθζζζα, ἀπὸ ηὴκ πακημηζκὴκ
ανφζζκ ηῆξ ιεβαθμπνέπεζάξ ζμο ηανπδζενὴ βκςνίγεηαζ ηαὶ πθμοηζζιέκδ ηαοπᾶηαζ.»310

Three years later, Portius published a grammar of vernacular Greek (Grammatica
Linguae Graecae Vulgaris), once more dedicated to Richelieu.311 This time the author
advised the Cardinal not be surprised “to see Hellas bent at your feet, not that ancient one
and famous for the books of so many wise men, but the modern, the sorrowful, which is still
coarse and somehow trapped in its infancy”. By creating the illustrative image of a

personified Greece that breaks her chains with the help of Richelieu as the official
representative of France, Portius expressed his gratitude and respect to the Cardinal,
since through him Hellas:
“faces a sweeter light and lives a happier life; she wishes to adorn you not with
rhetorical and beautiful words but with the intense passion of her good heart. And happy
that she is under the protection of such a great lord, she returns in order to live again by
shaking her head out of the ashes in which she was buried due to the insult of the
barbarians, and in order to breathe a more vital and pure air and sky. In fact, she is
proud since she is enlightened and tied to the greatness of your name, she is not afraid
of the black teeth of envy, she despises the insatiability of time, and she is not afraid to
put herself in front of the sharp arrows of the critics.”
«αθέπεζ ἕκα βθοηφηενμκ θξ, ηαὶ γῇ ιίακ ιαηανζχηενακ γςὴκ, ἐπζεοιᾷ κὰ ζὲ ζημθίζῃ ὄπζ
ιὲ ῥδημνζηὰ ηαὶ ὄιμνθα θυβζα, ἀιὴ ιὲ πθμφζζμκ πυεμκ ηῆξ ηαθῆξ ηδξ ηανδζᾶξˑ ηαὶ
πανμφιεκδ ὅηζ εὐνίζηεηαζ ἀπμηάης εἰξ ηὴκ ζηέπδκ ηέημζμο ιεβάθμο ἀνπυκημο, ἔνπεηαζ ζὰκ
κὰ λακαγήζῃ ηζκάζζμκηαξ ηὸ ηεθάθζ ηδξ ὄλς ἀπὸ ηὲξ ζηάηηεξ εἰξ ηὲξ ὁπμῖεξ εἶκαζ εαιιέκδ
δζὰ ηὴκ ὕανζκ ηκ ααναάνςκ, ηαὶ κὰ ἀκαπκέῃ ἕκακ γςκηζηχηενμκ ηαὶ ηαεανχηενμκ ἀένα
ηαὶ μὐνακυκ.»312

Portius concluded by urging the Cardinal to show sympathy and compassion to the
Orthodox Greek subjects of the Ottoman Empire by presenting the latter as turing their
eyes upon him awaiting redemption, so that Hellas “may return to her former splendor and
freedom”.

When Louis XIV obtained the reign of the Kingdom of France, the first
approaches by Greek intellectuals of Latin Europe did not take long to appear. In 1642
the eminent professor of philosophy in the University of Padua Ioannis Kottounios
dedicated to the still young Louis his collection of hymns and sonnets entitled
Immortalitati Alcidii Philelleni … Varij praeclarorum Virorum Applausus.313 In the
310
311
312
313

Legrand: Bibliographie. Vol. 1 (1601–1644), p. 333-334.
Legrand: Bibliographie. Vol. 1 (1601–1644), p. 392-4.
Legrand: Bibliographie. Vol. 1 (1601–1644), p. 394.
Legrand: Bibliographie. Vol. 1 (1601–1644), p. 432-8.
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introductory preface, this time written in ancient Greek, the following excerpt is
detected:
“Indeed, this once Hellas, now almost deserted, letting a great cry and begging her
hands towards you, at once and greatly sings to you thanksgiving [hymns], for what the
forthcoming century will bring you with all the honor and reverence. Moreover, she is
admirably treated and bears fruitful hopes in you, to escape the yoke of the barbarians
and be yours, thanks to the power and charity of God.”
«Αὐηὴ ηῶ ὄκηζ βε ἥ πμηε ιὲκ θθὰξ, κῦκ δὲ ζπεδὸκ ἐνδιὰξ, ιμκμκμοπὶ ιεβάθδκ ἀθζεῖζα
θςκὴκ ηαὶ πεῖναξ ἱηέηζδαξ ὡξ ὑιᾶξ αἵνμοζα, ἔκ ηε ηῶ παναοηίηα ηνακξ ὑιῖκ ᾄδεζ
εὐπανζζηήνζα, ηἀκ ηῶ ηαηυπζκ αἰκζ δζὰ πάζδξ ηζιῆξ ηαὶ εὐθααείαξ ὑιᾶξ ἄλεζ· ἔηζ δὲ
ὑπενθοξ πενζεάθπηεηαζ ηαὶ πνδζηὰξ ἐθ’ ὑιῖκ ηὰξ ἐθπίδαξ ηανπμῦηαζ, ὠξ ἰζπφσ ηαὶ
εὐιεκείᾳ Θεμῦ ηε ηαὶ ὑιεηένᾳ ἔζηζκ ὄηε ηὸ ηκ ααναάνςκ γεῦβμξ ἀθ’ ἑαοηῆξ
ἀπμζημναηίζεζ.»314

Eleven years later, in 1653, Kottounios addressed once more to Louis, this time in his
famous collection of Greek epigrams (θθδκζηκ πζβναιιάηςκ αζαθία δφμ). In the
first part of his dedicatory letter to the King of France, the Greek scholar portrayed
himself as a modern Aristotle and the young Louis as another Alexander the Great, to
whom the Greek professor donated his work in a similar way that Aristotle offered his
philosophical treatises to the King of the Macedonians.315
Following this long tradition and imitating Kottounios, for whom it will later
became obvious that remained Vlachos‟ ultimate intellectual idol, the latter pursued to
approach the lettered circles of Latin Europe already in 1658 through his contact with
the French Dominican theologian and patrologist François Combefis (1605–1679) in the
context of their common intellectual and religious interest in publishing the writings of
the Greek Church Fathers. In the letter that accompanied the codex with the works of
Saint Maximus, copied by his own hand, Vlachos initially addressed Louis XIV,
praising his political virtues, military achievements and intellectual initiatives:
“As it is appropriate, I address to the invincible eternal and great leader of Celto-Gallia,
the one who obtains wisdom and valor. The multitude of trophies against his enemies
and his daily accomplished triumphs are considered as undeniable evidence of his
bravery. For his wisdom, [evident is] the multitude high schools due to his royal
benevolence, the academies with the professors of every scientific field, the oceanic
314
315

Legrand: Bibliographie. Vol. 1 (1601–1644), p. 433-4.
The original Latin citation is the following: “idque exemplo ipsiusmet Aristotelis, conterranei
mei, qui, praeter philosophicas contemplationes, Peplum homericum, cuius fragmentum
etiamnum terimus, carminibus illigavit. Ille suos labores Mag no Macedoni, regum tunc
maximo, magna opum vi auctus obtulit: ego praesens opusculum Augustissimae et
Christianissimae Maiestati tuae, regum vere maxime, sue alteri Alexandro Magno, humiliter
offero sacroque”; Legrand: Bibliographie. Vol. 2 (1645–1690), p. 57-70.
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inundation of the published books for every science, the constant provision of collecting
[the writings] of olden authors from all over the world and the editions of [the writings]
of the holy Greek Fathers in both languages.”
«ἔβςβε πνμζδηυκηςξ ηὸκ ἀήηηδημκ ηῆξ Κεθημβαθθίαξ ἀεὶ ιέβα ημζνακέμκηα ζμθίᾳ ηε ηαὶ
ἀκδνείᾳ ηεημζιδιέκμκ ἐπάβαιαζ. Μάνηονεξ ἀρεοδέζηαημζ ηῆξ ιὲκ ἐηείκμο ἀκδνείαξ ηὰ
ηαηὰ ηκ πμθειίςκ πμθοπθάζζα ηνυπαζα ηαὶ μἱ ὁζδιέναζ ἐπζηεθμφιεκμζ ενίαιαμζ· ηῆξ δὲ
ζμθίαξ ηὰ ἐη ααζζθζηῆξ πνμιδεείαξ ημζαῦηα ἀνπζβοικάζζα, αἱ ηκ δζδαζηάθςκ ηαηὰ
πάκηα ηὰ ἰδζχιαηα ἀηαδδιίαζ,  ὠηεάκεζμξ πθδιιονὶξ ηκ ἐηδεδμιέκςκ πενὶ πάζδξ
ἐπζζηήιδξ αίαθςκ ηαὶ δζδκεηὴξ ηῆξ ηκ πνυπαθαζ ζοββναθέςκ ἐη πακηὸξ ημῦ πενζβείμο
ἀενμίζεςξ πνυκμζα ηαὶ  ηκ ἱενκ θθήκςκ παηένςκ ηαη’ ἀιθμηέναξ ηὰξ δζαθέηημοξ
ἔηδμζζξ.»316

Although in 1658, when Vlachos addressed him, Louis was still young at age, the
intellectual and artistic blooming in France had already emerged; thus, the Cretan
scholar is presented well-informed of the ambitions and initiatives by the King and his
circle.
Vlachos‟ reference to the “invincible” Louis, his military achievements and the
leading power his kingdom had obtained in the general European field possibly contains
a discreet appeal in order for the French king to support or contribute to the Venetian
resistance in the War of Candia. Indeed, already from the early phase of the war, the
Kingdom of France was not indifferent to its contemporary Christian-Muslim conflict.
Richelieu‟s successor, Cardinal Jules Mazarin (1602–1661) was a fervent supporter of
anti-Ottoman actions. Therefore, he took many initiatives in favor of the Serenissima
(considerable financial supports and recruitment of soldiers).317 It is also a fact that
during the 1660s a series of extended military struggles (Battle of Saint Gotthard and
the Djidjelli expedition in 1664) escalated the relations between France and the Sublime
Porte.318 Nevertheless, Vlachos did not portray Louis only as a skillful political and
military leader, but also as a protector and patron of letters and arts. He particularly
highlighted the king‟s initiatives to establish schools of higher education in the French
urban centers, to enable developments in the fields of letters, science, architecture,

316
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Legrand: Bibliographie. Vol. 2 (1645–1690), p. 313.
Malcolm: Useful Enemies, p. 113.
In this context, ten years after Vlachos‟ letter to Combefis, in 1668 and in the eve of the
surrender of Candia, Louis XIV pledged his word to Pope Clement IX and sent as military
support to Crete a strong force under the duke of Navailles and a large fleet under the duke
of Beaufort; see Setton: Venice, Austria, and the Turks, p. 216, 222.
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painting and sculpture, to promote a multitude of French scholars and artists and to
support decisively a renewal in the publishing activity of the Kingdom. 319
Similar to his reference to Louis, the Cretan professor continued in his letter
with a long praise in honor of François Combefis. In this case, Vlachos did not seem to
be impeded by the confessional differentiation that characterized him as an Orthodox
and the French patrologist as a Catholic. Thus, in his letter he did not hesitate to express
his high respect, esteem and admiration to Combefis personally and to the Gallican
clergy in general for their piety and their intellectual interests and activity:
“I bless the humble Gallican subjects, who are renowned all over the world for their
wisdom and bravery; particularly, among them I admire the glorious and highly wise
Gallican clergy, their great virtuousness, their honor and their vigor; their devout zeal
for the divine, their willingness for our philosophy, their high provision for the revival
of the olden books, and more importantly their great attempt in order to [bring] the
resurrection of the Greek Fathers through the letters and their Divine-signed choice, by
which the highly wise and highly beloved to me François Combefis, is established as an
eminent translator of the Greek Fathers.”
«Σμὺξ ζεικμὺξ Γαθθζηακμὺξ ὑπδηυμοξ ἐπὶ ζμθίᾳ ηαὶ ἀκδνείᾳ ηαηὰ πάκηα ηὸκ ηυζιμκ
θδιζγμιέκμοξ ηαηεοθμβ· ἐλαζνέηςξ δὲ δζὰ πάκηςκ ηαὶ ιεηὰ πάκηςκ εαοιαίκεζ ιμο ηὸκ
κμῦκ ὁ θαιπνυηαημξ ηαὶ ζμθχηαημξ βαθθζηακὸξ ηθῆνμξ, μὗ ηαὶ ιείγςκ ἀνεηὴ, ηζιή ηε αίδ
ηε· ὁ ἔκεεμξ ἐηείκμο γῆθμξ πενὶ ηὰ εεῖα, ηὸ πνυεοιμκ πενὶ ηὴκ ιεηένακ θζθμζμθίακ, ηὸ
ἄηνμκ ηῆξ ιεθέηδξ πενὶ ηὴκ ηκ παθαζκ αίαθςκ ἐπακάηαιρζκ, ηαὶ ιάθζζηα ηὸ πμθὺ ηῆξ
ζπμοδῆξ, πενὶ ηε ηὴκ ηκ θθήκςκ παηένςκ δζὰ ηκ ηφπςκ ἀκάζηαζζκ ηαὶ πενὶ ηὴκ
κεφιαηζ εείῳ ἐηείκςκ ἐηθμβὴκ, ηαε’ ἥκ ὁ ζμθχηαηυξ ιμζ ηαὶ ηαηὰ πάκηα πενζπυεδημξ
Φναβηῖζημξ ὁ Κμιαέθζξ ιεηαθναζηὴξ δζαπνφζζμξ ηκ θθήκςκ παηένςκ δζερδθίζεδ.»
320

His choice to define the French clergy as “glorious” and “highly wise”, along with his
amicable attitude towards the representatives of the Gallican Church, could lead to the
argument that Vlachos had started to lean in favor of the Catholic faith during his first
years in Venice. Nevertheless, and following similar cases of him in Crete when he
319
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Among the Greek scholars who addressed Louis XIV after Gerasimos Vlachos, of special
interest is the case of the Cypriot clergyman and Aristotelian philosopher in Paris Athanasius
Rhetor (c.1571–1663), who published in 1662 a brief treatise on the Pope‟s supremacy
entitled De summi pontificis sublimi supra omnes dominio, and which he dedicated to Louis
XIV; see Legrand: Bibliographie. Vol. 2 (1645–1690), p. 144-145. Finally, a noteworthy
case is considered Kosmas Konstantinos Mavroudis (1643–1701), former Archbishop of
Kitios, Cyprus, who composed a fervent praising letter towards Louis on 25 December
1675; Legrand: Bibliographie. Vol. 2 (1645–1690), p. 403.
Legrand: Bibliographie. Vol. 2 (1645–1690), p. 313. For a modern interpretation of the term
Gallicanism, see Alain Tallon: “Gallicanism and religious pluralism in France in the
sixteenth century”. In: Keith Cameron, Mark Greengrass & Penny Roberts (eds.): The
Adventure of Religious Pluralism, Papers from the Exeter Conference (April 1999). Peter
Lang Publishing. Oxford, New York 2000, p. 15-30.
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often came into direct contact and interaction with members of the Catholic clergy or
the political authority without putting his own Orthodox faith in doubt, the assumption
of a supposed pro-Catholic tendency seems to faint. According to the citation from his
letter, Vlachos dealt with the Gallican clergy not so much from the perspective of their
Catholic faith – although he never undermined or condemned it – but from the point of
their intellectual activity as researchers and promoters of both the Latin and Greek
patristic tradition. Therefore, the Cretan scolar‟s perception of a common ancient
Christian foundation for both Catholics and Orthodox is presented to respond to the
publishing initiatives of the Gallican clergy and François Combefis.
In his Gerasimos Vlachos noted that the assistance he offered to the French
scholar was related to the latter‟s effort to familiarize the Catholic West with the word
and teachings of the Greek Church Fathers. Moreover, he recognized that this project
for the revival of the ancient Christian teaching and theology among the circles of the
early modern Republic of Letters was not just Combefis‟ exclusive occupation; indeed,
the latter belonged to a group of prominent and well-trained philologists, historians and
editors based on the Kingdom of France [Charles Annibal Fabrot (1580–1659), Charles
du Fresne, sieur Du Cange (1610–1688), Anselmo Banduri (1671–1743)] who aimed to
promote through their publishing activity the writings and teachings of the Greek
Christian literature, both of the ancient and the medieval tradition. Addressed directly to
the Dominican scholar, Vlachos referred to him in the following way: “to the highly
reverend and highly wise of the class of the preachers, father François Combefis, theologian and
most fluent paraphraser of the Greek Fathers; prosper! [...] So as a miracle I consider your
perfect scholarship, and your utter experience for which you are most component for the
translations”.321 According to the citation, after carefully examining Combefis‟ earlier

published works and, being convinced about the validity and accuracy of the latter‟s
method, he chose to assist him in his ambition for the publication of the patristic
writings.322 Following his general spirit of enthusiasm when addressing to Combefis,
321
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«Σῶ πακαζδεζζιςηάηῳ ηαὶ ζμθςηάηῳ ηῆξ ηκ ἱενμηδνφηςκ ηάλεςξ ηονίῳ παηνὶ Φναβηίζηῳ
Κμιαέθζξ, εεμθυβῳ ηαὶ ηκ θθήκςκ παηένςκ πακεοθναδεῖ παναθναζηῇ, [...] εὖ πνάηηεζκ
[...] Γζὰ εαφιαημξ μὖκ ἔπς ηὸ ηαηὰ πάκηα ηῆξ ζῆξ θμβζυηδημξ ηέθεζμκ ηαὶ ηήκ ἄηνακ ἐιπεζνίακ
ἥκ πενί ηάξ ιεηαθνάζεζξ ἐκδείηκοζαζ»; see Legrand: Bibliographie. Vol. 2 (1645–1690), p.
312-313.
Gerasimos Vlachos indeed obtained some of the printed works edited by the French
patrologist. More specifically, in his Indice della Libraria the three following editions were
recorded: i. Sancti Ioannis Chrysostomi, De educandis liberis liber aureus (Paris: Antoine
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Vlachos constantly expressed his respect, recognition and admiration to the French
patrologist‟s editorial activity. Indeed, dealing already from 1640 in Paris with the
publication of works from the patristic literature, Combefis belonged to a circle of
French scholars working on an ambitious publishing project with intellectual, religious
and political implications. He published the writings of the Church Fathers following
the scholastic method of critical and detailed examination of all available codices in
order for their content to be confirmed and to reconstitute as much as possible the
original text. In this context of Combefis‟ tendency to publish the patristic text while
respecting its content, language and meanings, Vlachos praised him in the following
way:
“I bless your God-favored purpose, I respect your work, I praise your hardships, I
honor your labors, I admire your eagerness, I embrace your opinion, I extoll your
achievement […] I agree to your God-inspired zeal, I follow your call and I accomplish
(as much as possible) your wish.”
«Μαηανίγς ζμο ηὸκ εεάνεζημκ ζημπὸκ, ηὸ ἔνβμκ ζεαάγμιαζ, ημὺξ ιυπεμοξ ἐβηςιζάγς,
ημὺξ ἱδνηαξ ηζι, ηὴκ πνμεοιίακ γδθ, ηὴκ βκχιδκ ἀζπάγμιαζ, ηὸ ηαηυνεςια
ἐπαζκ· [...] ὁιμβκςι ηῶ ζῶ ἐκεέῳ γήθῳ, ἕπμιαζ ηῇ ζῇ πνμζηθήζεζ, ηαὶ ηὸ πμεoφιεκμκ
(ὅζμκ ἐθζηηὸκ) ἐηηεθ.»323

As it becomes obvious, the Cretan teacher was particularly scholastic and
attentive in matters of textual authenticity or distortion, especially in the patristic and
early Christian literature. An indicative example is considered the diligence he showed
to copy the works of Saint Maximus the Confessor for Combefis‟ project: “It was copied
completely from the original, with no deductions or additions apart from the way its author
composed it, as anyone can realize from the great oldness of the book; it is one of the most
ancient, made by vellum and written with superfine handwriting”.324 Therefore, using as his
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Bertier 1656); ii. the eight-volume Bibliotheca Patrum Concionatoria (Paris: Antoine
Bertier 1662); iii. a collective edition of Byzantine texts entitled Originum rerumque
Constantinopolitanum manipulus (Paris: Simeon Piget 1669).
Legrand: Bibliographie. Vol. 2 (1645–1690), p. 314.
«Ἀκηεβνάθδ δὲ ηαεάπεν ἐκ ηῶ πνμημηφπῳ ηεῖηαζ, ἀθαζνέζεςξ ἠ πνμζεήηδξ ἄηεν, μἷαπεν
ζοκέεεημ ὁ ζοββναθεὺξ, ὡξ ἔλεζηζκ ἰδεῖκ ἐη ηῆξ ἄβακ ηῆξ αίαθμο παθαζυηδημξ· ἔζηζ βὰν ηκ
ἀνπαζμηάηςκ ἐη αεαναΐκμο πάνημο παναηηῆνζ θεπημηάηῳ βεβναιιέκδ»; Legrand:
Bibliographie. Vol. 2 (1645–1690), p. 315. An equally important information about the
authenticity and antiquity of the codex is Vlachos‟ admission that the latter “came to me by
good fortune from the Holy Throne of Constantinople; this feature validates the certainty of
the letter and ensures, through its inveteracy, the authenticity of its author” («Ἔηοπε δὲ ιμζ
ἀβαεῇ ηφπῃ ἐη ημῦ ηῆξ Κςκζηακηζκμοπυθεςξ ἁβζςηάημο ενυκμο‧ ὅεεκ ἐλ αὐημῦ ημῦ
παναηηῆνμξ ηὸ αέααζμκ βκδζζμῦηαζ, ηαὶ ηὸ βκήζζμκ ημῦ ζοββναθέςξ ἐη ηῆξ παθαζυηδημξ
αεααζμῦηαζ»); Legrand: Bibliographie. Vol. 2 (1645–1690), p. 314.
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source an ancient codex of Maximus‟ works, Vlachos proceeded to the copy of the
original text with great care, faithful to his internal duty of responsibility as a
contributor in the edition and distribution of early Christian Greek texts in Latin Europe.
The cause of his intense persistence to the preservation and distribution of the works of
early Christian literature in their “correct” original form is to be detected in the general
climate of cautiousness and suspicion of the Orthodox world towards the systematic
printing and publication of Greek texts in Latin Europe. Already from the 16 th century,
the scholarly circles of the Orthodox Church had become aware of an alarming
phenomenon; that was the frequent interventions or even forgery in the Greek texts
during the procedure of their publishing. The purposes could vary; from randomness
and ignorance, the fragmentary manuscript tradition, possible financial benefits, but also
for reasons of confessional disputes mainly between Rome and Constantinople.
The gradual increase in the intensity of these alterations and distortions during
the 17

th

century had sensitized the intellectual Greek readers, and Gerasimos Vlachos

among them, making them cautious and inquisitive. In this context, the publishing
activity in Latin Europe, and especially the one that dealt with the writings of the Greek
Church Fathers and early Christian authorities or with the liturgical and ecclesiastical
books of the Orthodox Church, attracted the interest – and suspicion – of eminent
Orthodox clergymen, scholars and printers. From the second half of the 17th century, the
most eminent case was the Cretan prelate, teacher and editor Aloisios Ambrosios
Gradenigos (1616–1679), a central figure in his contemporary printing production of
Greek books in Venice. In a report to the Venetian authorities in 1671, Gradenigo
pointed out a multitude of errors and typographical mistakes in the until then published
Greek books, a situation that, in his opinion, posed many confessional and political
perils. In fact, Gradenigos stated that he had studied most of the former and
contemporary Greek publications and that he had realized two things: firstly, the
perfection of earlier printing houses (Manuzio, Gioliti, Varischi, Giunta and others) on
editions of Greek grammar and classical literature; secondly, the fact that due to the
gradual decline of Greek studies in the 17 th century and the lack of competent scholars,
the publication of Greek books was confined mainly to ecclesiastical-liturgical books
for the need of the Orthodox clergy. He then described the quality of those editions,
claiming that they were full of unintentional and erratic mistakes that distorted the
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original texts: “multiplicity

of errors

in

prints that occurred

with outrageous

blasphemies”.325
Gerasimos

Vlachos‟ Venetian-Cretan

origins,

his political loyalty to

the

Serenissima, his wide networks with Catholic circles in Crete, Venice, Padua and Paris,
certainly could not define him as a strictly conservative – in matters of contact though,
not faith – member of the Orthodox clergy. However, he was also distrustful of the
ecclesiastical-liturgical books that were published in Catholic Europe. In his letter to
Combefis, he is presented to be interested and even interfere in the Greek editions,
mainly of religious content, by Greek and non-Greek printing houses in Venice: “and due
to your working harder, you most wise, than the others in order to translate verbatim the Greeks‟
writings to your language, without distorting them”.326 The citation reveals the scholar‟s

profound knowledge of the patristic literature, since he claimed to be capable of
detecting the alterations the various versions had caused to the original texts. At the
same time, he firmly made an allusion against the editions that contained cases of
distortion not by mistake but intentionally; at this point, Vlachos‟ rigorous eye turned
both to Venice but especially Rome. In this context, he had been attempting to secure
his personal perception of his faith and then guide and support that of his compatriots.
Therefore, as the years passed he became the owner of a vast corpus of codices
containing the majority of the patristic and early Christian literature. It is interesting that
in his letter, he informed Combefis that he and his codices remained in the latter ‟s
disposal in order to enable him further with possible future editions of the Greek
Fathers:
“In my possession are the writings of the divine Maximus, along with those of the rest
of the Holy Fathers, which I keep for the glory and honor of the invincible King, for the
claim of the brilliant Gallican clergy and for your requisition.”
«Ἴζεζ ημίκοκ, παηένςκ αἰδεζζιυηαηε ιμζ ηαὶ πνμζθζθέζηαηε, ηαὶ ηὰ ημῦ εείμο Μαλίιμο
ηαὶ ηὰ ηκ ἑηένςκ εείςκ παηένςκ ηοβπάκμκηά ιμζ ζοββνάιιαηα θοθάηηεζεαζ εἰξ δυλακ

: “Moltiplita degli errori nelle stampe occorsi con esecrande biastemme”; see Karathanasis: Ζ
Βεκεηία ηςκ Δθθήκςκ, p. 230-231; Triantafyllos E. Sklavenitis: «Ζ δπζπηζηία ζην έληππν
βηβιίν θαη ε παξάιιειε ρξήζε ηνπ ρεηξνγξάθνπ». In: Σμ αζαθίμ ζηζξ Πνμαζμιδπακζηέξ
Κμζκςκίεξ. Πναηηζηά ημο Α' Γζεεκμφξ οιπμζίμο ημο Κέκηνμο Νεμεθθδκζηχκ Δνεοκχκ .
Κέληξνλ Νενειιεληθώλ Δξεπλώλ, Δζληθό Ηδξπκα Δξεπλώλ. Athens 1982, p. 283-293.
326
«ηαὶ βὰν αὐηὸξ, ὦ ζμθχηαηε, ιυπεῳ ὅζμκ πθείζηῳ ἐλ ἀθθμηνίαξ πνὸξ ἰδίακ δζάθεηημκ ηαηὰ
θέλζκ ηὰ ηκ θθήκςκ ζοββνάιιαηα ιεηαζηνέθςκ μὐ δζαζηνέθεζξ»; see Legrand:
Bibliographie. Vol. 2 (1645–1690), p. 314.
325
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ηαὶ ηζιὴκ ημῦ ἀδηηήημο ααζζθέςξ, εἰξ ἐπίηαλζκ ημῦ βαθθζηακζημῦ θαιπνμηάημο ηθήνμο, ηαὶ
εἰξ αἴηδζζκ ηῆξ ζῆξ θμβζυηδημξ.»327

As it will be presented in detail in Chapter V, the study of his personal library revealed
that Gerasimos Vlachos was indeed the owner of numerous codices and printed books
containing the complete works (opera omnia) of the Greek Church Fathers and further
early Christian authorities.328 Based on his erudition and constant theological training
during his life, it is easy to assume that, although he obtained the early Christian
literature in various forms and languages, the Cretan scholar would not proceed to a
frivolous and confusing study of those texts. On the contrary, the common presence of
printed editions and codices definitely served him to examine to which extent the first
were or were not in contradiction with the second.
One cannot detect an explicit statement by Vlachos which would reveal his
complete distrust to the western book production in general; nevertheless, the fact that
he consulted and promoted the use of codices for the study and authentic interpretation
of the Christian religion portrays a genuine Orthodox scholar who searched for
knowledge not with an extreme and intransigent conservatism, but with a filtered and
constantly self-criticized approach to the different, the new and the other. What
becomes obvious from Vlachos‟ early approach to the scholarly circles of Latin Europe
is that his identity as an ecclesiastic of the Orthodox Church did not prevent him from
overcoming the narrow confessional boundaries and focus on an innate duty towards his
contemporary

intellectual activity,

related

or

not

with

religion.

Therefore,

he

consciously chose not to fall in introversion but to create paths of communication,
interaction

and

conciliation

with

lettered

communities

of

similar

or

different

confessional nature. In all his references to the French King, the Gallican clergy and
François Combefis, the Cretan professor did not concentrate on their Catholic identity
but on their intellectual initiatives for the spreading of knowledge, the development of
education and the emergence of the Greek letters. Thus, his words in the closure of his

327
328

Legrand: Bibliographie. Vol. 2 (1645–1690), p. 314.
Among the various names recorded in the Indice della libraria, we find the works of Philo
Judaeus, Justin Martyr, Clement of Alexandria, Origen, Athanasius of Alexandria,
Epiphanius of Salamis, Basil of Caesarea, Gregory of Nazianzus, John Chrysostom,
Synesios of Cyrene, Cyril Alexandria, Basil of Seleucia, John of Damascus, and the PseudoAreopagitical Corpus. The aforementioned literature was recorded both in the collection of
Greek codices and in the vast collection of printed books (Greek, Greek-Latin, Latin).
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letter, “To the highly Christian Louis XIV, invincible King of the French, and the glorious
Gallican Clergy, by whom Hellas blazes revived”329 is to be defined as the culmination of

Vlachos‟ interconfessionality, a tendency that emerged during his life in Crete and
flourished in the cosmopolitan multi-cultural environment of Venice.

3.3. Between education and politics. Thesaurus Encyclopaedicae Basis (1659) and
Harmonia Definitiva Entium (1661)
From the invention of typography in mid. 15 th century until the early 16th century the
project of publishing Greek books in Latin Europe mainly aimed to the emergence and
distribution of works from the ancient Greek literature, early Christian tradition and in
very limited cases of medieval and early modern works. Nevetheless, following the
evolution of typography and the gradual establishment of printing houses all over the
European continent, the first editions of early modern Greek works started to appear
timidly already from the first decade of the 16 th century. During the next hundred and
fifty years the early modern Greek literature gradually began to emerge with the
systematic publication mainly of religious works, manuals and textbooks for school use,
more rarely vernacular Greek translations of classical works, and original literal
compositions, both in prose and poetry. This new corpus of books differentiated from
the one of the previous centuries in terms of subject matter, language and audience; the
once dominant classical ancient Greek language gradually coexisted, if not replaced,
with the vernacular Greek of the times and the authors, editors and printers placed their
interest not so much at the Latin European market but in the Greek communities of the
Venetian State and the Ottoman Empire. In the 17 th century the well-estabished Venetian
printing houses of Greek editions proceeded to a vast and extensive production of
books, obtaining a central position in the local book market and cooperating with a
multitude of eminent Greek authors, secular and ecclesiastical, who arrived in the
Metropolis to publish their writings.330 Following the example of earlier Greek scholars

329

330

«ημῦ πνζζηζακζηςηάημο Λμοδμαίημο δεηάημο ηεηάνημο, ημῦ ηκ Γαθθζάςκ ἀδηηήηςξ
ααζζθεφμκημξ, ηαὶ ημῦ θαιπνμηάημο βαθθζηακμῦ ηθήνμο, ἐλ ὧκ  θθὰξ ἀκακεμοιέκδ
ἐκεάθπεηαζ»; Legrand: Bibliographie. Vol. 2 (1645–1690), p. 315.
For an overview of the early modern Greek literature (15th -17th century), see Linos Politis:
Ηζημνία ηδξ Νεμεθθδκζηήξ Λμβμηεπκίαξ. Μνξθσηηθό Ίδξπκα Δζληθήο Σξαπέδεο. Athens
19854 , p. 47-82. Although this corpus of works has been repeatedly and systematically
catalogued and bibliographed, its detailed and interpretative study has not yet been
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and men of letters, Vlachos did not miss the opportunity to participate to this long
tradition of early modern Greek literature. In this context, the two works he published as
a teacher during his settlement in Venice, the Thesaurus Encyclopaedicae Basis in 1659
and the Harmonia Definitiva Entium in 1661, served as his personal contribution to the
need of his times for more systematic and revised education among the Orthodox Greek
communities in Venice and elsewhere.
To start with, Gerasimos Vlachos was recognized as the earliest Greek
lexicographer of a vernacular Greek dictionary.331 In his quadri-lingual Thesaurus the
Cretan scholar placed as the base of his work the vocabulary of his contemporary
vernacular Greek, which he then translated in the two classical languages (ancient
Greek and Latin), and in his contemporary Italian, better to say the Venetian dialect.
According to the official title of the work in its first edition of 1659, Vlachos had
collected and studied his earlier relative linguistic material and then revised and
modernized it in his own dictionary; “collected from various old and modern
dictionaries”.332 In an effort to map, briefly at least, the dictionaries and lexicons Vlachos

could have used or be inspired from, it is worthy to refer to the main publishing
initiatives for the promotion and systematic study of the vernacular Greek language, that
occurred in the 16th and 17th centuries. Although there were numerous bilingual
dictionaries of the classical languages, the first dictionary containing vernacular Greek
words was published in Rome in 1523 and was written by the Bishop of Nocera Varinus
Favorinus (1450–1537) entitled Μέβα ηαὶ πάκο ὠθέθζιμκ Λελζηυκ = Magnum ac perutile
Dictionarium. Almost eighty years later, it was followed by the French classical scholar
Nicolas Rigault‟s (1577–1654) Glossarium taktikon mixobarbaron, which was
published in Paris in 1601. Although both works contained mainly ancient Greek
vocabulary, some words of vernacular Greek were also included, accompanied by their
meaning in archaized Greek. Nevertheless, the fist genuine dictionary of vernacular
Greek was published in Lyon in 1610 and was composed by the Dutch classical scholar
Johannes Meursius (1579–1639) under the title Glossarium Graeco-Barbarum;

331
332

completed, leaving ample space for future research.
Tatakis: Γεναζζιμξ Βθαπμξ, p. 38-39, 58-61.
«ἐη δζαθυνςκ παθαζκ ηε ηαὶ κεςηένςκ θελζηκ»; see Tatakis: Γενάζζιμξ Βθάπμξ, p. 60.
Only a specialized comparative study of the Thesaurus and its sources will define with
accuracy Vlachos‟ original intervention and contribution to the early modern field of Greek
lexicography.
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Meursius provided his vernacular entries with their Latin definitions and explanations in
ancient Greek. Twelve years later in 1622 the Vocabolario Italiano et Greco was
published in Rome by the Italian Jesuit missionary and philologist Girolamo Germano
(1568–1632), followed in the second half of the 17th century from the work of another
Catholic missionary, the Capuchin Alexis De Sommevoir, author of the Tesoro della
Lingua Greca-Volgare et Italiana, published posthumously in Paris in 1709.333 In 1635
the already mentioned philologist Simon Portius published in Paris his Dictionarium
Latinum, Graeco-Barbarum et Litterale, while the work with the widest recognition was
the Glossarium ad Scriptores Mediae et Infimae Graecitatis by Charles du Fresne,
Domini du Cange (1610–1688), which was printed in Lyon in 1688.334 A large number
of dictionaries on vernacular Greek were published exclusively in the city of Venice
aiming to familiarize their authors with the dominant language that was spoken in the
Stato da Màr. In this context, the famous Corona Preciosa was published in 1527 by the
Italian printer Stefano Nicolini da Sabbio (c.1500-c.1564), a lexicon-handbook of four
languages (ancient Greek, Latin, Italian and vernacular Greek). Of equal editorial
success was the Vocabolario Nuovo published in 1582 by Bernardino de Franceschi and
containing a parallel vocabulary of Italian, German, vernacular Greek and Turkish.335
333

334

335

For an overview of the aforementioned works, see Geoffrey Horrocks: Greek. A History of
the Language and its Speakers. Wiley Blackwell. Oxford UK 20143 , p. 384-385.
Praising Du Cange‟s work, the 18th century Greek scholar Adamantios Korais (1748–1833)
wrote the following:
“It is right to confess that we owe him [mean. Du Cange] for the vernacular language
maybe more than we owe to the lexicographer of the pure Greek language Henri
Estienne, [...] since most of Du Cange‟s material was collected from vernacular
poets and authors, yet unpublished and undermined due to their barbarism. There
was no such dictionary before, apart from Meursius‟ utterly brief glossary and
Vlachos‟ poor Lexicon”
«Σὸ δίηαζμκ ἀπαζηεῖ κὰ ὁιμθμβήζς, ὅηζ πνεςζημῦιεκ εἰξ αὐηὸκ δζὰ ηὴκ ααναανςεεῖζακ
βθχζζακ, πθεζυηενμκ ἴζςξ ὅζμο πνέμοξ ἔπμιεκ εἰξ ηὸκ θελζημβνάθμκ ηῆξ ηαεανᾶξ
θθδκζηῆξ βθχζζδξ ννίημκ ηέθακμκ [...] ημῦ Γμοηαββζακμῦ Λελζημῦ  πθεζμηένα
ὕθδ νακίζεδ ἀπὸ πμζδηὰξ ηαὶ ζοββναθεῖξ ααναάνμοξ, ἀκεηδυημοξ ἀηυιδ ηαὶ
ηαηαθνμκδιέκμοξ δζὰ ηὴκ ααναανυηδηά ηςκ. Λελζηὸκ πανυιμζμκ ἄθθμ πνὸ αὐημῦ δὲκ
εἶπε πανὰ ηὸ ζοκημιχηαημκ ημῦ Mετνζίμο βθςζζάνζμκ ηαὶ ηὸ πηςπὸκ Λελζηὸκ ημῦ
Bθάπμο.»
See Adamantios Korais: Ἄηαηηα ἤβμοκ πακημδαπκ εἰξ ηὴκ ἀνπαίακ ηαὶ ηὴκ κέακ ἑθθδκζηὴκ
βθχζζακ αὐημζπεδίςκ ζδιεζχζεςκ ηαὶ ηζκκ ἄθθςκ ὑπμικδιάηςκ αὐημζπέδζμξ
ζοκαβςβή. Vol. 2. θ ηῆο ηππνγξαθίαο Κ. βεξάξηνπ. Paris 1829, p. ηο‟.
On lexicons in vernacular Greek and in other languages printed in Venice until the 19th
century, see Caterina Carpinato: “Appunti di lessicografia in greco volgare. Ine caliteri i
praxi apo tin taxin”. In: Stefanos Kaklamanis, Athanasios Markopoulos, Giannis
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The content of the Thesaurus and the method its author used for its composition
reveal the latter‟s motives and ambitions. Gerasimos Vlachos was indeed aware of the
educational necessities for his contemporary Greek professors and students in Venice
and her terriroties in the Eastern Mediterranean region, along with the similar needs of
the Orthodox Greek communities in the Ottoman Empire. Avoiding to compose his
dictionary only for a specific highly intellectual audience and regardless if his book was
studied in Latin Europe or Orthodox East, the Cretan scholar‟s main concern was to
contribute to the systematic study of his contemporary vernacular Greek language in
comparison and connection with the classical languages and his familiar Italian of the
Republic. It is noteworthy that he did not place the ancient Greek as the base of his
parallel presentation of the four languages, but the vernacular Greek which he then
interpreted in the rest of the languages. 336 Therefore, his work did not serve as a
scientific, exclusively intellectual, treatise, but as a teaching manual for both the faculty
and the students of the Greek schools in Venice and its territories.337 The use and service
the Thesaurus would bring to his compatriots who would wish in the future to study
their native language and contrast it with the classical languages or with their familiar
Italian, was vividly portrayed by Vlachos himself in the introduction of his second
published work, the Harmonia Definitiva: “Eorum usui, anno superiore Thesaurum graecae
lingue volgavi, arbitratus non paucis id adiumento futurum qui parens illud litterarum idioma,
veluti ab exilio revocatum, ea qua par est cupiditate sequantur”.338

In addition to his aspiration that his Thesaurus would serve as a precious manual
for his contemporary Greek education, Vlachos did not completely deprive his initiative

336

337

338

Mavromatis (eds.): κεφιδζζξ, p. 107-139.
As Tatakis stated: “Gerasimos Vlachos begins with the vernacular as the linguistic reality of
his time, with its abundant scholarly words, which almost everyone knows, and with the
also abundant features of the Cretan dialect; [...] on it he establishes the modern Greeks‟
initiation in the ancient Greek and the other two languages”; Tatakis: Γενάζζιμξ Βθάπμξ, p.
60.
During his time as an abbot in the monastery of Panaghia Paleopolis in Corfu, Gerasimos
Vlachos took the initiative to send copies of his Thesaurus to Flanginis College, a school of
higher education which had been recently founded in the Greek Community of Venice; a
detailed reference on the Flanginis College will take place in the final part of this chapter.
Vlachus: Harmonia Definitiva, „Auctor Benevolo Lectori Salutem‟. Due to its widespread
distribution, Vlachos‟ Thesaurus was enriched and re-published four times: in 1723 in
Venice by the printer Antonio Bortoli, who added a brief biographical note of the author, and
three times by the printing house of Glykis in Venice in the years 1784, 1801 and 1820; see
Georgios Ekkekakis: Σα ηνδηζηά αζαθία: ζπεδίαζια ηνδηζηήξ αζαθζμβναθίαξ. Vol. 1 (1499–
1863). Γξαθνηερληθή Κξήηεο Α.Δ. Rethymno 1990, p. 68, 84, 90, 97 respectively.
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of any higher intellectual motivation. One year after his contact with the scholarly circle
of Combefis in Paris and his praise to the French King Louis XIV, the Cretan professor
was once more eager to address a Latin European ruler in intellectual and political
contexts. Therefore, the dedication of his work to the Grand Duke of Tuscany and leader
of the House of the Medici in Florence, Ferdinando II (1610–1670)339 portrays his will
to maintain or develop strong networks with his contemporary sovereigns near of far
from the Venetian Republic. In the dedicatory letter to Ferdinando, Vlachos proceeded
to an illustrious praise in honor of the Duke by naming him “the Zeus of Tuscany” and
the respectful descendant of a magnificent House. Aiming to glorify the continuous care
and contribution the Medici of Florence had shown to the development, support and
propagation of letters and arts inside and outside their kingdom, the Cretan scholar
composed his series of epigrams in Latin and ancient Greek, dedicated to the Duke and
the closest members of his family. All of those epigrams, in addition to their author‟s
erudition with the classical languages and literature, also revealed his goal to achieve a
sense of awe and granduer by using an exuberant style of emphasis and excessive
praise.340 More specifically, Vlachos dedicated his first epigram to Ferdinando, his
second to the Duke‟s wife, the Duchess of Tuscany Vittoria della Rovere (1622–1694)
and the third to their son and successor of Ferdinando in 1670, Prince Cosimo III
(1642–1723). The two following epigrams were dedicated “ad eminentissumum S.R.E.
Cardinalem Episcopum et Sacri Collegij Decanum Ioannem Carolum Medicæum ”; that was

Giancarlo de‟ Medici (1611–1663), one of Ferdinando‟s brothers, who followed a
successful career in the Catholic Church and from 1644 had obtained the office of
Cardinal Bishop and Deacon at the College of Cardinals in Rome. Vlachos chose to
compose his final two epigrams in honor of Ferdinando‟s two other brothers, who were
also eminent patrons of the arts and sciences in the Dutchy of Tuscany: Prince Leopoldo
de‟ Medici (1617–1675), also an intellectual cardinal,341 and Prince Matteo de‟ Medici
339

340

341

“Ad Serenissimum Ferdinandum II Magnum Ducem Hetruriae”. Ferdinando II de‟ Medici
was the Grand Duke of Tuscany from 1621 until his death and, among others, was
particularly known as a patron and protector of Galileo Galilei.
For the use of the epigram by the Greek scholars as a means to compose praising schemes
during the early modern centuries, see Aristeidis Stergellis: Σα δδιμζζεφιαηα ηςκ Δθθήκςκ
ζπμοδαζηχκ ημο Πακεπζζηδιίμο ηδξ Πάδμααξ ημκ 17 μ ηαζ 18 μ αζ. Φηινινγηθόο ύιινγνο
“Παξλαζζόο”. Athens 1970, p. 115-116.
Prince Leopoldo de‟ Medici was a disciple of Galileo and took great interest in science and
technology. In 1638 he founded the Accademia Platonica and in 1657, along with his brother
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(1613–1667), governor of Siena and patron of eminent artists in the Kingdom.
As one would expect, an issue is raised concerning the obvious confessional
deviation between Gerasimos Vlachos as an Orthodox clergyman and teacher, and the
members of the House of the Medici. Indeed, despite their great concern and
involvement in the intellectual and scientific currents of their time, Ferdinando and his
family did not cease to remain pious followers of the Catholic faith. Moreover, eminent
representatives of the Dutchy such as Giancarlo de‟ Medici and Leopoldo de‟ Medici
had

obtained

high ecclesiastical offices, becoming direct representatives of the

Apostolic See and the Pope‟s interests in the Catholic Christendom. A question rises
once more if Vlachos‟ choice to dedicate his dictionary to the Duke could be perceived
as a pro-Catholic iniative and interpreted as the Cretan scholar‟s attempt to confess, or
at least imply, his positive leaning towards the teachings and practices of the Latin
Church. Following the content of his dedicatory letter to Ferdinando and the approaches
Vlachos developed through his epigrams to the rest of the Medici family, the
aforementioned assumption seems to faint. Similar to his approach and purposes during
his contact with François Combefis, the Orthodox professor‟s choice to dedicate his
Thesaurus to the Florentine ruler did not occur in the context of the latter‟s faith to
Catholicism, but despite that. Indeed, according to Vlachos‟ personal point of view,
Ferdinando,

Giancarlo

and

Leopoldo

were

not

highlighted

as

the

legitimate

representatives of the Pope, the defenders of his interests or the promoters of his
religious and political agenda, but as the illustrious descendants of Lorenzo the
Magnificent (1449–1492), the enthusiastic patron of the Italian Renaissance culture.
Thus, the Medici were portrayed as a sovereign House of the early modern period with a
long heritage on the support and expansion of letters, sciences and arts.
Certainly not unknown to Gerasimos Vlachos, the aforementioned intellectual
contribution of the Medici was vividly presented and praised in his dedicatory letter to
Ferdinando. The Cretan scholar referred in detail to the intellectual and educational
initiatives the Medici had proceeded during the early modern centuries in the field of
classical Latin studies, of their contemporary Italian literature and the emergence of
science and art. In this context the author referred by name to the three main patrons of
Ferdinando, the Accademia del Cimento in order to promote observation of nature through
the Galileian method. Leopoldo was also a great collector of rare books, paintings, statues
and coins.

165

the House, the aforementioned Lorenzo de‟ Medici, the prominent Renaissance Pope
Leo X (1475–1521) and Don Giovanni de‟ Medici (1567–1621), an eminent painter,
architect and patron of the Italian theater. In addition, he made a special note to the
Medici‟s contribution to the study and foundation of the ancient Greek literate heritage
in Florence. Thus, he praised the establishment of academies and institutions in the city,
such as the Neoplatonic Florentine Academy, which promoted the study of rational
thinking through philosophy, based on the writings of the ancient Greek philosophers
and historians, from whom Vlachos mentioned by name Plato and Plutarch. 342 It
becomes evident that he viewed Ferdinando, the contemporary leader of a historic
family that gradually headed towards its end, mainly as an illustrious patron
(“maecenas”) of the letters and arts. Being a moderate scholar himself, he did not allow
the confessional differences to hamper his appreciation to the Medici. As a man of
letters, he continued to wish and act in order to support and preserve a close contact
with the intellectual people of his time, paying tribute to those who were recognized and
praised as the promoters of culture and seekers of knowledge.
In addition to the dominant scholarly motives that impeled Gerasimos Vlachos
to address to the House of Medici, a political factor could also be detected, similar in
nature and discretion as the one found in the Cretan teacher‟s letter to Combefis. More
specifically, one could assume that the dedication of the Thesaurus to an Italian ruler
outside the Venetian Republic could belong to Vlachos‟ persistent and continuous
efforts to raise the awareness of sovereigns in Latin Europe and urge them to support the
Serenissima during her resistance in the War of Candia. Although a direct appeal to the
Duke of Tuscany is not to be found in the dedicatory letter or the epigrams – apart from
maybe a mere and brief reference to the political history and the system of government
in the Duchy,343 the Cretan scholar was definitely aware of the Duke‟s military support
342

343

“Præcipuum hoc Medicæ familiæ decus, ut digna litteris perpetuo faciat, litteras perpetuo
foveat; & qui olim atavis Hetruriæ regibus editus, nomenque fortunæ magnum Meco enas
litterarium sæculum Romano Imperio dederat, singulis ætatibus subinde nasci, in singulis
Medicæis credi possit. Quibus ut cæteros taceam nominibus de re litteraria meriti non fuere
Laurentius, & Ioannes Medicæi? Quorum alter instituta Florentiæ celeberrima sæculorum
omnium academia, Veteres Græciæ philosophos, atque Historicos Latio dedit. Platonem in
primis, & Plutarchum latinè loqui docuit, ut quid quid Græcia saperet, Latium doceretur.
Alter vero sacto in Leonem Decimum summum sacrarum rerum rectore m, & præfidem
gradu totum penè orbem terrarum suo Imperio subditum, aut fecit litteratum, aut litteris
sospitavit”; Vlachus: Thesaurus, p. 7-8
“Quatuor Respublicæ in unius Imperium coivere, quibus præter pereundi licentiam ad
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to the Signoria during the first years of the war; indeed, in the outbreak of the war in
1645, Ferdinando was among those European sovereigns who hastened to send military
forces to Crete, on the side of the Venetian authorities. Taking into consideration the
already mentioned direct entreaty to the Muscovite Tsar Aleksey Mikhailovich, the
discreet plea to Louis XIV and the later invocation to the Holy Roman Emperor
Leopold I through the dedication of his Harmonia, Gerasimos Vlachos had definitely
not stopped to hope for a Christian alliance against the Ottoman invasion in his
homeland.
A project of similar motives, method and purposes with those of the Thesaurus
is consisdered the composition and publishment of Vlachos‟ second educational manual,
his Harmonia Definitva Entium. The aim of the author this time was to collect and
critically approach the contribution of Greek thought in the fields of philosophy,
theology, science and arts. The result of this attempt was an imposing dictionary of
terms which included a multitude of definitions of “all things that exist in the world”,
deriving from the writings of prominent figures of the Greek thought from the classical
antiquity to the early modern centuries. One of the most central issues raised on the
Harmonia and its ideological background is the question of the sources chosen and
utilized by Gerasimos Vlachos. The formation and structure of the chapters reveals the
influence which Vlachos seemed to have received by the two principal sources of Greek
thought, ancient Greek philosophy and early Christian literature. The content of the
work reflects the main approach the author used, based on his erudition in the classical
studies and his profound knowledge of the early Christian theology. More specifically,
he is presented to have studied and critically used the doctrines and teachings of the
central philosophical currents of Greek antiquity, mainly the Pre-Socratics, Socrates and
certain Socratic schools, Plato and the Platonic Academy, Aristotle and the Peripatetic
School. From the Hellenistic and Roman period, the perception of the Stoic philosophy,
Eclecticism, Neoplatonism and Neo-Pythagoreanism are strongly detected in the
sources, while from the early Christian era representatives of the patristic and apologetic
tradition were constantly recorded. Finally, noteworthy is the presence of the principal
Greek philosophical and theological tradition established during the Middle Ages, as the
connecting and inseparable link between the ancient classical and the contemporary to
summam libertatem nihil deest”; Vlachus: Thesaurus, p. 6.
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the author Greek thought. Therefore, the totally 172 chapters of the Harmonia testify to
the author‟s ability to connect in his thinking and writings two seemingly opposite
worlds and cultures, the ancient Greek and the Christian, through historical figures that
could be described as the pinnacle of Greek intellect over the centuries.344
As the visualized crowning of this coexistence in Gerasimos Vlachos‟ mind of
the ancient Greek and Christian wisdom is considered the preface of the Harmonia, the
so-called Praemeditatio. In this brief text, the author attempted to reconcile the ancient
Greek with the Christian tradition in the context of the insurmountable need of man for
complete knowledge and perception of the world. The Praemeditatio began with an
interpretation of the aftermath of the Fall of Man. Due to the Original Sin, Adam
“darkened the beauty of the Divine Image ” and the unfortunate man, “fallen from the original
innocence, filled his intellect with ignorance and illiteracy, and although dressed in rational
pleasure, he chose to arm himself with irrationality”. As one of the most serious

consequences of the Fall, the Cretan scholar highlighted the condemnation of man by
God “to eat the bread of the knowledge of beings through the sweat of his face and through the
labor of teaching and learning”, since “he clearly lost the tree of knowledge and life ” along

with “the gift of reason”, that is his natural perception of the knowledge of beings.345 In
his interpretation, Vlachos held the traditional thesis that the world was controlled by a
certain order and harmony, which derived from God.
At this point, the scholar creatively integrated the philosophical and scientific
course of man into the religious tradition. He associated and reconciled “the supremely
wise Divine Providence of God” of the Christian teaching with the “wise Prometheus” of
344

345

The detailed study of the work offers to its reader an interesting conclusion as to the way in
which Vlachos chose to distribute his numerous sources. Based on the existing bibliography
and on my personal compilations, 72 chapters were based exclusively on sources of secular
– mostly ancient Greek – wisdom, in 52 chapters the author used sourses of religious
wisdom mainly patristic and early Christian literature, while in 48 chapters the sources
derive equally both from secular and religious Greek thought and literature. A relative
quantitative balance between the three groups is evident, a phenomenon which cannot be
related to luck but to a conscious choice by the author, thereby revealing his method for a
combination and coexistence of the two traditions. For the question on the sources, see
Tokmaki: Ἁνιμκία, p. 46-62.
«ηὸ ηῆξ εείαξ εἰηυκμξ απδιαφνςζε ηάθθμξ»; «ηῆξ ἀνπαίαξ ἀεςυηδημξ [...] μὐη ἀβαεῇ ηφπῃ
ἐηπεπηςηὼξ, ηὸκ μζηεῖμκ κμῦκ ἀβκμίαξ ηε ηαὶ ἀιαείαξ ἐκεπθδνχζαημ ηαὶ ηῇ θμβζηῇ πακδαζζίᾳ
ηαεςνασζεεὶξ, ἰδίᾳ πνμαζνέζεζ ηῇ ἀθμβίᾳ ἑαοηὸκ ηαεςπθίζαημ»; «ἐκ ἱδνηζ ημῦ πνμζχπμο
ηαὶ ημῦ ηῆξ δζδαζηαθίαξ ηε ηαὶ ιαεήζεςξ ιυπεμο, ἐζείεζκ ηὸκ ἄνημκ ηῆξ ηκ ὄκηςκ
βκχζεςξ»; «ημῦ λφθμο ηῆξ βκχζεςξ ηαὶ ηῆξ γςῆξ ἀπεζηδνήεδ ζαθέζηαηα»; «ηὸ ημῦ θμβζημῦ
ἐλαπμθέζαξ δνμκ»; Vlachus: Harmonia Definitiva, p. 1.
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the ancient Greek mythology. As the latter contributed to the progress and evolution of
human kind by offering to them the gift of fire, so the Divine Providence “provided to
men with the fire of knowledge and science from the sky, with which it placed them to their
prior worthiness and made them differ from the irrational animals ”.346 Noteworthy in this

excerpt is the line of communication Vlachos drew between the ancient Greek
philosophical reasoning and the teachings of the Christian theology, connecting
mythological Prometheus with Divine Providence. Indeed, Vlachos wished to create a
mental unity between the two sides, aiming mainly to define as much as possible the
various concepts that led to the interpretation of the world.347 Therefore, the
Praemeditatio is indicative of the author‟s affinity for learning and his firm confidence
that for man knowledge and therefore wisdom is a necessary source of life and power,
able to bring inner psychological balance and intellectual uplifting, aiming to upraise
him from his earthly nature and bring him closer to God. 348
The motives that impeled Gerasimos Vlachos to compose and publish his
anthology of Greek thought and wisdom are to be detected to the author‟s long
occupation with the field of letters and the education of his compatriots, along with his
vision of promoting and spreading Greek culture in Latin Europe. Given the role that all
of his writings were meant to play, it becomes clear that the Harmonia was written in
order to firstly serve as an educational manual for the students of the Greek schools in
Venice and Padua. Its educational identity is evident in the Praemeditatio; after noting
346

347

348

« ζμθὸξ Πνμιδεεὺξ,  ημῦ Θεμῦ ὑπένζμθμξ Πνυκμζα, ηὸ πῦν ηῆξ βκχζεςξ ηε ηαὶ ἐπζζηήιδξ
ἐλ μὐνακμῦ ημῖξ ἀκενχπμζξ πανέζπεημ. Γζ' ὧκ ημὺξ ἀκενχπμοξ εἰξ ηὴκ ηαη' ἀνπὰξ
ιεηεζηήζαημ ἀλζυηδηα ηαὶ ηκ ἀθυβςκ γχςκ δζεκδκμπέκαζ πεπμίδηεκ»; Vlachus: Harmonia
Definitiva, p. 2-3.
Tokmaki: Ἁνιμκία, p. 61-62. The dominant tendency of the scholar from Candia to connect
and conciliate in his thought and word the ancient Greek tradition and the Christian teaching
is portrayed in the ninth chapter of his later Didaskalia. As secular sages Vlachos presented
the poets, the grammarians, the mythologists, the historians, the physicists, the
metaphysicians, the philosophers and the mathematicians. Indeed, he urged the future
Christian preachers to use the works and teachings of the aforementioned authorities in
favor of the dissemination and establishment of the Christian doctrines and faith; see
Kourkoulas: Οιζθδηζηή, p. 48-51.
As a warm supporter of education and the search for knowledge, Vlachos expressed in his
Didaskalia the opinion that as all courses, both theoretical and practical, served both the
student and the teacher, the preacher had to acquire a complete circular knowledge, to obtain
a practical comprehension of things and the world and to be the holder of a wide, profound
and comparative way of thinking. In this way he would be well-trained and a specialist of
logic, philosophy, rhetoric and scholastic theology, while he would gain experience in
mathematics and medicine; see Kourkoulas: Οιζθδηζηή, p. 11-12.
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that the ultimate inspiration for him was “the narrow nature of our mind”, he explained
that
“by selecting the definitions of beings from the secular and religious Greek teachers,
and by filling their incomplete points, we have made the method of proof more
uncomplicated and easier for the students.”
«ἐη ηε ηκ ἐλςηενζηκ ηαὶ ἐζςηενζηκ θθήκςκ δζδαζηάθςκ ημὺξ ὁνζζιμὺξ ηκ ὄκηςκ
ἐνακζζαιέκμζξ, ηὰ ἐθθείπμκηα ἐλ ικ αὐηκ ἀκαπθδνζαζ, ημῖξ ζπμοδαίμζξ
εὐπενεζηένακ ηαὶ ῥαδζμηένακ ηῆξ ἀπμδείλεςξ εὐνεηζηὴκ ἐπζπνμηεῖκαζ ιέεμδμκ.»349

Following his method, it is evident that Gerasimos Vlachos proceeded to the
quotation of brief definitions without developing or analysing further the various
concepts. Moreover, the content of the Harmonia is presented relatively extensive with
a variety of fields to be interpreted (theology, philosophy, philology and science), areas
that responded perfectly to the educational needs of the students in the Greek schools of
the Serenissima. Finally, as the Cretan scholar himself noted, he had not simply
collected definitions deriving from Greek thinkers, which he included in his book
uncritically, but he completed the points he believed to be incomprehensible, since his
deepest desire was to promote and enable the educational parameters detected in his
work and therefore making “the method of proof more uncomplicated and easier ” for the
young readers and their teachers. In this context, it is noteworthy to refer to a letter he
wrote during the years he resided in Corfu and sent to the Reformers of the University
of Padua, the primarily competent office in matters of education and book publishing.
According to his testimony, he proceeded to the donation of fifty copies of his
dictionary and a hundred of his Harmonia to the newly founded Flanginis College, in
order to be used as educational manuals by the faculty and the students; in particular, he
wrote:
“I have already given two of my works to the press: a lexicon concerning the four
languages, the vernacular Greek and the scholarly, Italian and Latin [...] I offered fifty
volumes of my work Lexicon and a hundred of my work Harmonia Definitiva in order
to be used by the students of the mentioned College.”
“Giá dedi alle stampe due mie faliche: un Lexicon concernete le quatre lingue, Greca
volgare e litteraria, Italiana e Latina [...] ne esibisco dell’ Opera Lexicon volumi
cinquanta e dell’ Opera Harmonia Definitica volumi cento per uso delli scolari del
349

Vlachus: Harmonia Definitiva, p. 2-3. The Greek term ζπμοδαίμζξ bears two meanings: i. the
significant or renowned historical figures; ii. those who study («ημὺξ ἐκ ζπμοδῇ ὄκηαξ»);
Vlachos used the term by its second meaning, clearly stating his intention for the school use
of his work.
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detto Collegio.”350

From another point of view, the Harmonia belonged to a multitude of writings
by early modern Greek scholars serving for the promotion of Greek letters in Latin
Europe. In the Preface to the Reader, the following excerpt reveals the level of
Gerasimos Vlachos‟ loyalty and reliance to the world of letters: “To my friends, to the
number of whom I place everyone who deals with the letters, I hope to offer something through
my work”.351 Due to its form, its vast collection of subjects and its author‟s use of both

the ancient Greek and Latin language, the book was considered an excellent means so
that the direct contact of the Latin world with both ancient Greek and Orthodox
literature and cultural tradition could be succeeded. In the context of this approach, of
special interest is considered Vlachos‟ decision to dedicate his Harmonia to the still
young Holy Roman Emperor Leopold I (1640–1705). In the introductory part of the
work the reader first meets a dedicatory letter to the Emperor, written in Latin by
Vlachos. The latter was accompanied by a Latin epigram composed by the author and
addressed to Archduke Leopold Wilhelm of Austria (1614–1662), younger brother of
late Emperor Ferdinand III and first uncle of Leopold I; the Archduke was a prominent
supporter of the Catholic Reformation, but above all became known as a warm patron of
the arts and letters.
In addition to potential similarities to the dedication of Thesaurus to Ferdinando
II and the mainly scholarly motives of his action, the case of the Harmonia could also
be connected to political factors, detected in the Thesaurus but mainly in Vlachos‟
entreaty to the Tsar Aleksey Mikhailovich. The Cretan scholar‟s affliction and grief for
the fate of the Orthodox Greeks of the Ottoman Empire and for his own coercion to
abandon his homeland which was under attack, is evident in the introductory part of his
Harmonia. More specifically, he chose to begin the Preface to the Reader with a
citation deriving from Cicero: “non nobis solis nos esse natos, sed patrice et amicis”. The
purpose was to reiterate the serious issue of the Ottoman rule on the Greeks, a matter
that, despite his expatriation to the safe environment of Venice, seemed to have always
concerned him: “In my homeland, which is tortured by the inhumanity of the barbarians, I can
350
351

Karathanasis: Φθαββίκεζμξ πμθή, p. 189 note 3.
“amicis, quorum in numero universos litterarum asseclas collo, me prosuturum spero, si
aliquid subinde Typis sussiciam”; the excerpt was firstly cited in Tatakis: Γενάζζιμξ Βθάπμξ,
p. 134.
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not offer any help, I am even exiled from it”.352 By vividly describing his personal

experience from the warfare in Crete, the author implored Leopold to put into action his
concern on the truculent conditions, and campaign against the Sublime Porte: “En
Græcia, quam dudum ad nuissima verumnarum exempla Othomana barbaries vexat, a Te uno
libertatem expectat, pristinumque decorum”.353 In this context of direct supplication to the

leader of the Holy Roman Empire against the Ottoman expansive policy in the Eastern
Mediterranean region, the scholar from Candia proceeded to a numeration of the
military confrontations Leopold‟s ancestors of the House of the Habsburg had
proceeded against the Ottoman Empire during the 16 th and 17th centuries. Making
special reference to the concept of Türkenfurcht, that was the general “fear of the Turks”
in the Habsburg court, the author referred to the military achievements of the Emperors
Charles V (1500–1558) and his younger brother Ferdinand I (1503–1564) as
counterparts to the prominent reign of Sultan Suleiman I the Magnificent (1494–1566),
along with the military successes of Emperor Rudolf II (1552–1612) in the OttomanHabsburg Thirteen Years‟ War (1593–1606).354
Following his established policy of priorities and preconditions, Gerasimos
Vlachos approached the Holy Roman Emperor and implored for his scholarly
benevolence and military support, by emphasizing the glorious heritage of the ancient
Greek civilization and comparing it with the declined state of his contemporary Greeks
who resided in the Ottoman Empire. At the same time he discreetly and silently
pretermited the issue of the different Christian faiths between the latter and the Emperor.
Easily detected is the fact that in this case he chose to consciously follow the opposite
352

353
354

“Patriæ a barbarorum immanitate iam dudum vexate, nullas possum ipse ferre suppetias, ad
ea etiam propulsatus”; see Tatakis: Γενάζζιμξ Βθάπμξ, p. 134. Vlachos‟ tendency to follow
and imitate the activities of his personal idol, Ioannis Kottounios, becomes evident even in
the case of the invocations. Specifically, in the dedicatory letter of Kottounios‟ already
mentioned Immortalitati Alcidi Philelleni … Varij praeclarorum Virorum Applausus (1642),
the following excerpt presents obvious similarities with the style and purposes of Vlachos‟
words in his letter to Leopold: “Truly all the Hellenes, who once formed Hellas (now almost
a deserted place), praise you in a loud voice and raise their suppliant hands towards you. [...]
It is possible that one day the yoke of the barbarians will be driven out of Hellas”; Legrand:
Bibliographie. Vol. 1 (1601–1644), p. 433-434.
Vlachus: Harmonia Definitiva, p. 4.
It is noteworthy that the young Emperor Leopold I would be the one that in 1664, three years
after the publication of the Harmonia, would sign a twenty-year peace treaty with the
Ottoman Empire. For a detailed account of the turbulent relations between the House of the
Habsburg and the Sublime Porte during the early modern centuries, see Malcolm: Useful
Enemies, p. 66.
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argument from the one he used in his Triumph to the Muscovite Tsar. In the latter‟s case,
the Cretan scholar addressed an Orthdox ruler, therefore he preferred to highlight and
raise as his main argument the feature of the common faith between him and the
Orthodox Greeks. On the contrary, Leopold came from a fervently pious Catholic
dynasty. More specifically, during the turbulent times of the Thirty Years War Leopold‟s
grandfather, Ferdinand II (1578–1637), expelled with the Edict of Restitution (25.
March 1629) all non-Catholics from the Empire and established the higher Catholic
clergy as the dominant Estate in the realm.355
In his praises in honor of the Emperor, Vlachos made a detailed reference to the
latter‟s victorious campaign against the Transylvanian army during the Second Northern
War (1655–1660), in which King Charles X of Sweden attempted to obtain the reign of
Poland with the aid of the Prince of Transylvania György II Rákóczi. Noteworthy is that
the Cretan professor viewed and perceived the set of clashes and battles in the unruly
district of Transylvania between the Habsburg army and the local Ottoman forces from
the perspective of the dominant religious collision between Christianity and Islam.
Aiming to promote and recognize the Emperor‟s warm Christian piety, Vlachos
presented it as the reason of his military successes against the “Transylvanian tyranny”
and Leopold‟s strong faith to Christ as his most effective weapon against the armies of
the “Pseudo-Prophet Muhammad”.356 What becomes obvious not only from the case of
Leopold, but also from Vlachos‟ earlier approaches to his contemporary sovereigns,
both of Catholic and Orthodox faith, is the Cretan scholar‟s advanced spirit of
diplomacy; his ability to skillfully manoeuvre and bring to the fore each time those
features required to achieve a convincing argument, a powerful invocation to emotion,
logic or the historical conjuncture.

3.4. A fervent follower of Aristotle, a pious Orthodox Christian. Approaching the
17th -century Greek Aristotelianism

355

356

For Ferdinand‟s initiatives in favor of the Catholic faith in his territories, see Setton: Venice,
Austria, and the Turks, p. 42-45.
“Tuae pietati, qua (citra inuidiam dixerim) maiores tuos non provocas tantum, sed superas,
Catholicae Religionis incrementa debebimus, itaut vindicata in libertatem Christianam
Ungaria, Thracia ipsa per Te Tartanorum tyrannidem exuat, totaque Asia pro Luna Aquilas
veneretur, et Christi Crucem adorent, qui Pseudoprophetae Maumethi supplicia offerunt”;
see Vlachus: Harmonia Definitiva, p. 4.
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Although it could be easily assumed from his multitude of philosophical commentaries,
introductions, summaries and anthologies, the Harmonia Definitiva was the most
indicative and official, since it managed to be published, evidence of Gerasimos
Vlachos‟ strong and deep faith to Aristotle‟s thought, teachings and method. Both in the
official title and the content of the book, the Aristotelian perception of the essence of all
beings deriving from their definitions prevails. In the Praemeditatio, the author made
explicit reference to the Philosopher and his influential theory of definitions:
“science is hexis which is obtained by evidence, and of which [mean. science] the
definition is considered its most required means; considering the prior and the
definitions as both necessary and useful to the mind, we have set as our purpose to
collect (if it is possible) and publish all the definitions, which now lie scattered.”
« ἐπζζηήιδ ἐζηζκ ἕλζξ δζ’ ἀπμδείλεςξ ηὴκ ἐπίηηδζδκ ἔπμοζα, ηἀηείκδξ ιέζμκ
ἀκαβηαζυηαημκ ὁ ὁνζζιὸξ πέθοηεκ, μὗ δίπα ἐη ηε ηκ πνμηένςκ ηαὶ ηκ ὁνζζικ ἅια
ἀκαβηαῖμκ ηαὶ πνήζζιμκ ηαηὰ κμῦκ ἀκαπμθδζάιεκμζ, ἄπακηεξ ημὺξ ζπμνάδδκ ηεζιέκμοξ
ηκ ὄκηςκ ὁνζζιμὺξ ζοκαενμῖζαζ (ἧ δοκαηὸκ) ηαὶ ἐηδμῦκαζ ὠήεδιεκ.»357

The term “definitive” («ὁνζζηζηή») held two meanings in Greek: i. final and permanent;
and ii. related to a definition. In this context and under the impact of the relative
Aristotelian doctrine, the Cretan scholar defined the word “definitive” as following:
“that is why we entitled the book Harmonia Definitiva; because we have collected in one text
the wise men‟s definitions (which they have given to the beings), and we have subjoined what
was necessary to them [mean. the definitions]”.358 According to the aforementioned excerpt,

Vlachos‟ project aimed first and foremost at gathering and critically evaluating the
principal definitions that the notable representatives of Greek wisdom bequeathed to the
future generations and secondly, to complete or clarify with his personal definitions
those entries that seem to be in need of adjustments.
Therefore, in his book the scholar from Candia expressed the following main
arguments: i. that one can attain the ultimate and complete knowledge of the world and
things only through obtaining the wisdom bequeathed by the authorities of the past; and
ii. that the various concepts of human knowledge can and have already been defined
either by human thought or by Divine Revelation. 359 Following this course of thought,
357
358

359

Vlachus: Harmonia Definitiva, p. 2-3.
«δζὸ ηαὶ ηὸ αζαθίμκ Ἁνιμκία ὁνζζηζηὴ ηκ ὄκηςκ πνὸξ ιῖκ ἐπζβνάθεηαζ. Ὅηζ ημὺξ ηκ ζμθκ
ὁνζζιμὺξ (μὕξ πενὶ ηκ ὄκηςκ ἀπμδεδχηαζζκ) εἰξ ἕκ ζοκάρακηεξ θένμιεκ, ηαὶ ηὰ πνέπμκηα
ημῖξ μὖζζ πνμζηζεέιεκμζ ἄβμιεκ»; Vlachus: Harmonia Definitiva, p. 2-3.
Noteworthy is the definition given by Gerasimos Vlachos himself to the term “dogma” in
chapter 108 of his Harmonia, entitled “On the Habits of the Soul” («Πενὶ ηκ ηῆξ ροπῆξ
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what really existed could only be conceived and attributed by the definition of its
meaning. In contradiction to the Renaissance way of thinking which did not seek to find
coherence in the universe as a whole but discerned only such limited and transient
patterns of order as could be devised by man himself, Vlachos is presented to follow the
medieval vision of reality according to which every dimension of the universe and every
aspect of human existence were seen as part of an objective and cosmic system of order.
Furthermore, the medieval vision identified a definite pattern in the universal order; all
things appeared to be arranged in a hierarchy of complexity and value, an arrangement
whose basis was ideal and therefore utterly static, in comparison to the Renaissance one,
which avoided distinguishing any hierarchy and, instead of stasis, it juxtaposed the
incessant flux of things. Without following the tendeny of the Renaissance vision or that
of the early European Enlightenment in which man comprehended very little and was
uncertain that anything had its definite place, the scholar from Candia remained loyal to
the old medieval model, according to which reality was a system comprehending all
things.360
Regardless if his philosophical commentaries remain scattered and in various
versions in codices preserved in numerous European libraries and archives, the content,
structure and meaning of his Harmonia is more than enough to place Gerasimos
Vlachos in the 17th -century Greek offshoot of the dominant during the early modern
centuries current of Paduan Aristotelianism. The latter was born and eventually
established in 16th -century Italy and particularly in the University of Padua. Following
the Renaissance humanistic occupation with the ancient Greek and Roman culture as
well as with the ancient Greek and Latin language, the scholars of Padua held the view
that one of the outstanding features of humanistic tradition should be the strengthening
of research and knowledge. To achieve this, they gradually rejected the medieval
scholastic philosophical tradition and turned to the ancient texts, directed to the original
codices in an attempt to discover some brand new meanings, promoting in this way the
study of ancient philosophy. At the University of Padua, a group of professors of

360

ἕλεςκ»)”: “Gerasimos on Habits: Dogma is a wise man‟s opinion on matters of philosophy,
certain and true, immutable by reason” («Γεναζίιμο Πενὶ έλεςκ: Γυβια εζηίκ οπυθδρζξ
ακδνυξ ζμθμφ αέααζμξ ηαζ αθδεήξ πενί ηςκ γδημοιέκςκ εκ θζθμζμθία αιεηάπηςηεξ απυ
θυβμο»; Vlachus: Harmonia Definitiva, p. 212-213.
For the distinction between the medieval and the Renaissance visions of reality, see
Bouwsma: Venice and the Defense of Republican Liberty, p. 4.
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philosophy, starting with Pietro Pomponazzi (1426–1525) and ending with Cesare
Cremonini

(1550–1631),

adopted

an

unconventional

way

of

perceiving

and

interpretating the Aristotelian corpus, criticizing or revising at the same time the method
of the medieval Scholastics. Due to their tendency to move away from the exclusive
study of the Aristotelian Logic and Rhetoric, those thinkers gave special focus on the
Philosopher‟s writings on Physics and Metaphysics. Mainly counting on the approaches
and interpretations of the ancient Greek commentators (Porphyry of Tyre, Alexander of
Aphrodisias, Ammonius Hermiae, Simplicius of Cilicia), the representatives of the
Paduan Aristotelian current aimed to discard the restrictions and limitations the
medieval scholasticism had installed to the philosophical thinking. 361 In the context of
their effort to create visible distinctions between early modern philosophy and theology,
they introduced their famous theory of the double truth, according to which there were
two separate fields of research; one used the rational method to the utmost degree and to
its ultimate consequences while, in the second, faith held the dominant role.
The philosophical movement of Paduan Aristotelianism was introduced in the
Greek region during the first three decades of the 17 th century with the collaboration of
two eminent figures of intellectual and ecclesiastical thought, the Athenian philosopher
and professor Theophilos Korydalleus (1570–1645) and the Ecumenical Patriarch of
Constantinople Kyrillos Loukaris (1572–1638) respectively. The historical background
upon which the aforementioned personages collaborated mainly in the environment of
Constantinople were the turbulent years when the Orthodox populations of the Eastern
Mediterranean and Balkan regions were dealing with the confessional interventions and
educational initiatives of the Catholic missionary activity. In the context of the urgent
need for the intellectual and educational development of his Orthodox flock, the
Patriarch and his circle organized and promoted an ambitious project, which contained
the establishment of schools of basic and higher education, secular and ecclesiastical,
they supported and enabled the publication of books in vernacular Greek with religious
and educational content and even worked for the establishment of the first Greek
printing press in the Ottoman Empire, which nevertheless proved to be short-lived.362
361

362

For the term “Paduan Aristotelianism” and its ideological parameters, see Michael Engel:
Elijah Del Medigo and Paduan Aristotelianism: Investigating the Human Intellect.
Bloomsbury Academic. London 2016.
Born in Candia and obtaining his higher education in Venice and Padua, Kyrillos Loukaris
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One of Loukaris‟ most active and efficient partner was Theophilos Korydalleus, a
disciple of Cesare Cremonini in the University of Padua. The Athenian philosopher was
invited in 1624 to undertake the reorganization of the Patriarchal Academy in
Constantinople.
During his years in the capital of the Ottoman Empire, Korydalleus reintroduced
courses and lessons of higher education and promoted the spread of the revised Paduan
Aristotelianism

among

the

scholarly

Orthodox

circles.

Following

Cremonini‟s

philosophical method, he introduced a new educational system, whose main features
were the independent study of philosophy from the learning of theology, the perception
of the ancient Greek commentators, and not the early Christian writers, as the only
competent authority, and the students‟ training to the Aristotelian doctrines on Physics,
in addition to the traditional fields of Logic and Rhetoric. 363 The project that Loukaris
and Korydalleus promoted in the first thirty years of the 17 th century combined the
ecclesiastical-confessional context and goals of the first with the secular-intellectual
background and ambitions of the second. The whole scheme derived, was based and
promoted a movement of two central parameters: i. the contact of early modern Greek
philosophical thought with the ancient classical tradition under the renewal prism of
Paduan Aristotelianism; and ii. the mental coexistence and conciliation between
Christian spirituality and ancient Greek thinking. This balancing relation between the
ancient Greek and Christian traditions leading to a mutual interpretation of the world
found a loyal and vigorous supporter in the case of Gerasimos Vlachos. Through his
writings, at least those approachable to the research, the harmonious coexistence of the
two traditions in the Cretan scholar‟s thought is utterly clarified.
Nevertheless, the name of the Athenian philosopher or any of his disciples were
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followed the ecclesiastical path and was elected Patriarch of Alexandria (1601–1620) and
later Patriarch of Constantinople (1620–1638). During his primacy he was dethroned and reinstalled in the throne five times. In 1629 a brief pro-Calvinist treatise under Loukaris‟ name
and entitled Eastern Confession of the Christian Faith was published in Geneva, causing a
storm of protests from both Catholics and Orthodox. Eventually the Patriarch was accused
of secretly preparing a revolution of the Orthodox population against the Ottoman regime
and he was executed on 27 June 1638. From the voluminous bibliography on Kyrillos
Loukaris, see Hering: Οζημοιεκζηυ Παηνζανπείμ, p. 30-42.
For the reorganization of the Patriarchal Academy by Theophilos Korydalleus, see
Charalampos A. Chronis: «Σα Μεηά ηα Φπζηθά θαη ε κεηαθπζηθή ηνπ Αξηζηνηέιε ζην έξγν
ηνπ Θενθίινπ Κνξπδαιέσο. Ζ ζπκβνιή ηνπ Θενθίινπ Κνξπδαιέσο ζηελ εξκελεία ηνπ
Αξηζηνηέιε». PhD diss. Aristotle University of Thessaloniki 2001, p. 35-36.
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not to be detected in the sources of the Harmonia. Following the latent meanings and
interests of this apparent depreciation of the early modern Greek philosophical thought,
it is significant to clarify that Korydalleus‟ approach, teachings and models were widely
and officially recognized by the Orthodox ecclesiastical and scholarly circles only
during the late 17th century. Until then, and apart from very few and memorable
exceptions, the Athenian philosopher was misperceived by his contemporaries, who
hastened to condemn his doctrines mainly after Loukaris‟ execution; inevitably his
contemporaries had connected Korydalleus with the late Patriarch and treated him with
the same intransigence and aversion. Therefore, already from the early 17 th century a
strong and solid confrontation was established to Korydalleus‟ philosophical and
educational project, consisting of eminent Orthodox ecclesiastics and scholars; the
latter, although partially influenced by the Paduan Aristotelian approaches, remained
persistently loyal to their religious beliefs, principles and education. According to the
their point of view, the radical Paduan Aristotelianism, promoted by Korydalleus,
brought to the fore the complete and immutable distinction between the concept and
study of philosophy and theology; thereby, it undermined the central doctrines and
ideals of the Christian faith and tradition.364
This peculiar philosophical current was mainly represented by scholarly circles
of the Orthodox Church, with its most prominent members, except to Gerasimos
Vlachos, to be Georgios Korressios († 1659), Nikolaos (Nikiphoros) Klarontzanos,
Ioannis Kottounios, Meletios Syrigos († 1663), Nikolaos Koursoulas († 1652), Nikolaos
Kerameus († 1663), Matthaios Meletios Typaldos († 1713) and Georgios Sougdouris (†
1725). This group of thinkers, influenced by their status as clergymen or simply by their
strong loyalty to the Orthodox faith, attempted to connect their contemporary revived
perception of Aristotle with the tradition of early Christian and medieval theology. It is
noteworthy that the aforementioned scholars proceeded to a relative distinction between
the natural world where things (social and natural phenomena) could be explained based
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Konstantinos T. Petsios: «Ὁ κεζαησληθὸο – ζρνιαζηηθὸο ἀξηζηνηειηζκὸο ὡο πιαίζην ηῆο
θηινζνθηθῆο δηδαζθαιίαο ζηὴ Βελεηία θαηὰ ηὸλ 17ν αἰώλα: ηὸ παξάδεηγκα ηνῦ Μαηζαίνπ
(Μειεηίνπ) Σππάιδνπ. Μία (ἀλα)ζύλζεζε ηνῦ Ὑπνκλήκαηνο ηνῦ Νηθνιάνπ Κνύξζνπια
ζηὸ Πεξὶ Φπζηθῆο Ἀθξνάζεσο ηνῦ Ἀξηζηνηέινπο». In: Georgios N. Vlachakis, Thymios
Nikolaidis (eds.): Πναηηζηά ημο οκεδνίμο Βογάκηζμ-Βεκεηία-Νευηενμξ Δθθδκζζιυξ. Μζα
πενζπθάκδζδ ζημκ Κυζιμ ηδξ Δθθδκζηήξ Δπζζηδιμκζηήξ ηέρδξ. Δζληθό Ίδξπκα Δξεπλώλ.
Athens 2004, p. 245-281.
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on physical operations and with the means provided by natural science, and the spiritual
world where the interpretation of the divine phenomena is based on concepts that only
theology could perceive and define; therefore, although they had listened carefully the
new ideas deriving from Europe of the early Englightenment, eventually they chose to
maintain a more conservative and “pious” attitude. Knowing and understanding
Korydalleus‟ method, the members of that peculiar intellectual group chose not to
follow it to the letter; instead they attempted to connect the revived way of
interpretating the Aristotelian perception of nature with the Church Fathers‟ teachings
on man and the world, with their ultimate goal to be the strengthening and preservation
of the Orthodox faith.
The philosophical approach Gerasimos Vlachos portrayed in his Harmonia and
generally in his philosophical writings, from which very few have been studied and
those not in detail, is indicative of his justified placement among the central and most
prolific thinkers of the so-called Religious Greek Aristotelianism. Undoubtedly during
his youth the Cretan scholar had studied Korydalleus‟ philosophical work, along with
the method and content of his commentaries, and he was aware of the educational goals
that the Athenian scholar and his followers set on Greek letters. The question is whether
he accepted this method, whether he set the same educational purposes and to what
extent his philosophical thinking was similar to Korydalleus‟. Deriving the information
from indirect sources and his subsequent writings from the first period of his stay in
Venice, Vlachos‟ interpretation of the Aristotelian corpus can be partially conceived.
Indeed, his method agreed in its main and external points with that of Korydalleus. First
of all, Vlachos is presented to study the Aristotelian corpus directly from the Greek text,
and not by using the Latin translations, a phenomenon most usual during the scholastic
period.

Furthermore, for the interpretation of the Aristotelian thought he, like

Korydalleus, recruited the writings and doctrines of the ancient Greek commentators.
However, it is necessary to clarify that he did not reject the use of the medieval
scholastic commentators on the Philosopher, who he consulted and considered as an
equally precious source of knowledge.
Of great significance, in order for Vlachos to be placed in a particular
philosophical movement of his time, is the category of his writings related to the
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Aristotelian corpus.365 The catalogue of his works reveals his conscious choice to write,
in addition to the textbooks related to the Aristotelian Logic and Rhetoric, philosophical
treatises on the Aristotelian Physics and Metaphysics. It is important to note that the
Cretan scholar excluded from his occupation with the commentaries on Aristotle the
latter‟s writings on Ethics and Politics, a typical attitude of Paduan Aristotelianist
thinkers, Greeks and non-Greeks. Thus, at least on a first level the thought and models
of Korydalleus had a considerable impact on Vlachos‟ philosophical quests, that is the
direction and the subject he wished his occupation with philosophy to obtain.
While in a multitude of writings and letters, Gerasimos Vlachos often stated his
opposition to the medieval and his contemporary Latin scholasticism, somehow he was
a part of it.366 It is worthy to make this brief statement that the reading of his
philosophical and theological writings creates the feeling that we are dealing with an
ecclesiastical scholar who avoided – most of the times – to develop his personal thought
through experience and scientific observation. He preferred to use the Aristotelian
“wisdom and teaching” to define objectively and intransigently the “true knowledge”,
an evidence of the scholastic perception of truth, according to which the latter can only
be identified with the correct definition. The term “harmony” itself, chosen by the
Cretan scholar as the title of his book, conceals within it his personal need, along with
that of his contemporaries, to create a secure framework for the survival and revival of
the Greek intellect, but more importantly of the concept of wisdom and authority. To the
opinion of earlier scholarship that the term harmony “refers to that harmony that the
obtainment of knowledge through definitions brings to the human mind”,367 one could
add the argument that the Cretan scholar may also imply the harmonious coexistence
between i. philosophy, mainly Aristotelian, with theological thought; ii. the secular
(ancient Greek) and religious (Christian) tradition; iii. the need of the human intellect to
seek knowledge, with the religious piety in which man should perceive the divinely
365
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In the leaf 72r of the Indice della Libraria the titles of the following works were recorded: i.
“Paraphrases and questions in the eight books of De Physico Auditu”; ii. “On the three
books of Aristotle‟s Meteorologica”; iii. “Questions on the two books of Aristotle‟s De
Generatione et Corruptione”; iv. “Paraphrases and questions on the three books of De
Anima”.
Of course, it is necessary to understand and determine the way Vlachos and the rest of his
contemporary Greek thinkers used terms such as scholasticism and modernity, as very often
the perception of such concepts changes over the centuries.
Tatakis: Γενάζζιμξ Βθάπμξ, p. 139.
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revealed truth.368
In contradiction to Korydalleus, Gerasimos Vlachos did not aspire to become a
founder of a new philosophical system or to claim a central position in the Greek
philosophical and theological literature of his time. The entries of the Harmonia,
especially those related to natural philosophy, make obvious that the scholar from
Candia and his intellectual circle formed a group who, although influenced by the
development of the new sciences, were opposed to their contemporary quantitative
physics as well as the new cosmology.369 Moreover, neither in the Harmonia nor in the
rest of his philosophical writings did Vlachos seriously attempt to disengage philosophy
from the influence of theology and the tradition of the Church. The reason is, on one
hand, his steadfast support to Aristotle‟s dogmatism and on the other, the fact that he
remained faithful throughout his life to his belief that the authority of the Scriptures was
superior to any other cognitive view of the world. Following his intellectual idol,
Ioannis Kottounios, the Cretan scholar insisted on the geocentric model of the world –
that the earth is at the orbital center of all celestial bodies, promoted by Aristotle in his
Physics – since this was aligned, in his opinion, with the description given by the
Bible.370 Being himself a pious Christian and moreover a warm Greek Orthodox
clergyman – an abbot, as he entitled himself during the time the Harmonia was
published – Vlachos believed that God is the initial source of the universal truths
pertaining to the human being, something that is obvious by the author‟s choice to start
and complete his work with two chapters related to God: i. On God, the Beginning of
Everything and ii. On God, as the End. In the Praemeditatio, the scholar from Candia
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Nevetheless, the development in Latin Europe of the field of natural sciences, along with the
emergence of new inventions and the discoveries of new worlds had already shaped a
modern pioneering setting. In this new order of things and in the questions about to be
raised, the traditionally accumulated knowledge, the theory of definitions and the general
interpretation of the world based on the Aristotelian philosophy would be proven incomplete
and incapable of offering convincing arguments.
It is interesting that the main source in the chapters of the Harmonia on the universe and the
beings, the sky and the order of the celestial bodies, but most importantly of Vlachos‟
personal definitions on these concepts, remains Aristotle‟s scientific discourse and its
philosophical tradition.
An extensive and profound comparative study of Vlachos‟ philosophical writings will
examine and evaluate our argument that his views coincided with the ones of Ioannis
Kottounios and his posterior Matthaios Typaldos, but mainly with those of Nikolaos
Koursoulas, who insisted on the cosmological interpretation offered by Aristotle; according
to his opinion, this was aligned with the description given by the Bible.
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claimed clearly and undeniably the decisive factor that influenced and ultimately
determined the character and the dynamics of the Harmonia: “From God we begin, and
in God we end again. Therefore, we designate to define God Most High as the
beginning and the end of our book”; completing his work, the author noted the phrase:
“End and Honor to the Glory of God and the Mother of God”.371 These words, though
common to the ecclesiastical writers of the time, reveal the author‟s identity as a
clergyman, who dedicated his work to God and the Virgin Mary, placing the fate of his
book to their hands.
What becomes obvious from Gerasimos Vlachos‟ philosophical initiatives,
arguments, method and conclusions is the Cretan scholar‟s profound theological
erudition, his strong Christian faith, and his unnegotiable piety. The chapters of his
Harmonia that he dedicated to theology were mainly constructed upon the ideological
base of Christian literature; that was the patristic and early Christian authorities with a
selective use of medieval Greek literature. The final definitions that were included in the
chapters all shared the common element of piety, religious orthodoxy and the
suppression of alternative, therefore heretical, opinions. Throughout his literal work,
Vlachos‟ Christian and theological predisposition is evident and can be justified by the
fact that he lived and worked under the auspices of the Church. Thus, he avoided to
come in direct conflict with the Orthodox Church, which mostly interested him as
proved by the life he led. In this context, he generally remained in line with the
doctrines and purposes of the Church, unwilling to abandon his religious culture and his
ecclesiastical education.
Therefore, it seems rather unlikely that his interpretation of the Aristotelian
perception of the world would follow the same line with the one Korydalleus aimed to
establish. Belonging to latter‟s successors but not to his imitators, Gerasimos Vlachos
placed, just like his predecessor Kottounios, limits to his philosophical method by
hesitating to utterly reject the authority of his theological background. In contradiction
to Korydalleus‟ drastic distinction between the philosophical reasoning and the
theological thought, Vlachosʼ opinion was that the perception and interpretation of
Aristotelian philosophy did not occur through its complete detachment from the Greek
371

«η Θεμῦ δ’ ἀνπυιεεα ηαὶ εἰξ Θεὸκ θήβμιεκ αὖεζξ. Σὸκ μὖκ ὕρζζημκ Θεὸκ ὡξ ἀνπὴκ ηαὶ
ημῦημκ αὐηὸκ ὡξ ηέθμξ ηῇ ιεηένᾳ αίαθῳ ιεεανιυηημιεκ ὁνζγυιεκμζ»; «Σέθμξ ηαὶ ηῶ Θεῶ
δυλᾳ ηαὶ ηῇ Θεμιήημνζ ηθέμξ»; see Vlachus: Harmonia Definitiva, p. 2-3, 322-323.
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theological tradition, but through a fruitful conciliation of the two. Refusing at the same
time to follow the standard practice of medieval thinkers and manipulate philosophy as
something inferior to theology, he promoted both as equal agents of intellect,
inseparably united and interdependent, but at the same time each one preserving its
entity unalterable. In his point of view, it was intellectually and religiously permissible
to examine his contemporary philosophical issues and questions by relying on his
balancing knowledge of the ancient Greek philosophical and the early Christian
theological traditions, and at the same time remaining faithful in his own perception of
the spirituality and principles of the Orthodox faith.
Vlachos‟ loyalty to Aristotle, an aftereffect of the impact eminent Greek Paduan
Peripatetics like Kottounios had on him, is to be perceived as a historical hiatus
especially in this specific chronological period. While Galileo Galilei (1564–1642) and
René Descartes (1596–1650) had laid during the previous decades the foundations of
modern science and philosophical thinking, it is interesting that the Aristotelian
outdated theories were so dear to a group of Greek intellectuals who continued to follow
the Philosopher‟s doctrines in all fields of knowledge. Being in his time an outstanding
thinker and one of the last major cases of Greek scholarship in the 17 th century,
Gerasimos Vlachos chose not to be an innovator of radical or provocative views, but to
remain focused on promoting the study of the Greek thought and wisdom, both ancient
Greek and Christian, by following the path of tradition. He believed that the latter, as
the cradle of the old secular and religious wisdom, was still capable of providing
answers to any question the human mind could raise. Therefore, he remained a man of
the old world, of the world of Aristotle, vis-a-vis the world of Galileo and Descartes.
The latter had used the concept of doubt as the driving force behind their quests for the
meaning of existence, responding to the need of mankind to redefine their position in
the universe, released from the authorities and dogmas of the past. On the contrary,
Vlachos and the philosophical current he represented built a safe haven for the old
knowledge by perceiving it as the unchanging wisdom of the ancestors, the precious
heritage given to mankind by the authorities of the past. In short, Vlachos appears to be
a genuine intellectual but a conservative thinker. Devout and God-fearing, the scholar
from Candia interpreted the world according to God‟s Law at a time when human
intelligence in Latin Europe had begun to take a different direction, a time which could

183

be characterized as an age of transition.

3.5. Contributing to the Greek schools of the Serenissima. Networks and initiatives.
“Plato came from the most wise city of Athens and you [come from] the adorned with
virtues Athens of Crete [mean. Candia], our common homeland. He [was] the
philosopher of the teachers, while you are considered the teacher of the philosophers.
He philosophized in the Academy and then in the garden around Colonos, while you
remarkably sowed seeds freely in every science and art in the academies of Crete, later
in this flourishing garden of Venice and in the blooming garden of admirable Corfu.”
« Πθάηςκ ἦηακ ἀπὸ ηὴκ ζμθςηάηδκ πχνακ ηκ Ἀεδκκ ηαὶ ζὺ ἀπὸ ηαῖξ
ἀνεημζημθζζιέκαζξ Ἀεήκαζξ Κνήηδξ ηῆξ ημζκῆξ ιαξ παηνίδμξ. ηεῖκμξ ηκ δζδαζηάθςκ
θζθυζμθμξ ηαὶ ζὺ δζδάζηαθμξ ηκ θζθμζυθςκ ἀημφεζαζ. ηεῖκμξ ἐκ Ἀηαδδιίᾳ εἶηα δὲ ἐκ
ηῶ ηῆπῳ ηῶ πενὶ ηὸκ Κμθςκὸκ ἐθζθμζυθδζε ηαὶ ζὺ εἰξ ηαῖξ ἀηαδδιίαζξ ηῆξ Κνήηδξ,
ἔπεζηα εἰξ ημῦημκ ηὸκ ἐκακεέζηαημκ ηῆπμκ ηκ κεηζκ ηαὶ εἰξ ηὸ ἀκεδνὸκ πενζαυθζ ηῆξ
πενζαθέπημο Κενηφναξ πακημδαπαῖξ ἐπζζηήιαζξ ηαὶ ηέπκαζξ ἐθεοεένςξ ζπένιαηα
εαοιαζίςξ ηαηέζπεζναξ.»372

Being quickly recognized as an erudite professor and an eminent classical philologist
due to his occupation with the ancient Greek and Latin studies and with the Aristotelian
philosophy, Gerasimos Vlachos enjoyed appreciation and respect from his compatriots
both during his life in Candia and even more after his settlement to Venice. His already
formed scholarly prestige, his constant six-year teaching in the School of the Greek
Community, his publishing initiatives for the education of his compatriots and his final
activities as the Archbishop of Philadelphia in favor and in support to the Greek
students who arrived or left Venice for higher studies, all compose the portrait of a
prominent man of letters, a tireless educator and a fervent promoter of Greek studies in
the places where he occasionally lived. Mainly during the years of exile in Venice he
followed a systematic educational model, introduced and supported basically by the
Greek Confraternity. His teaching courses in the Greek School during the productive
period of 1656–1662 responded directly to the needs and demands of the Greek youth
as well as to the ambitions of the Greeks of the city, the representatives of political and
ecclesiastical authority, along with the local scholarly circles. At the same time, the
Cretan professor took initiatives to contribute to the operation of the other Greek
educational institutions in the environment of Padua and efficiently used his personal
networks for the benefit of the latter.
372

Karathanasis: Ζ Βεκεηία ηςκ Δθθήκςκ, p. 389. Σhe excerpt is detected in the aforementioned
encomium in honor of the then Archbishop Gerasimos Vlachos, written by the clergyman
from Candia Markos Maximos Maràs.
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As a unique primary source, the Codex Vlacho contains a multitude of
certificates on the good studies of young Greeks in Venice and the Stato da Màr and
guarantees for the admission of Greek students in the colleges of Venice, Padua and
Rome. Initially, it is necessary to make a reference to the state of education that
characterized the until then unique Greek school in Venice, that of the Greek
Community. Despite the fact that during the 17 th century numerous of prominet scholars
had acquired through their teaching a good fame for the school, the latter was eventually
considered by the local Community as an insufficient institution, mainly in the middle
of the century. Especially during that period the School suffered from the indifference
and continuous internal conflicts between the members of the Greek Confraternity. The
fact that the School, in the absence of sufficient financial support, lacked the high
education, the wide range of courses and, thus, the reputation other schools in Venice
enjoyed, was the cause of a private initiative by the highly esteemed lawyer and wealthy
merchant from Corfu Thomàs Flanginis (1578–1648), for the change and development
of the Community‟s educational system. According to his will on 11. September 1644,
among others he left a bequest in order to establish a school of high education
addressing exclusively to young Orthodox Greeks, in which a wider and more profound
six-year curriculum would be promoted; the latter would include courses in grammar,
classical philology, metric, rhetoric, logic, philosophy, theology and ecclesiastical
music, with its graduates obtaining the right, if they wished, to continue their higher
studies at the University of Padua.373
Noteworthy is the fact that the future school would provide education to
Orthodox priests. Thus, among the main aspirations of Flanginis‟ project was the
religious-confessional preservation and reinforcement of the Orthodox identity in the
Greek Community of Venice and the Stato da Màr, against the influence and occasional
interventions by representatives of the Catholic and Protestant confessions. 374 One could
argue that the Corfiot lawyer wished to promote the establishment of a school that
would confront the principal Greek institution in the Italian peninsula during the early
modern centuries, the Greek College of Saint Athanasius in Rome; the college was
373
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Karathanasis: Ζ Βεκεηία ηςκ Δθθήκςκ, p. 92.
For the interest of the Serenissima to form a secured social, religious and intellectualeducational environment for the Greek Comminity of Venice, see Tatiana Bovo: “Giovanni
Cottunio e gli Intellettuali Greci a Padova nel XVII secolo. Dalla Matrice Acacdemica alla
Prospettiva Panellenica”. PhD diss. Università Ca‟ Foscari 2015, p. 98.
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founded in 1577 by Pope Gregory XIII and was run by the Jesuits during the periods
1591–1604 and 1622–1773. Under the protective wing of the papacy, the College
provided a high quality of classical and theological education to its Greek students. The
basic part of the curriculum was constituted by grammar, rhetoric, philosophy and
theology, according to the teachings of Aristotle and Saint Thomas Aquinas. In this
context, the students of the college were eventually obtaining a profound piety and
systematic erudition on the doctrines, tradition and ritual of the Catholic Church; in fact,
a pre-condition for their admission to the school was that they were required at some
point to proceed to a confession of faith to the Pope. Mainly those graduates who
followed a priestly career later traveled to the Orthodox Eastern Mediterranean region
as missionaries and promoters of the Catholic faith. 375
From the beginning of its official operation in 1665, the Flanginis College
(„Collegio Flanginiano‟) was about to claim a leading role in the intellectual
achievements of the Greek Community and to personally concern Gerasimos Vlachos
not as an active teacher anymore, but firstly as a retired educator and then as the
Archbishop of Philadelphia.376 Following the example and the favorable treatment the
then Archbishop Meletios Chortatzis had shown to the Flanginis College during its first
years of operation, Vlachos proved his sincere interest towards the School in a direct
way during the period of his primacy to the Metropolitan Throne. Among the
certificates that he composed during the period 1681–1682, numerous dealt with the
admission to the Flanginis College of Greek young pupils. The latter derived mainly
from the city of Venice, the Ionian Islands, or came from families of refugees from
warring Crete. According to the original certificates, composed in Italian, the candidates
obtained adequate knowledge of the Greek and Latin language, a necessary precondition
for their admission to the school.377 Moreover, Vlachos was obliged to fulfill his duty as
375
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For the history of the College and the activity of its highly scholarly graduates, see Zacharias
N. Tsirpanlis: Σμ Eθθδκζηυ Kμθθέβζμ ηδξ Ρχιδξ ηαζ μζ ιαεδηέξ ημο 1576-1700. οιαμθή ζηδ
ιεθέηδ ηδξ ιμνθςηζηήξ πμθζηζηήξ ημο Βαηζηακμφ. Παηξηαξρηθόλ Ίδξπκα Παηεξηθώλ
Μειεηώλ. Thessaloniki 1980.
For the establishment and operation of the Flanginis College, see Karathanasis: Φθαββίκεζμξ
πμθή.
In the Codex Vlacho I detected certificates for the admission to the Flanginis College of the
following: i. 15. June 1681: Piero Volo from Candia (f. 78-79); ii. 3. September 1681:
Demetrio Palaiologo from Venice (f. 106); iii. 24. September 1681: Mario Christophoro
from Candia (f. 110-111); iv. 1. November 1681: Zorzi Cavalli from Venice (f. 122); v. 2.
November 1681: Zuanne Abramo from Venice (f. 122-123); vi. 3. November 1681: Pietro
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the high cleric of the Community to certify the identity of newly-arrived Orthodox
Greeks in Venice and Padua. In this context, he also composed certificates guaranteeing
of the good studies of former students in the Flanginis College, in order to promote
them as candidates in the higher educational institutions of the Serenissima, mainly at
the University of Padua.378
During the long procedure for the establishment of the Flanginis College, the
responsible Venetian officials, the Riformatori dello Studio di Padova, used as a model
for the formation of the school‟s regulation the already founded Greek College of Saint
Athanasius in Rome and the Greek colleges in the city of Padua, the Paleokapas
College379 but mainly the famous Cottunian College („Collegio Cottuniano‟). Founded
in 1653 by the already mentioned prominent professor of Philosophy in the local
University Ioannis Kottounios, the College obtained a curriculum of higher education
on ancient Greek and Latin literature, grammar, poetry, rhetoric, dialectics, philosophy,
theology and even introductory lessons in medicine. During the time of its operation,
distinguished Greek scholars and ecclesiastics, mainly of Orthdox faith, were educated
there and later returned in order to work as professors and rectors.380 Due to the
educational and religious concordance between the Flanginis and the Cottunian College,
both under the protection and discreet control of the Signoria, Gerasimos Vlachos was
urged to show his keen interest to the first, as he had done a few years earlier for the

Cartani from Canea (f. 123-124); vii. 3. November 1681: Constantin Cambani from Naples
(f. 124); viii. 3. November 1681: Pietro Venerando from Candia (f. 125); ix. 25. January
1682: Dimo Ladoveti from Corfu (f. 140-141); x. 26. January 1682: Nicolò Girardi from
Cephalonia (f. 141-142).
378
The Codex Vlacho contained, among others, a certificate of good studies at the Flanginis
College concerning the already mentioned scholarly clergyman Markos Maximos Maràs,
dated 24. February 1682: “Gerassimus Vlachus, Dei gratia Archiepiscopus Philadelf ia,
Attestiamo à qualunque illustrissimo et eccelentissimo Magistrato che il Reverendo Don
Marco Marà, sacrodiacono, figlio del Aurelio di Candia admesso dagli Illustrissimi et
Eccelentissimi Refformatori dello studio di Padova nel Seminario del quodam ecc ellente
Signore Tomaso Flangini sotto l´anno 1674, 28 Novembre è licenciato adi 30 Aprile 1681
aciô si fa a sua instanza per servirsene ove occoresse. In quorum fide .” (f. 149);
Karathanasis: Φθαββίκεζμξ πμθή, p. 254-6.
379
Also known as Collegio Veneto de Greci or Collegio di S. Giovanni, the Paleokapas College
operated during the period 1633-1784. It was founded due to the initiative of the Orthodox
bishop of Kissamos, Crete Iosafat Paleokapas († 1583), who had left a bequest in his will for
the education of twenty-four Greeks from the islands of Crete, Cerigo, Zante, Cephalonia
and Corfu; see Bovo: Giovanni Cottunio, p. 82-104.
380
Karathanasis: Φθαββίκεζμξ πμθή, p. 185 note 1.
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second.381 Returning back to 1662, during Vlachos‟ first settlement in Venice and a few
months after his position in the School of the Community was not renewed, the Cretan
scholar participated in a discussion on the operation of the Cottunian College, claiming
religious freedoms for its faculty and students.
More specifically, already from 1660 his nephew Arsenios Kaloudis had
obtained the position of the College‟s rector, succeeding the Cypriot scholar and
ecclesiastic Hilarion Kigalas (1624–1682).382 Kaloudis then took part in an ongoing
series of negotiations among the faculty of the college, the Venetian government and the
Holy See in Rome on a matter of religious-confessional nature, already inaugurated by
the founder of the school, Ioannis Kottounios, in 1653. The latter wished to establish an
Orthodox chapel within the school that would serve for the Greek students and teachers
to perform their religious duties in the purely Catholic environment of Padua. Being
responsible to follow and fulfill the late professor‟s ambition for a climate of relevant
confessional freedom in the school, its rectors were then called to request and negotiate
the necessary permission from the Pope in order to proceed to the construction of the
Orthodox chapel. Nevertheless, after Kottounios‟ death, a series of intense controversies
of administrative and confessional nature occurred between Rome and the first rector of
the College, the aforementioned Hilarion Kigalas. As it turned out, the latter had
promised in advance to the papal representatives that, after becoming the principal of
the school, he would comply with the interests the Catholic Church and would establish
to the College the administrative and religious model of the Greek College of Saint
Athanasius. However, he did not manage to keep his promise, either due to his own
second thoughts and reconsiderations, or because of the reactions his initiative would
definitely raise from the faculty of the school and the Greek Confraternity in Venice.
Even after Kigalas‟ dismissal from his office and his succession by Arsenios Kaloudis,
the discussion on the confessional state in the school remained open and became even
381
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During his primacy in the Metropolis of Philadelphia, Gerasimos Vlachos composed three
certificates for the admission of young Greeks, all from Candia, in the Cottunian College; in
the Codex Vlacho, the following were detected: i. 30. March 1681: Francesco Hiadacha (f.
39); ii. 30. March 1681 Nicolò Cortesan (f. 39-40); iii. 4. July 1681 Bruto Palladas (f. 90).
A graduate of the Greek College of Saint Athanasius in Rome, Hilarion Kigalas was an
important ecclesiastical figure of the second half of the 17th century, a scholar and teacher in
Venice, the Ionian Islands, Constantinople and Bucharest, and finally Archbishop of Cyprus
from 1674 to 1679; for a detailed reference to Hilarion and his activity as a clergyman and
scholar, see Chapter IV, 224.
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more difficult to resolve, due to Rome‟s mistrust and suspicion towards the newly
founded college and the intentions of its faculty.
After two years of unsuccessful approaches and negotiations between Kaloudis
and the responsible papal committee, Gerasimos Vlachos undertook to mediate in order
for this pending confessional situation to be permanently resolved. In this context he
came into contact with the pro-Catholic Archbishop of Dyrrachium Simeon Laskaris, 383
a close connection of the Sacred Congregation for the Propagation of the Faith (Sacra
Congregatio de Propaganda Fide) and its then prefect, the intellectual Cardinal and
Archbishop of Reims Antonio Barberini (1607–1671). Indeed, in one of his letters to the
Propaganda dated 30. May 1662, Laskaris stated that he had recently received an
invocation by Gerasimos Vlachos and Arsenios Kaloudis to intercede to the Holy See
for the favorable resolvement of the issue of the chapel in the Cottunian College.
Noteworthy is the fact that Laskaris eventually induced the Propaganda to grant
permission to the College in order for its students to perform their religious duties
according to the Orthodox rite; he clarified that, in his opinion, the aims and interests of
the institution did not differ so much from those of the Greek College of Saint
Athanasius in Rome.
Four months after Laskaris‟ request to the papal environment to reconsider their
attitude towards the Cottunian College,

Vlachos contacted the Archbishop of

Dyrrachium once more on 23. September 1662, imploring him to undertake the case as
his personal matter. Moreover, what attracts the interest of the research is the
compromise Vlachos and his nephew were ready to make so that their request would be
heard. In his letter the Cretan scholar urged Laskaris to inform “His Holiness the Pope”
that the faculty of the college and its rector accepted the condition to officially laud the
name of the Pope in the future Orthodox chapel of the school during the relative feast
days; even more, he highlighted that the Cottunian College would indeed generally
operate according to the model of the Greek College of Saint Athanasius.384 Vlachos‟
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384

For Simeon Lascaris see Matteo Sciambra: “Clero di rito greco che ha servito la comunità
greco-albanese di Palermo”. In: Bolletino della Badia Greca di Grottaferrata 18 (1964),
132-157; Thomas I. Papadopoulos: «Βηβιία Καζνιηθώλ θαη βηβιία Οξζνδόμσλ». In: Ο
Δνακζζηήξ 19 (1993), p. 48-49 note 27.
Under these circumstances, it is noteworthy that Gerasimos Vlachos composed certificates
for the admission of two Greek students to the Greek College of Saint Athanasius (Benisello
Beniselli from Athens and Andreas Aravandinos from Cephalonia), along with further
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words indeed capture the interest of the research, taking into account the Cretan
scholar‟s conciliatory attitude, his direct expression of respect to the Pope and his
awareness of the priorities and educational initiatives that were at stake during this long
and difficult discussion between the two sides:
“until your holiness [mean. Laskaris] returns to Rome, so that you will obtain the honor
to contribute so that a church in Padua would operate according to the Orthodox rite.
This is what we ask: His Holiness the Pope to grant us a license to obtain a chapel
inside the Cottunian College, as it has already been located, and follow the bull of Pope
Gregory XIII [mean. the Inter Gravissimas], with an eternal duty by the teacher and the
students to perform occasionally a complete praise (“laudo”) in honor of His Holiness
the Pope in all the central ceremonies, as it befits the highest cleric. Therefore, I implore
your holiness to inform His Holiness the Pope and the Propaganda of this case, saying
that in this way this college [mean. the Cottunian] could operate in the same way with
that of Rome, obeying to the Apostolic Throne; and that your holiness always watching
in favor of the increase of faith, you never stopped – even from these far away lands –
to take action through your letters in order to gather the reasonable sheep towards the
Apostolic fame.”
«ἕςξ ὅημο κὰ βονίζδ εἰξ ηὴκ Ρχιδκ  πακζενυηδξ ζμο, δζὰ κὰ ἀπμηηήζδ ηαὶ ημῦ θυβμο ηδξ
ηαὶ ἐημφηδκ ηὴκ ηζιὴκ κὰ ηάιδ κὰ ἱενμονβᾶηαζ ἐηηθδζία εἰξ ηὴκ Πάκημοαα ῥςιαῖηα. 
ηνυπμξ ὁπμῦ ηὸ γδημῦιεκ εἶκαζ ἐημῦημξ, κὰ ιᾶξ δχζδ ὁ ἁβζχηαημξ Πάπαξ θζηγέκηγζα κὰ
ἔπμιεκ ηαπέθα ιέζα εἰξ ηὸ Κςηημοκζακὸκ Κμθθέβζμ, ηαεὼξ ἀημιὶ ηνα ηαὶ εὑνίζηεηαζ,
ηαὶ κὰ μἰημκμιᾶηαζ ηαηὰ ηὴκ αμῦθακ ημῦ Πάπα Γνδβμνίμο δεηάημο ηνίημο, ιὲ πνέμξ
πακημηζκὸκ ημῦ δζδαζηάθμο ηαὶ ηκ ιαεδηάδςκ κὰ ηάκμοζζκ ὁθυηθδνμκ θάμοημκ ημῦ
ηαηὰ ηαζνμὺξ ἁβζςηάημο Πάπα Ρχιδξ εἰξ ὅθαζξ ηαῖξ ἐλαίνεηαζξ ἑμνηαῖξ ὡξ ἂκ πνέπεζ εἰξ
ηὸκ ἄηνμκ ἀνπζενέα. Ὡξ ηυζμκ ιμῦ θαίκεηαζ  πακζενυηδξ ζμο κὰ δχζδ εἴδδζζκ εἰξ ηὸκ
ἁβζχηαημ Πάπακ ηαὶ εἰξ ηὴκ Πνμπαβάκηα δζὰ ημφηδκ ηὴκ ὑπυεεζζκ, θέβςκηαξ πξ ιὲ
ηέημζμκ ηνυπμκ ιπμνεῖ κὰ εἶκαζ ηαὶ ἐημῦημ ηὸ Κμθθέβζμ ὡξ ἂκ ἐηεῖκμ ηῆξ Ρχιδξ, ὑπήημμκ
εἰξ ηὸκ ἀπμζημθζηὸκ ενυκμκ, ηαὶ πξ  πακζενυηδξ ζμο ἀβνοπκκηαξ πάκηα δζὰ ηὴκ
αὔλδζζκ ηῆξ πίζηεςξ δὲκ ἔθεζρεξ ιδδὲ ηαὶ ἀπ' ἐδαοημῦ ημὺξ ιαηνμὺξ ηυπμοξ κὰ ἐκενβᾶξ
ιὲ βνάιιαηά ζμο δζὰ κὰ ζοκαενμίγδξ εἰξ ηὴκ ἀπμζημθζηὴκ θήιδκ ηὰ θμβζηὰ πνυααηα.»385

Similar to the cases of François Combefis and Louis XIV, Ferdinando II de‟
Medici and his family, and the Holy Roman Emperor Leopold I, the aforementioned
approach to Laskaris by Gerasimos Vlachos preserved the dominant features of
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certificates in which the Cretan Archbishop guaranteed for the good studies of two other
Greeks in the specific college (Ioannis Stais from Candia and Thomàs Kattanis from Corfu
but originating from Chania). All four cases concerned eminent clergymen of the late 17th
and early 18th century who were related to the scholarly and religious environment of Rome,
Venice and Padua; Karathanasis: Φθαββίκεζμξ πμθή, p. 100-101.
The letter was not written by Vlachos‟ hand but was dictated to someone else, possibly his
nephew Arsenios Kaloudis, according to the following note: “I suffer from arthritis;
therefore, I could not write it by myself” («ῥειαηζηὰ ἔπς δζὰ ηεῖκμ δὲκ ἔβναρα ιμκαπὸξ
ιμο»). For Gerasimos Vlachos‟ letter to Laskaris and an overview of the aforementioned
case on the Cottunian College, see Zacharias N. Tsirpanlis: Οζ Μαηεδυκεξ ζπμοδαζηέξ ημο
Δθθδκζημφ Κμθθεβίμο Ρχιδξ ηαζ δ δνάζδ ημοξ ζηδκ Δθθάδα ηαζ ζηδκ Ηηαθία. Δηαηξεία
Μαθεδνληθώλ πνπδώλ. Thessaloniki 1971, p. 157-159.
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confessional conciliation, respect to the church hierarchy, recognition of the Catholic
faith as a “legitimate” Christian confession, direct priorities of educational nature. To
start with, both Vlachos and his nephew Arsenios were born and raised in late Venetian
Candia, an environment of relative interaction and integration between Catholics and
Orthodox. Naturally, this cohersion between the two sides is not to be largely detected
in matters of pure theological nature or in discussions on the validity and supremacy of
principles, traditions and doctrines of the two faiths. Nevertheless, as the already
mentioned cases in Chapter II had revealed, Gerasimos Vlachos obtained an innate skill
to distinguish his personal spiritual-theological integrity, which remained unnegotiable
during his life, and the practical, social and intellectual conciliation, in the name of
which he had chosen to comprehend, tolerate and even accept the element of different,
even more of the traditionally inimical. Therefore, Vlachos‟ aforementioned words to
Laskaris could easily be misunderstood and mis-interpreted, if stopping at purely
religious or confessional considerations.
In order to perceive the original meaning behind Vlachos‟ letter as to the
important ambition he wished to promote and accomplish, one must evaluate the
balances

(ideological,

religious,

political)

under

which

intellectuals

of different

confessions had learnt to coexist and converse in early modern Venice. Having become
familiar with the educational projects of the Greek Community during the 1650s and
foreseeing the initiatives for the development of a stable and steady Greek educational
system in the Serenissima, Vlachos chose to bring to the fore his concern as a scholar to
contribute efficiently to this collective effort. Without pursuing his personal interests or
ambitions for a further career as a professor or an academic in the, nevertheless, enticing
environment of Padua, the Cretan scholar respected and was eager to fulfill the vision of
his ideological model, Ioannis Kottounios, for a higher education, secular and sacred,
granted to the young Greeks of the Diaspora. In this context, he followed the
conciliatory spirit of the late professor, who did not wish to arise frictions either with
Venice nor with Rome.386
Lastly, one must take into consideration the practical and urgent priorities a
Christian of the time, regardless his Orthodox or Catholic faith, had to place to his life,
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For Ioannis Kottounios‟ ambitions related to his college, see Bovo: Giovanni Cottunio, p.
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work and word. Similar to the years 1658, 1659 and 1661 all key points to Gerasimos
Vlachos‟ interaction with Latin Europe, the year 1662 was also defined by the
continuation of the War of Candia. His political intuition that had urged him to address
the Muscovite Tsar, the French King, the Duke of Tuscany and the Holy Roman
Emperor as potential supporters and allies of Venice, most possibly exhorted him to
avoid a turbulent contact or relation with the Holy See, under the specific historical
circumstances. Indeed, it could not be considered irrelevant that during the time Vlachos
and Laskaris exchanged their correspondence, the head of the Catholic Church was the
particularly sensitized to the issue of Crete Pope Alexander VII (1599–1667). The latter
had rendered the Signoria the highest assistance he could, both financial and military, 387
and promoted the common narrative between the Republic and the Holy See of the
allied protection of Christendom from “the armies of the infidels”.
In the previous chapter the study promoted a specific argument according to
which the aspects of Gerasimos Vlachos‟ interconfessionality derived and were revealed
by the use of his theological identity and background in the service of his personal
pragmatic view of his world and the factors that changed or determined it. Those early
evidence of an interconfessionality with political parameters from the period of Crete
that were portrayed in his preaching sermons, his entreaties to Orthodox sovereigns and
his theological discussions with the Catholics, even when the latter reached the limits of
polemical literature, were confirmed and validated during the years of Venice. Even
more, they were now enriched by another central factor of the Vlachos‟ identity, that of
the intellectual man who, not only tolerated, but had learnt to accept and even use
beneficially the confessional diversity in the early modern world.
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Setton: Venice, Austria, and the Turks, p. 198. Nevertheless, Pope Alexander VIII eventually
demanded and accomplished the political and religious subjection of the Serenissima under
his will and interests.
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4. Standing in Venice, staring at Constantinople. The concept of
Interconfessional Piety in the Metropolis of Philadelphia

4.1. Introduction
The fall of Candia in September 1669 to the Ottoman armies and the surrender of the
city by Francesco Morosini (1619–1694) to Grand Vizier Fazıl Ahmed Köprülü (1635–
1676) shook the souls of the Orthodox in the Greek regions of the East and the
Diaspora; especially of the subjects to the Serenissima. To the real and inevitable danger
of mass islamizations which had already begun during the war in Crete, the Aegean
islands and mainland Greece, was added the continuously intensifying activity of the
Jesuit missionaries among the Orthodox populations of the Ottoman Empire and,
already from the mid. 1650s in the remaining Venetian territories. A multitude of Greek
pro-Catholic or Catholic priests and theologians, raised within the doctrines and
environment of the Latin Church, were often added to the Italian and French
representatives of the Order. During those pivotal historical conjunctures not only the
confessional but more generally the religious identity of all Christians was tested and
found exposed to an ever-increasing condition of questioning and undermining.
In post-war Venetian society, where a significant number of refugees had been
added since the last long-running War of Candia, the balance of the presence of nonCatholic groups had been drastically disturbed by the city‟s now-strengthened Orthodox
Greek community. This intense display of confessional heterogeneity in the metropolis
itself, in its remaining territories in the Adriatic region (Dalmatia and Istria) and in the
Ionian Sea increasingly provoked strong contradictions and serious disputes between
the Catholic representatives of the Venetian Church and the Greek clergy of the city and
the colonies. During this period, the Greek community was under the control of a
puissant Confraternity with an institutionalized function of more than 150 years,
financially robust, active and with a series of radical initiatives to promote and develop
Greek education to its members. Having secured its political self-existence, the
Confraternity had also managed through the office of the Archbishop of Philadelphia to
shield and maintain the religious identity of the Orthodox subjects of the Serenissima.
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Thus, until the election of Gerasimos Vlachos in the metropolitan throne, the prominent
members of the community had achieved to choose carefully and with the appropriate
piety their spiritual shepherds.
Nevertheless, despite the official pro-Orthodox activity of the Confraternity, the
Nazione Greca had not so much avoided numerous leaks of its members in the 16th and
much more in the 17th century; the latter either were directly converted to Catholicism
or indirectly showed a willingness to follow the ritual and teaching of the Latin Church.
At the same time, the Orthodox faith in the Republic was called upon to face a chronic,
tolerable and, as history eventually proved, fatefully severe phenomenon, that of the
confessional hybridity among its members; a kind of syncretism in which the Orthodox
Greeks of Venice are presented to participate in the worship also of the Latin ritual in
addition to the traditional so-called rito greco. Influenced by the surrounding religious
atmosphere of their place of residence and in addition to the individual interests and
their personal practical needs, the mentality of those who followed the hybrid way of
worship encouraged them to preserve their Orthodox faith and simultaneously to
participate, openly or not, in multiconfessional, mainly Catholic, practices and rituals.
Under

his principal ecclesiastical identity,

Gerasimos Vlachos considered

himself a warm defender of the doctrines and integrity of the Orthodox Church, but at
the same time maintained or cultivated relationships, direct or indirect, with people,
Greek and non-Greek, of a different faith. In this context, one could wonder how he
perceived the interconfessional and interdisciplinary conditions of his time. In this
chapter I will develop and interpret the Cretan prelate‟s activity as the religious leader of
the Greeks of the Serenissima during his primacy in the Metropolis of Philadelphia.
More specifically, I will focus on the intense pastoral activity he developed as soon as
he took the reins of the Metropolis in Venice (1681–1685). Based on his preserved
correspondence from this period, an approach will be attempted to his continuous
efforts for the preservation and strengthening of the Orthodox faith in the Greek
communities of Dalmatia and Istria, his constant communication with the chaplains of
the local Orthodox churches, with the Greek noblemen, governors and a multitude of
clergymen who were active in those regions. Of special interest will be his preserved,
nevertheless partial, correspondence mainly with the Patriarch of Constantinople
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Dionysios IV Mouselimis († 1696), but also his letters of minor importance to the
Patriarch of Jerusalem Dositheos II Notaras (1641–1707).
The corpus of these texts is indicative of the spirit of diplomacy that occupied
the elderly Cretan Archbishop and which remained a central balancing factor in order
for the good relations between Constantinople and Venice to be preserved. At the same
time, it is a vivid proof of the strong bonds of dependence, respect and cooperation
between the Metropolis and the Patriarchal Throne at a time when the Orthodox circles
in Constantinople were increasingly expressing their intense concern about the spread of
Catholic missionary activity within their sphere of influence. Moreover, Vlachos‟
correspondence remains a particularly important historical source on the way the
Orthodox faced their identity crisis, being trapped in the crossfire between the
escalation of Islam, the outbreak of the Jewish Messianic crisis and the Catholic
missionary presence in their regions. In the previous chapter I studied whether
Gerasimos Vlachos‟ occupation with the culture and language of his contemporary
Greeks and their ancestors concealed a personal expectation for the promotion and
dissemination of Greek education to his compatriots in Latin Europe. In this chapter my
aim is to examine whether the Cretan scholar‟s responsible attitude and catalytic activity
in favor of the protection of the Orthodox identity of his compatriots can ultimately be
conceived as his personal conscious ambition for the latter‟s collective survival and
future ideological awakening.

4.2. Matters of correct doctrine and religious decency: Correspondence with the
Orthodox Greeks of Dalmatia and Istria
“The Archbishop of Philadelphia has been resided in Venice for a long time, depended
on the Patriarch of Constantinople, and has been responsible for the spiritual care of all
Greeks living in Venice and throughout Dalmatia, which is under Venetian sovereignty.
[…] This Archbishop elects the priests of the Greek rite for the churches of Dalmatia, in
which there are three churches, one in Hvar, one in Šibenik and another in Zadar, which
take care of the souls of the Greeks.”
“In Venetia risiede da gran tempo in qua l’Arcivescovo di Filadelfia dependente dal
Patriarca di Costantinopoli, qual ha cura nello spirituale de tutti i Greci, ch’habitano
in Venetia, e per tutta la Dalmatia sottoposto al Dominio Veneto. […]
Quest’Arcivescovo deputa gli Sacerdoti del rito Greco per le Chiese di Dalmatia, nella
qual’hanno tre Chiese una in Liesena, una in Sebenico, e l’altra in Zara, ch’hanno cura
dell’anime delli loro Greci.”388
388
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As the religious leader of the Orthodox Greeks of the Serenissima, the Archbishop of
Philadelphia had always been the connecting link between the Greek Confraternity of
Venice, the Orthodox communities of neighboring Trieste and the Venetian-occupied
northern Adriatic shores (Dalmatia, Istria and coastal Albania, then named Illyria); the
present study places special emphasis mainly in the region of Dalmatia. The latter was a
multicultural and diverse region, with its political situation never defined as steady
during the early modern period. From the beginning of the 16th century it became the
land where continuous and fierce battles took place among the then three superpowers,
the Venetian Signoria, the Habsburg Dynasty and the Ottoman Empire. In the aftermath
of the peace that ended the War of the Holy League in 1573 Venetian political power
was effectively reduced to several small coastal port enclaves – chiefly centered in Zara
(Zadar), Spalato (Split), Sebenico (Šibenik), Cattaro (Kotor), and several islands. 389
After the division of Dalmatia due to the Venetian-Ottoman wars of the 16th century, the
local communities that were formed were characterized by different origins and
linguistic heterogeneity.
Thus, during the early modern period two were considered the main groups of
the Orthodox population, the Greeks and the Slavs. Both coexisted under a common
confessional orientation,

which was formed

through continuous movements and

displacements of the population, a consequence of the constant wars and change of
authority in the general region. With the first Greek establishments in the area dating
back to the second half of the 15th century, a result of the conquest of the Greek
peninsula by the Ottomans, their presence was further strengthened in 1540s by the
movement of refugees from the recently Ottoman-ruled Peloponnesian towns of
Monemvasia and Nafplio; another refugee wave came from Cyprus after the occupation
of the island in 1571.390 The Slavs, Christian in religion with the majority belonging to
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Viella. Rome 2008, p. 217.
Eric Dursteler: “Language and identity in the early modern Mediterranean”. In: John
Watkins, Kathryn L. Reyerson (eds.): Mediterranean Identities in the Premodern Era.
Ashgate. Farnham 2014, p. 38.
Karathanasis: Ζ Βεκεηία ηςκ Δθθήκςκ, p. 450-452. The Orthodox Greeks settled and
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the Orthodox faith, and a few to the Catholic one, were also immigrated from the
Ottoman territories and were referred to the sources indiscriminately as “Maurovlachs”
or “Morlachs” („Morlacchi / Morlaci‟).391 Since both communities were under the same
faith, nevertheless not always under the same confession or jurisdiction, the Greeks and
the Morlachs of Dalmatia shared the identity of the subjects to the Most Serene
Republic of Venice. At the same time they considered the Archbishop of Philadelphia as
the patron and protector of their faith and their ecclesiastical ritual, and the official
representative of the Ecumenical Patriarch of Constantinople, under whose jurisdiction
they officially or unoficially placed themselves.
As a matter of fact, these communities were actually established under the dual
jurisdiction of the Orthodox and Catholic Churches. On the one hand, the Orthodox
communities and churches of Dalmatia and Istria were under the jurisdiction of the local
Catholic dioceses, to which they depended for their establishment and operation.
Nevertheless, already from 1582 the Venetian Senate had issued two decrees
guaranteeing the free exercise of the religious rights of all citizens of the Venetian
Republic, including the Orthodox in the Adriatic region. Therefore and despite their
semblance obedience to the representatives of Rome, the Orthodox populations in the
Venetian Dalmatian shores in reality recognized the spiritual jurisdiction of the
Ecumenical Patriarchate and its high cleric in Venice, the Archbishop of Philadelphia.392
More specifically, already in 1582, in response to a plea from the Orthodox of Šibenik,
the then Doge Nicolò da Ponte (1491–1585) ordered the local Duke Giovan Antonio
Foscarini to maintain between the city‟s Catholic and Orthodox populations “a solid and
lasting peace thanks to which all the monarchies of the world are preserved and on
391
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The term, already common in the 14th and 15th centuries, defined during the 17th century the
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which the prosperity of the Most Serene Republic is based”. Sixty years later, in 1641
and again after the activation of the Greek community of Šibenik, the then Doge
Francesco Erizzo (1566–1646) issued a new decree in favor of the confessional
protection of the Orthodox Greeks throughout the Venetian territories. 393 The generally
harmonious diplomatic relationship between the Venetian Senate and the Metropolis of
Philadelphia, which was cultivated already from the time of Gabriel Seviros and was
preserved until the death of Gerasimos Vlachos, had developed favorable conditions for
the preservation of the Orthodox communities in Dalmatia and their protection from the
interference and arbitrariness of the Latin Church.
During the War of Candia a rapidly increasing number of Orthodox subjects
immigrated from the Ottoman lands to the Serenissima’s territories in Dalmatia, a
phenomenon that significantly changed the confessional situation in the region; the
number of the Orthodox believers multiplied. These constantly increasing numbers of
Greeks and the spreading of the Orthodox confession in the region caused great concern
in the Catholic Church. Moreover, after the end of the war the confessional differences
between Catholics and Orthodox were exacerbated and became a serious issue for the
Venetian governors of Dalmatia. In order for the Vatican to counter the threat of the
Orthodox,

a

multitude

of

Catholic

clergymen,

mostly

military

chaplains

and

missionaries, arrived in Dalmatia in charge to indoctrinate and eventually convert the
Orthodox Christians to the Latin ritual or at least Unia. 394 In 1678 the then Provveditore
Generale Gerolamo Grimani mentioned the problem of predominately Orthodox
immigrants who settled in the villages of Radovin, Crno and Krčina and he asked for
Catholic missionaries to be sent for the conversion of the Orthodox. Furthermore, his
intention was to stop any immigration of Orthodox monks who could encourage these
people in their Orthodox religion. Similar actions were taken a little later by the warm
Catholic Provveditore Pietro Valier (in office: 1678–1680, 1684–1686), who considered
the Greek monks as responsible for the increasing number of Orthodox in the region;
therefore, he issued a decree in 1686, ordering that all Orthodox priests would be
ordained chaplains by the local Catholic bishops and would be under the jurisdiction of
393
394
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their Catholic Dioceses. Thus, despite the official confessional tolerance by the
Republic, the Catholic influence was growing over the years on the Orthodox
communities of the Venetian Adriatic region, due to the unofficial support and initiatives
of the local Catholic secular and ecclesiastical authorities. This phenomenon that
gradually led to the weakening of the Orthodox element in the area. 395
In this climate of intense interdisciplinary interaction and conversion, Gerasimos
Vlachos as the seventh Archbishop of Philadelphia was especially concerned and active
during his primacy for the preservation, the proper operation, strengthening and
protection of the Orthodox Greek communities and monasteries in Istria and Dalmatia.
His official Codex preserves his brief, possibly partial, correspondence (14 letters) with
the secular and ecclesiastical authorities of the main towns of Dalmatia (Šibenik, Zadar
Hvar) and Istria (Pola).396 As the two main subjects dealt in this corpus of letters are
presented firstly Vlachos‟ constant attempts to support and protect the local Greek
communities against the converting pressures by the Catholic political and ecclesiastical
authorities, and secondly the continuous and persistent instruction and admonition by
the pious Archbishop towards the chaplains of the local Orthodox parishes, who seemed
to carry an immoral and scandalous life.
More specifically, the present study will firstly present four of the six letters
from Vlachos‟ surviving correspondence with the chaplain of the Orthodox church of
Theotokos in Šibenik Cyril during the period March 1681 – May 1682, as well as a
posterior letter of the Archbishop to the later chaplain, the hieromonk Nicodemus. The
central topics of discussion in those letters were the failure of the elderly and sick Cyril
to function the church and administer the sacraments, the request of the local Orthodox
for an assistant and the pressures and intrigues by the Latin clergy and especially the
Bishop of the local Diocese Gian Domenico Callegari († 1722, in office 1676–1722), in
order to undermine and weaken the Orthodox faith of the community. Then I will
proceed to the distressing case of Athanasios Troilos, former chaplain of the Orthodox
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For a detailed overview of the religious and confessional conditions in 17th -century Dalmatia,
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Thirteen of these letters were written in vernacular Greek and one in Italian. Gerasimos
Vlachos noted the Archbishop‟s residence in the church of San Giorgio in Venice as the
place where he wrote and sent all of his letters: “Delivered in Venice from my holy
residence in the church of San Giorgio of the Greeks” («δυεδ ἐκ Βεκεηίαζξ ἐη ηῆξ ιεηέναξ
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church of Prophitis Elias in Zadar, through the warning letter sent to him by Gerasimos
Vlachos on March 1681 accusing him of a profligate life. The Archbishop would return
to the same issue a few months later with two letters to the governors of the Greek
community in Zadar and to the new chaplain of the local church, Bessarion Tzalaitis; in
these letters, he would attempt to settle permanently the issue of piety and correct
pastoral life of the local Orthodox priests. The persistent phenomenon of immoral life is
to be detected once more in the case of Dionysios Mazarakis, chaplain of the church of
Agios Nikolaos in Pola, whom Vlachos called for repentance in a strict letter on
February 1682. Perhaps the most interesting case of moral corruption and ungodly life
by a clergyman is considered that of Dionysios, chaplain of Agia Paraskevi in Hvar
(Lesina), to whom Vlachos addressed two long letters on July 1681 and April 1682. In
them he harshly criticized the priest for his dissolute and licentious life and for a series
of machinations and lies Dionysios used against both the Cretan Archbishop and the
Admirals of the Venetian fleet of the Gulf.
Starting with the Orthodox community of Šibenik, the latter was one of the
oldest and perhaps the most populous in northern Dalmatia. Although it enjoyed the
protection of the local Venetian government, the Orthodox of Šibenik were in constant
conflict with the local Catholic Diocese, which had been attempted to control and
convert the Greeks since the establishment of their community. As early as 1580, on the
occasion of Gabriel Seviros‟ visit to Šibenik, the chaplain of the local church of
Theotokos Raphael Sigaras requested the mediation of the Archbishop to the Signoria
against the continuous interventions of the Catholic clergy that aimed to the impeding of
their religious duties. Furthermore, the fourth Archbishop of Philadelphia Athanasios
Valerianos intervened in 1641 and on his request the Venetian Senate issued a decree to
the Duke of Šibenik, Vincenzo Emo, in order to guarantee full religious freedom for the
Orthodox subjects of the Serenissima, especially for the Greeks of Šibenik, and the
direct placing of the particular parish under the jurisdiction of the Metropolis of
Philadelphia. The culmination of the above actions of the Metropolis in order to protect
and support the Orthodox of the city is considered the ordination in 1659 by the then
Archbishop Meletios Chortatzis of the chaplain Cyril to high cleric and vicar of all the
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Orthodox parishes of the region of Dalmatia, a state of recognition for the significance
of the Orthodox community of Šibenik.397
According to the six long letters that Gerasimos Vlachos addressed to Cyril, the
then elderly and dying chaplain of the church of Theotokos had become, due to a
serious illness, incapable of performing his priestly duties. The first letter to Cyril was
dated 25. March 1681. In a warm and cordial manner Vlachos expressed his sorrow and
sympathy for the prolonged illness that afflicted the elderly clergyman and told him that
he prayed for his quick recovery. He then drawed attention to the fact that Cyril‟s
inability to care for the needs and interests of his church had resulted in the latter having
been deprived of the necessary function for years, a situation that had a direct negative
impact on the local Orthodox flock. Reassuring Cyril that this daring issue had not been
caused due to the latter‟s reluctance or negligence, Vlachos expressed his strong
concern for the fate of the church and the souls of the Orthodox who “can no longer
attend the services, to listen the divine Liturgy and benefit from the pastoral instruction of the
chaplain during preaching”. Thus, eager to protect their faith and ritual, the town‟s

Orthodox Greeks had sent a series of letters to the Cretan ecclesiastic already from the
time the latter was restrained in Corfu and also after his final settlement in Venice. Their
only request was to ensure that a Greek assistant of the elderly chaplain would be sent
immediately. In response to the persistent appeals of the Orthodox, and because he did
not wish “to let the church perish”, the Archbishop informed Cyril that he sent him a
recently ordained hieromonk, Meletios Darodos from Candia, to work as his
assistant.398 Assuring the chaplain that he had chosen an obedient, respectable and
humble monk, he urged him to accept young Meletios with love and guide him so that
he could be a worthy clergyman, both in terms of his ecclesiastical duties and of his
pastoral activity towards the local flock.399
Despite the Archbishop‟s exhortations and friendly advice to the chaplain of
Šibenik for humility and restraint since he was still the head of the Orthodox parishes in
Dalmatia, an act of disobedience quickly came to shake the two men‟s relationship.
More specifically, on 6. June 1681 Vlachos sent his second letter to Cyril, more detailed
397
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For details on the Greek Orthodox community of Šibenik in the 16th and 17th century, see
Voulgaropoulou: Εςβναθζηή, p. 268-276.
The Codex Vlacho contains the act (no. 10, f. 12-13) of Darodos‟ ordination from deacon to
hieromonk dated 24. March 1681.
For the original Greek letter, see Codex Vlacho, f. 13-15.
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this time and in a stricter style, dealing with issues of proper functioning of the church
and the utterly bad relationship between the vicar and his recently arrived assistant.
Referring once more to the multitude of letters he had received from the Orthodox
comunity of Šibenik, both Greeks and Slavs («Μμνθάημοξ»), Vlachos did not forget this
time to directly highlight Cyril‟s own appeals for an assistant in order to “not to lose the
church and put the Christians in danger”.400 This letter reveals that in the Orthodox church

of Šibenik no service had been held for two years since 1679, depriving the flock from
participating in the holy sacraments, especially communion and confession. After
making a brief reference to a late prelate in Corfu, a man of reverence and “completely
devoted to the service of God” who had accepted before his sudden death to take up the

post of Cyril‟s assistant, Vlachos clarified to his interlocutor that he chose to send him
the recently graduate of the Flanginis College, Meletios Darodos, after an extensive
investigation he conducted. In this context, he expressed his satisfaction since,
according to Meletios‟ own testimonies, he was warmly welcomed by Cyril.
Nevertheless, in the second part of his letter, Vlachos dealt with Cyril‟s sudden
complaints due to the limited income from the church of Theotokos, which the elderly
vicar was unwilling to share with his young assistant. Eventually, Cyril did not hesitate
to proceed to an actual blackmail against the Archbishop warning him that if Darodos
did not leave his service immediately, he himself would resign from his office, which he
had held since 1659, abandon his flock and settle in a community of the Ottoman
territories, to which he would inherit his fortune. Without trying to hide his surprise and
indignation, Vlachos firmly criticized Cyril‟s uncompromising attitude, claiming that
“such obscene words do not belong to a holy soul”. Highlighting that it was at least
inappropriate for someone who worked for forty years in the service of God to abandon
his flock and pastoral activity for his personal financial benefit, he harshly accused the
chaplain of Šibenik for showing complete indifference for the fate of his church, which
would remain closed and without services, and for refusing to think of “the perils for the
Christians and the conversions they can cause ”.401 Following an argumentation of personal
400

401

An interesting point is that the elderly vicar had actually assured Vlachos that in case his
request was satisfied, he himself was ready to hand over all his power to the newly arrived
clergyman and would leave him on total duty in order “to keep the church alive and the
souls of Christians governed”.
In an attempt to terrorize Cyril, Vlachos reminded him that he was in danger of losing the
salvation of his soul, if he abandoned his flock and community and die in a “foreign” (that is
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and pastoral guilt, Vlachos warned Cyril for the final judgement of his soul and
undelined the obfuscation of Cyril‟s thought “due to the interference of the devil and the
temptation of greed”. Revealing the long-term problems that the Orthodox populations of

Venetian Dalmatia seem to have been facing due to the lack of priests in the local
parishes, Vlachos made a clear reference to the difficulties he himself faced in order to
find a willing and skilled clergyman to send. Describing a dramatic scenario with a
future forced departure by Darodos, he ensured Cyril that the position of the chaplain
would remain blank once more, condemning permanently the local believers of the
Orthodox faith. The pivotal point of his argumentation was his advice to Cyril to avoid
becoming a poor example to his flock, mainly “to the laymen”, who would definitely
mock and accuse him of expelling his assistant in order to gain profit. Disgracing the
elderly vicar for collecting wealth which he would inherit to “people of sin, unworthy of
any beneficence ”, the Archbishop urged Cyril to work piously in the service of his flock,

so that “God may be glorified, the devil may be abolished, and the local Christians may rejoice,
their souls may be saved and the church of Theotokos may operate in reverence ”.402

Despite the entreaties and words of admonition that the Cretan Archbishop
humbly addressed to Cyril, the first did not achieve to cancel Darodos‟ departure from
Šibenik. In his third letter to the vicar of the town dated 29. September 1681, Vlachos
expressed his deep sorrow, but also his wrath against the young clergyman who was
proved to be inferior to the circumstances and he abandoned the local Orthodox church
and the flock “at the mercy of the Latins”. It is interesting that as a response to Vlachos‟
persistent questions, Darodos seems to have claimed that he could no longer stand the
persecutions («πενζεημοηγζυκεξ» = “persecutione”) against him, machinated by the local
Venetian authorities, these were the Catholic Archbishop and the Count. Reluctant to
name Cyril as the main responsible for the turbulence, the young clergyman feared that
the latter would use perjurers in order to sue him («ημοενεθάνεηε» = “querelare”) and
eventually depose and expel him. Nevertheless, and despite Darodos‟ excuses, Vlachos
criticized him for disobeying the direct orders he himself had given him; more

402

non-Christian) place, deprived of the priestly process of confession, communion and ritual;
characteristically he claimed that Cyril‟s soul would be lost if “you surrender it not through
a Christian priest and your body is buried not by priestly hands, thus not following the
canon and custom of the clergymen, but on the contrary to be buried in the earth by unholy
hands”.
For the original Greek letter, see Codex Vlacho, f. 68-73.
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specifically, the determinant Archbishop had adviced him “to remain there and if you face
any aversion you should write to me; and if someone bothers you, you should not be afraid of
anything and just write to me, and I handle everything”.403 Writing to Cyril less than he had

actually comprehended for him and his relations with the town‟s Catholic authorities,
Vlachos maintained his diplomatic attitude and asked the vicar if he would be eager to
accept Darodos back.404
In the second part of the letter, the Cretan Archbishop dealt with the intervening
activity of the Archbishop of the Diocese of Šibenik Gian Domenico Callegari. The
latter had personally addressed to the ecclesiastical circles of the town of Zadar in
search of a priest who would be placed as a chaplain in the Orthodox church of Šibenik.
His initiative came to Vlachos‟ attention, who became seriously concerned and implored
Cyril to send him immediately copies of the aforementioned Venetian ducale in favor of
the religious freedoms the Orthodox of the town were supposed to enjoy. The
Archbishop‟s precautions mainly aimed to the protection and preservation of the local
Orthodox community, since he was determined “not to leave the church perish”.
Moreover, Callegari had addressed Vlachos himself, complaining that he did not follow
the supposed tradition of his predecessors in the Metropolitan Throne by issuing an
official

order

to

the

Orthodox

chaplains

of Dalmatia

recognizing

Callegari‟s

ecclesiastical supremacy; even more, Vlachos had not offered him the right to visit at
his wish all the Orthodox temples and monasteries of his Diocese. Nevertheless, the
Cretan ecclesiastic is presented to always remain steadfast to protect the rights and
privileges of the Orthodox Christians in the lands of the Serenissima. Being an excellent
connoisseur of the procedures and statutes of the Metropolis of Philadelphia, he had
replied to the Catholic Archbishop that not only he had not disobeyed any ecclesiastical
regulation, but on the contrary he piously followed the orders and decrees of the Doge,
the “Most Serene Prince ”, to the letter, similar to all his predecessors in the Throne.
Discreetly but firmly, he noted to Callegari tha he himself was also fully aware of the
above. At this point, indicative is Vlachos‟ covert concern and his determination to face
any attempt by the Catholic high cleric of the Republic to delude him in order to
403

404

«ἄκ ἔπεζ κηεζβμῦζημ κὰ ιμῦ βνάρεζ, ἤ ηαὶ πείναλζκ ἀπὸ ηακέκακ, κὰ ιὴκ θμβζάζεζ ηίπμηαξ,
ιυκμκ ἀξ βνάρεζ ηαὶ ἐβὼ ἀημοιακηάνς ηάεε πνᾶβια»; see Codex Vlacho, f. 118.
Meletios Darodos‟ was later punished for “his disobedience and pride, the most hated vice of
all”, since Gerasimos Vlachos forbade his candidacy for the position of the prefetto at the
Flanginis College; see Codex Vlacho, f. 171.
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voluntarily and officially hand in the jurisdiction of the Orthodox communities, creating
fatal faits accomplis for their future in Dalmatia.405
The open issue of the Orthodox church in Šibenik was temporarily resolved on
15. May 1682, when Vlachos wrote to Cyril validating the initiative of the town‟s Greek
community to invite a presbyter “from the land of the Turks” named Moses Voulgaris as
the chaplain of their church. More specifically, after informing Cyril that he himself had
granted Voulgaris every official authority to exercise his temporary pastoral duties in
Šibenik,406 he ordered the vicar to send him the official document of the Provveditore
Generale Corner‟s response; the latter was defined as necessary in order to secure “the
foundation of our ritual, lest the Latins bother us ”, mainly meaning the sly Catholic

Archbishop of the city.407 Simultaneously, Vlachos welcomed in relief Cyril‟s own
initiative to call his foster son, named Nikodemos, to his aid; noteworthy is that the
latter was until then living as an ordained hieromonk “in Germany”.408 Until then, he
adviced the elderly vicar to remain humble and pious so that “the laity will not be
offended and abandon reverence ”.
405

406

407

408

For the original Greek letter, see Codex Vlacho, f. 117-119. During the next months, Vlachos
dealt again with the request by the “Graikoi Christians” of Šibenik who urged him to send a
“Romaios” priest to perform the services in the church of Theotokos. For this subject, both
Vlachos and the governor of the Greek community in Šibenik, Konstantinos Mazarakis, are
presented to address the highest Venetian authority in the province of Dalmatia, the
Provveditore Generale Girolamo Corner (in the office April 1680 – June 1682); see Luigi
Maschek (ed.): Manuale del Regno di Dalmazia. Anno IV. Tipografia Fratelli Battara. Zara
1874, p. 30.
It is interesting that the acute and practical Cretan Archbishop urged Cyril to advice the
newly arrived Voulgaris to visit Callegari and pay his respects in order to gain the latter ‟s
favor.
Gerasimos Vlachos‟ official letter to Callegari, dated 28. May 1682, and in which he
informed the Catholic Archbishop of Moses Voulgaris‟ election as the temporary chaplain in
the church of Theotokos is the following: “Al illustrissimo e reverendissimo mio signor
monsignor Giovanni Domenico Vescovo de Sebenico. Per la lunga indispositione del mro
reverendo pre Cirillo officiatore di cotesta nostra chiesa della Madona Santissima, e per
terminatione dell’ illustrissimo et eccelentissimo signor Proveditor General di Dalmatia
Cornaro, che concesse ai Morlachi Greci, di chiamar dalla Terra Turca un Religioso per
officiar detta chiesa, sin che ho di qui provedessi d’ un altro Capellano fù chiaamto il
Reverendo Moisè Bulgari, e du me è stato ammesso per <...> provisionis acciò administri
tutti i sacramenti, e supplisca all’ impotenza del vechio Cirillo”; see Codex Vlacho, f. 175176.
A question is raised as to the way the two interlocutors define the geographical term
Germany. Do they mean the territories of Dalmatia that at that time were under the control
of the Habsburg Dynasty, or did Cyril‟s foster son reside in one of the states of the Holy
Roman Empire? Unfortunately, Gerasimos Vlachos‟ preserved letters do not shed further
light on subject.
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In the same letter, Vlachos shared with Cyril a peculiar event that had recently
taken place before him. More specifically, the elderly Archbishop was visited by an
anonymous Greek prelate from the island of Naxos, willing to be sent as a chaplain in
Šibenik. Concerned to examine his interlocutor‟s piety and morals, Vlachos asked him
of his motives. As it turned out, the latter were strictly financial. After narrating his
ecclesiastical career in Naples, Rome and other Italian cities as a priest and a preacher,
the anonymous clergyman was presented dissatisfied with his until then income.
Therefore, he wished to settle in Šibenik, where he believed the conditions would be
more favorable for him; in fact he demanded that Vlachos would pay him in advance
one hundred Venetian ducats before his departure. Definitely the most interesting part of
their discussion was their reference to the Greek clergymen who resided and worked in
the city of Rome. According to the astonished Archbishop:
“I told him that only those who sign to preserve the rite of the Latins are able to perform
Mass in Rome, but he immediately answered me „this is nothing, since many Romaioi
[mean. Greek priests] did it‟; and that he would sign a thousand times if he was
promised to receive tornese.”
«βὼ ηὸκ εἶπα πξ δὲκ θεζημονβμῦζζκ εἰξ ηὴκ Ῥχιδκ παν’ ὅζμζ ἀπμβνάθμοζζ κὰ
θοθάηημοκ ηὸ ῥζηὸκ ηκ Λαηίκςκˑ ηαὶ εὐεὺξ ιμῦ εἶπε ημῦημκ δὲκ εἶκαζ ηίπμηαξ, δζαηὶ
πμθθμὶ Ῥςιαίμζ ηὸ ἔηαιακ ηαὶ πξ ἤεεθε ηάιεζ πίθζεξ ἀπμβναθὲξ πμφνζ κὰ ημῦ δίκμοκ
ημνκέζα.»409

With a touch of bitter humor, Gerasimos Vlachos responded to the greedy priest as
following: “I answered him nothing, but I told him to return to his homeland, because he was
not right for me”. After urging Cyril to examine carefully all the Orthodox clergymen

who arrived in Šibenik, their letters of recommendation and the validity of their
certificates in order to uncover any possible fraudulent priests, the Cretan Archbishop
confessed his deep concern that such cases of venal ecclesiastics could easily create
serious turbulence in the Orthodox communities of Dalmatia, even “sell our churches
and turn them into Latin”. This sad event was indeed indicative of the piteous state of
the lowest Orthodox clergy in the lands of the Serenissima on the eve of the dire
confessional and

ecclesiastical controversy the metropolitan primacy of Vlachos

successor Meletios Typaldos would bring during the next decades. 410

409
410

Codex Vlacho, f. 173.
For the original Greek letter, see Codex Vlacho, f. 171-174.
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In the context of the continuous turbulence created in the Orthodox communities
of Dalmatia by Archbishop Callegari, Vlachos contacted the church of Theotokos for
the last time on 26. October 1683. More specifically, in that period Cyril‟s foster son
Nikodimos had undertaken the position of the chaplain and was facing intense hostility
and pressure by the local Catholic ecclesiastical authorities. As it is revealed, Callegari
had approached Nikodimos and suggested him to receive a Latin friar as his confessor,
something that Vlachos firmly ordered his interlocutor to refuse. Moreover, the Catholic
Archbishop had put pressure to the Orthodox chaplain in the context of the annual
jubilee.411 Therefore, Vlachos instructed the chaplain of the church of Theotokos to
respond to the Catholic Archbishop that:
“both your holiness [mean. Nicodemus] and the Romaioi performed the Jubilee by
confessing and receiving the sacrament as the Church of the Romaioi is accustomed to
and as our Most Serene Prince [mean. the Doge] commands through his ducale that the
Romaioi would perform their ritual freely without being prevented by anyone.”
«ἔηαιεξ ηαὶ  ἁβζςζφκδ ζμο ηαὶ μἱ Ῥςιαίμζ ηὸ ἰμοαζθαῖμκ ιὲ ηὸ κὰ ἐλμιμθμβδεεῖηε ηαὶ
κὰ ιεηαθάαεηε ηὰ ἄπνακηα ιοζηήνζα ηαεὼξ ἔπεζ ζοκήεεζα  ηηθδζία ηκ Ῥςιαίςκ ηαὶ
ηαεὼξ πνμζηάγεζ ὁ βαθδκυηαημξ πνίββζπέξ ιαξ ιὲ δμοηάθε κὰ ηάικμοζζκ μἱ Ῥςιαίμζ ηὸκ
νίημκ ημοξ ἀκειπμδίζηςξ παν’ μὐδεκὸξ ἐιπμδζγυιεκμζ.»412

To Nikodimos‟ desperate appeals for help and guidance, Gerasimos Vlachos responded
in sympathy. He encouraged him by assuring that his matter was particularly placed
under the careful eye of the local Venetian Count, who had promised to Vlachos that he
would personally guarantee for the safety and independence of the Orthodox church and
its chaplain. For the case of the uncompromising Catholic Archbishop, who had refused
to proceed to a similar commitment, Vlachos perceived it as “a proof that he desires to
cause you [mean. Nikodimos] harm”. In the context of his numerous advice and

instructions, he urged his interlocutor to clarify to Callegari that any form of authority
Nikodimos enjoyed on the Orthodox community of his parish derived from Gerasimos
Vlachos himself. The latter validated and authorized the chaplain‟s priestly and pastoral
duties towards his flock through an official certificate, which Nikodimos was invited to
411

412

At this point the research is unable to determine exactly which ceremony Vlachos meant,
since it is known that the official Jubilee of the Catholic Church took place eight years
earlier, in 1675. Therefore, the Cretan Archbishop may have referred to another religious
celebration of the Serenissima, that year‟s Pentecost (6. June 1683) or Corpus Cristi (17.
June 1683); see Eleanor Selfridge-Field: A New Chronology of Venetian Opera and related
genres, 1660–1760. Stanford University Press. Stanford 2007, p. 654.
Codex Vlacho, f. 310-311.
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show to Callegari. In case, though, that the Latin Archbishop decided to keep this
specific document, Nikodimos would need to address immediately the Venetian Count,
that “commands us, the Romaioi, as a representative of our Most Serene Prince, who governs
us both in the secular and the spiritual things ”. Obtaining a strong sensory and perfect

perception of his reality, Vlachos was certainly capable of conceiving the obscure
meanings, the hidden facts, and the undertones behind the discussions and the words of
a letter. Following his strong suspicions that behind Callegari‟s pressure may be hidden
Cyril‟s personal interests and machinations, just as had happened in the case of Meletios
Darodos, he concluded his letter to Nikodimos in the following indicative way: “If father
Cyril is responsible for all your troubles, be patient because God will take His revenge soon ”.413

In addition to his continual correspondence with the Orthodox chaplains of
Šibenik which mainly reflects the intense problem of Catholic intervention against the
local Greek community, Gerasimos Vlachos developed a less frequent but equally
serious correspondence with the high clerics of the three other major Orthodox parishes,
the first being that of Zadar. The latter‟s Greek community had become the largest in the
Venetian-ruled Adriatic region during the 17th century, coming second only to that of
Venice. This strong Orthodox presence, which was further strengthened by the arrival of
numerous refugees during the War of Candia, alarmed the local Venetian authorities,
both political and ecclesiastical, and caused the intense discontent of the Latin clelgy
and its missionaries.414 In late 1681 Gerasimos Vlachos was called upon to deal with a
critical and urgent situation in Zadar, concerning the local church of Prophitis Elias. As
he was informed by the governors of the Greek community in the city, the chaplain of
the church, Athanasios Troilos, had suddenly abandoned his priestly duties leaving the
temple closed and causing “great damage to the faithful Christians ”. In his place the
Community had elected a monk who then resided in Venice, named Bessarion Tzalaitis,
in an attempt to re-open the church and restart the services. In his response to the
governors of Zadar, dated 28. November 1681, Vlachos confirmed Tzalaitis‟ election
and guaranteed for the latter‟s devotion and obedience to his duty as a clergyman.
413
414

For the original Greek letter, see Codex Vlacho, f. 310-312.
During the period of his primacy in the Metropolitan Throne of Philadelphia, Gerasimos
Vlachos had to face the initiatives and interventions of the Archbishop of Zadar Giovanni
Evangelista Parzaghi (in office 1669–1688), aiming to the conversion of the local Greek and
Slav populations into the Latin Church and ritual. For the Orthodox community of Zadar in
the 16th and 17th century, see Voulgaropoulou: Εςβναθζηή, p. 253-267.
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Moreover, he implored them to warmly welcome their new chaplain, who he described
as “a pious and virtuous man, an experienced clergyman, a skilled cantor and a magnificent
priest”, who “had not given the slightest reason for a scandal” during his long stay in

Venice.415 A few years later, on 18. August 1683, and on the occasion of the
aforementioned Nikodimos‟ arrival to Šibenik, Gerasimos Vlachos remembered the
pious Tzalaitis and sent him a brief letter full of praises for his activity in Zadar and the
faithful life the latter was following. Always concerned about the piety and morality of
the representatives of the Orthodox Church in Dalmatia, the Cretan Archbishop advised
the chaplain of Prophitis Elias to remain humble and carefully avoid temptations and
sin. In his argumentation, he involved the vices and miseries of the former chaplain of
the church, Athanasios Troilos, whom he presented as an example to avoid. In fact, with
a touch of mild strictness, he discreetly criticized Tzilaitis‟ initiative to allow the then
layman Troilos to reside inside his monastery. Considered this decision as arbitrary and
irresponsible, Vlachos warned his interlocutor that it could jeopardize the reputation and
prestige of the church, since “what is done cannot be undone, but remains as a reminder to
the future”.416

After Šibenik and Zadar, the third most important Greek church in Dalmatia was
located on the Venetian-occupied island of Hvar (Lesina), a central station of the
Serenissima‟s fleet and merchant navy, as well as a strategic base in the Adriatic
coastline. As early as the middle of the 16th century (1561) the Orthodox church of Agia
Paraskevi was established in the capital town of the island, with the parish being under
the jurisdiction of the Metropolis of Philadelphia.417 During the time of Gerasimos
Vlachos‟ primacy in the Throne, the Orthodox church in Hvar was under the control of a
cunning and profligate prelate named Dionysios. Forced by the same reasons that had
made him contact the rest oft he Orthodox chaplains in Dalmatia, these were impiety,
greed and immorality, Vlachos addressed to Dionysios twice (6. June 1681 and 3. April
1682), as it is revealed by the two considerably long preserved letters to him. In the first

415
416
417

For the original Greek letter, see Codex Vlacho, f. 128-129.
For the original Greek letter, see Codex Vlacho, f. 304.
Gabriel Seviros arrived in the town of Hvar on October 1616, after completing his journey in
the parishes of Šibenik and Zadar. The already sick Archbishop passed away in the
monastery of Agia Paraskevi, where he was temporarily buried, until the return of his
remains to Venice. For details on the Greek Orthodox presence in Hvar in the 16 th and 17th
century, see Voulgaropoulou: Εςβναθζηή, p. 277-283.
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case, the Archbishop began his letter by strictly criticizing the chaplain of Agia
Paraskevi for contempt and disrespect to his face. More specifically, it appears that
Dionysios had continuously neglected to send an official letter of obedience to his
Archbishop. In the context of the connection in Vlachos‟ mind of his ecclesiastical
authority with the political power of the Venetian government, 418 he perceived
Dionysios‟ act of omission not only as his refusal to recognize the authority of the
Metropolis over him, but also as an action against the commandments and decisions “of
our Most Serene Prince ”. Nevertheless, he once more chose to use his diplomacy and

pastoral mildness, and forgave Dionysios, since he was also “a fellow Cretan”. The
main reason that urged the Cretan ecclesiastic to address the chaplain of Agia Paraskevi
was related to a multitude of serious accusations and general outcry against him by the
Orthodox Greeks of Hvar. According to the latter, Dionysios was indifferent in his
duties as a priest and chaplain. The church was in poor condition, with limited property
and crumbling buildings, while Dionysios constantly refused to perform the services
and the sacraments and was only interested in collecting wealth for himself. According
to Vlachos‟ letter, what had actually caused “a great scandal all over the land” was the fact
that the chaplain of Agia Paraskevi was accused of living an immoral and licentious life,
visiting “prostitutes and brothels” and allowing women to freely enter his monastery, “to
eat, drink and sleep in his cell near his mattress, causing a scandal to everyone ”. By warning

that they would also turn to the Venetian Council of Ten („Consiglio de Dieci‟), the
Orthodox Greeks of Hvar addressed Gerasimos Vlachos with the request to remove
Dionysios from his post and replace him with a pious clergyman who would restore the
fame and prestige of their church.
The Cretan Archbishop is presented in his letter to comprehend and sympathize
with the indignation of the Orthodox community of Hvar. However, he chose to address
Dionysios not with extreme rigor; on the contrary he wished to advice, guide him and
eventually warn him of the consequences of his sinful life. Clarifying that he was aware
of Dionysius‟ vices already since the time he resided in Corfu, he followed a moderate
but firm argumentation urging the chaplain of Hvar to take care of his church “as an
418

At this point it is important to point out once again Vlachos‟ conscious and sincere loyalty
and faith to the highest principles of the Serenissima: “Ordered by the Most Serene [Prince],
I undertook the administration of all the Romaikes [mean. Orthodox] churches which are
established in the provinces of his Serenity until the Gulf”.
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image of magnificent God” and use his income for the latter‟s reconstruction and the

support of his flock. Moreover, he implored him to acquire a spiritual father, an elderly
Orthodox prelate who would guide and help him in the services of his church and
parish. Finally, he ordered the chaplain with compassion but at the same time with
intransigence to avoid the peasants‟ festivities and the revelries with prostitutes, since
such things “could cause a scandal and suspicions of evil”. An indicative example of the
moderate way in which Gerasimos Vlachos generally handled the moral crises of the
Orthodox communities under his jurisdiction is the following excerpt from his letter to
Dionysios:
“Since I have compassion for the guilty and we keep a place of repentance for those
who badly act, aiming to correct them and not create a scandal in the priestly and
monastic order, I mostly desire to calm down the accusers, if they are rightly accusing,
who will notice the change of a spiritual man towards godly actions and proper morals.”
«Ἀθθ’ ιεῖξ ὡζὰκ ὁπμῦ ἔπμιεκ εὐζπθαπκίακ εἰξ ημὺξ πηαίμκηαξ ηαὶ θοθάβμιεκ ηυπμκ ηῆξ
ιεηακμίαξ εἰξ ημὺξ ηαημπμζμὺξ δζὰ κὰ δζμνεςεμῦζζ ηαὶ κὰ ιὴκ βίκεζ ζηάκδαθμκ εἰξ ηὴκ
ἱεναηζηὴκ ηαὶ ιμκαπζηὴκ ηάλζκ, ιᾶθθμκ δὲ δζὰ κὰ ιενχζμιεκ ημὺξ ηαηδβμνμῦκηαξ ἐάκ
δζηαίςξ ηαηδβμνμῦζζ ιὲ ηὸ κὰ ἰδμῦζζ ιεηααμθὴκ εἰξ ἔνβα εεάνεζηα ηαὶ εἰξ ἤεδ πνέπμκηα
εἰξ ἄκδνα πκεοιαηζηυκ.»419

By giving him a thirty-day deadline in order to repent and be corrected, Vlachos warned
the chaplain of Hvar that otherwise he would expel him and following “the orders of our
Most Serene Prince ”, he would send a temporary chaplain to his church until a new one

would be elected “from the honorable counts and admirals who have the ownership [of the
church]”. In the epilogue of his letter and in a final attempt to convince Dionysios of the

seriousness of the situation, he informed him that he had in his possession official letters
from the Orthodox of Hvar addressed to the Great Admiral of Venice, with the request
to proceed, in co-operation with the Counts, to the election of a new chaplain.
Nevertheless, out of compassion and sympathy, the Cretan Archbishop decided for the
time being to keep those letters, giving Dionysios a chance to correct himself. 420
Despite the advice and the mild treatment received by his Archbishop, it seems
that the chaplain of Hvar not only disregarded Vlachos‟ orders, but proceeded to even
more scandalous activities and machinations in the coming months. More specifically,
as Vlachos‟ second letter to Dionysios reveals, the latter had secretly agreed with his
cousin, a future nun named Adrianna, to live together in the monastery of Agia
419
420

Codex Vlacho, f. 96.
For the original Greek letter, see Codex Vlacho, f. 95-99.
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Paraskevi. In this context, he asked for the Archbishop‟s necessary permission, claiming
that he had already ensured positive reactions and support by the vicar of Šibenik, the
aforementioned Cyril, along with “the Admirals and the Count of the Armada of Levant
and Venice”, who not only agreed but were supposedly rather satisfied with such an
initiative.421 Once more astonished by the insolence of his clegy in Dalmatia, Vlachos
firmly clarified that the Orthodox ecclesiastical rules and regulations explicitly forbid
the cohabitation of male and female members of the monastic order, while he defined
the infringement of this condition as “a reason for a great scandal to all Christians, and
mostly to the Latin masters and the local clergy”. He then drastically exposed Dionysios‟

machination in order to deceive not only Vlachos but also the Venetian authorities of
Hvar, “the lords of the armada who were the masters of the monastery”. Indeed, the Admirals
of the Gulf and “our master the great Admiral of the State ” had recently visited the elderly
Archbishop in his residence in the church of San Giorgio in order to express their
surprise and indignation against Dionysios‟ request. In the discussion that followed, it
was proved that the chaplain of Hvar had sent simultaneously two letters to both sides;
in the one he lied to Vlachos for the supposedly positive response of the admirals, while
in the other he claimed that he had already obtained the Archbishop‟s approval. With the
double fraud being revealed, Vlachos terrorized Dionysios by describing the wrathfull
reactions of the deceived “Latin masters” and the indignation of high members of the
Greek Confraternity who were present in the meeting. All of them agreed that the
chaplain of Hvar had to be severely punished, since he had defiled the church of Agia
Paraskevi, “depriving it of every honor”. To the ferocious outrage and resentment of all
who participated in the discussion and who suggested the replacement of Dionysios and
his report to the Council of Ten, Gerasimos Vlachos acted once again for the deescalation of the situation. His suggestion, which eventually dominated,422 was that for
421

422

In his argumentation, the chaplain of Hvar also claimed that such cases of cohabitation of
monks and nuns had occured numerous times in the past in other Orthodox monasteries; as
an example he mentioned the church of Agios Iason and Sosipatros in Corfu and its abbot,
“the late Mr. Kalliopios”. Although the present study cannot examine and confirm
Dionysios‟ testimony, it is certain that in this case the chaplain of Hvar referred to the
already mentioned Cretan clergyman Kalliopios Kallergis who belonged to Gerasimos
Vlachos‟ close circle both during his first period in Venice as a teacher and later in Corfu; it
was there that Kallergis copied in 1671 Vlachos‟ polemical treatises “Against the Jews” and
“On Muhammad’s Religion and Against the Turks”.
The Cretan Archbishop described the particular scene as following: “Although all the others
were opposed, the Great Admiral sat next to me, agreeing on my opinion”; Codex Vlacho, f.
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the time being he and the Venetian Admirals would send letters to Dionysios demanding
that he immediately send away his cousin from the monastery and seek for a priest who
would serve the church with piety and order. Nevertheless, he did not forget to warn the
chaplain of Hvar that the Venetian Admirals were on their way to the island, being
“fierce and relentless not out of a personal enmity against him but out of high zeal for honor ”.
Since he did not wish to portray himself as a ruthless punisher, Vlachos concluded in a
more cordial manner, assuring Dionysios that he was eager to help him as a fellow
Orthodox and Cretan. However, if he would be forced by the ecclesiastical laws and the
political circumstances to decide with justice, he clarified that he would remain faithful
and follow the necessary rules and procedures. 423
Based on his preserved correspondence, Gerasimos Vlachos dealt with the issue
of priestly impiety one last time in the case of Dionysios Mazarakis, chaplain in the
church of Agios Nikolaos in the town of Pula in Istria, one of the central ports of the
Serenissima and a highly strategic base of the Venetian fleet in the Adriatic. Similar to
the communities of Dalmatia, Pula had received during the War of Candia, a multitude
of Orthodox refugees, with the local church of Agios Nikolaos to remain under the
jurisdiction of the Metropolis of Philadelphia.424 Nevertheless, in contradiction to the
corresponding Orthodox communities in Dalmatia, the confessional aspect did not seem
to have particularly concerned the local Greeks, most of who had already been
converted to the Unia. Therefore, while their fellow Greeks in Venice and Dalmatia
mainly claimed the protection of their religious rights and acted in favor of the
preservation of their Orthodox ritual, the Greeks of Pula presented in general an
indifferent, moderate and pro-Catholic attitude, which eventually led to their disperse
and absorption within the Latin Church. 425 In the context of this continuously increasing

423
424

425

158.
For the original Greek letter, see Codex Vlacho, f. 156-160.
The relations between Pula and Venice were definitely strengthened in the early 17th century.
Noteworthy is that the Istrian town was the birthplace of the second Archbishop of
Philadelphia, Theophanis Xenakis (1570–1632). Coming from a noble Cypriot family who
had settled in Istria as refugees after the fall of the island to the Ottomans, Xenakis initially
became the chaplain of the church of San Giorgio and in 1616 succeeded Gabriel Sevirus on
the Metropolitan Throne.
According to the primary sources, due to the long-term and intensive converting activity of
the Catholic missionaries in the diocese of Pula, during the late 1670s only 100 Greek
“schismatics” resided in the town. For details on the Greek Orthodox of Pula community in
the 16th and 17th century, see Voulgaropoulou: Εςβναθζηή, p. 378-401.
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conversion of the Orthodox of Pula during the 1680s, Gerasimos Vlachos failed due to
the discouraging conditions to act systematically and persistently in favor of the local
Greek community. Only once he addressed to the chaplain of Agios Nikolaos, named
Dionysios Mazarakis; nevertheless, the text is largely indicative of the state of decline
and abandonment that prevailed in the church and in a wider scale in the Greek
community of Pula during the late 17th century.
Dated 16. February 1682, Vlachos‟ letter responded once more to the sinful life
another Orthodox clergyman was presented to follow. More specifically, both the
Orthodox and Catholic communities of Pula had indeed turned against Mazarakis due to
the latter‟s flagrant lifestyle as a Christian priest. In addition to the accusation of
negligence towards his pastoral duties and illegal financial transactions at the expense of
the church, the chaplain was presented to dishonor and despise his parishioners,
refusing to offer them the holy sacraments, baptize their children and offer them a basic
education. Moreover, the accusers claimed that Mazarakis did not hesitate to appear in
public accompanied by women – who lived with him in the monastery – and participate
in folk festivals, debaucheries and dances, failing to show the slightest respect to his
profession as a clergyman. As Vlachos characteristically noted, such an impudent
behavior naturally “scandalized the local Romaioi parishioners of the church of Agios
Nikolaos, causing also a scandal among the Latin lords who live there ” and “gave reason to the
lords the Franks to disrespect our ritual and our priestly order ”. Demonstrating once again the

necessary rigor that his office imposed, combined with a gentleness that derived from
his personal moderate character, Gerasimos Vlachos urged Dionysios to repent of his
mistakes: “My child, change your bad habits and become a new different man, obedient to
Christ, the Church and my own inducements ”. In addition to his advice to perform the

church services with reverence and remain in the spiritual service of his flock, the
Cretan Archbishop ordered his interlocutor to immediately send away any woman who
resided in his monastery and avoid appearing in festivals and dances of the laity, events
that were characterized as “acts of ungodly people ”; otherwise, Vlachos would be forced
to depose him according to the ecclesiastical laws. Also in this last case, what becomes
obvious is the elderly Archbishop‟s intense concern to prevent the local Catholic clergy
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and laymen from undermining even more the Orthodox faith and ridiculing the latter‟s
representatives.426
The aforementioned cases of contact between Gerasimos Vlachos and the heads
of Orthodox churches in Dalmatia and Istria, although a mere sample, remain indicative
of first‟s innate spirit of responsibility towards his faith. Constantly concerned to
preserve and secure the integrity and the correct operation of the Orthodox ecclesiastical
and secular communities under his jurisdiction, he attempted during his brief primacy in
the Metropolis of Philadelphia to control, enhance and rectify the errors, failures,
omissions and even machineries of the Orthodox clergy in the Venetian-ruled Adriatic
shores. Simultaneously, he maintained a discreet but official relationship with the local
Catholic authorities, both ecclesiastical and secular, and made determinant use of his
office and power, whenever it was necessary, in order to promote the interests and rights
of the Orthodox believers. It is interesting to note that Vlachos remained throughout his
life, and even more as an Archbishop in Venice, a loyal subject and a sincere citizen of
the Serenissima, a result of his strong Venetian-Cretan identity and conscience. In his
correspondence he often expressed his unequivocal trust and appreciation to the
Venetian government and particularly the Doge, who he repeatedly defined as the
merciful and just lord of the Orthodox Greeks of the Republic, both in the level of
political

(secular

ruler)

and

of

religious-confessional

administration

(spiritual

legislator). Therefore, in the context of the general established religious-confessional
freedoms the Greeks of Venice enjoyed, Vlachos did not hesitate to consider and
promote the Doge and the Senate as his legitimate and sincere supporters and
contributors to his religious administration; the latter ensured him on the one hand the
favorable treatment by the Republic, and on the other the official obedience and
cooperation of the Greek Confraternity and the church of San Giorgio.

4.3. Addressing the Orthodox Patriarchs: Credentials of piety, integrity and trust
426

An indicative evidence of the psychological manipulation that Gerasimos Vlachos seems to
have handled so skillfully and diplomatically during the period of his primacy in the
Metropolis of Philadelphia is the last sentence of his letter. Clarifying to Dionysios that for
the time being he addressed to him as a father who wished to correct his son, he asked him
to follow his orders to the letter; in case the chaplain of Pula decided to defy him, then: “I
will stand in front of you not as your father, but as your righteous judge; and you will be
sorry but it will be too late, since I will not be able to act otherwise than according to the
divine rules”. For the original Greek letter, see Codex Vlacho, f. 142-145.
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From the time of its establishment and until the end of the 17 th century, the Metropolis
of Philadelphia in Venice remained an active religious center with the aim of preserving
and strengthening the Orthodox communities in the Venetian territories. At the same
time, the Ecumenical Patriarchate of Constantinople acted catalytically for the direct
communication and efficient cooperation of the Greek confraternities of the Serenissima
with the political and ecclesiastical authorities of the Republic, but also for the contact
and diplomatic conciliation of these two forces with the central core of Orthodox
Christianity. From Gabriel Seviros to Gerasimos Vlachos, the relations of the church of
San Giorgio with the circles of Phanar and the heads of the other Orthodox
Patriarchates, mainly of Alexandria and Jerusalem, were close, profound and extremely
productive both in pure ecclesiastical and merely political-diplomatic and intellectual
level. Therefore, the preserved archives of the Greek Confraternity of Venice and of the
Metropolis of Philadelphia contain a multitude of official documents, acts and letters
concerning

matters

of

faith,

ecclesiastical

affairs,

pedagogical

initiatives

and

collaborations, but also completely practical or personal matters between the Greeks of
Venice and the representatives of the Eastern Patriarchates, such as the exchange of
gifts, icons and books, and the settlement of legal cases, mainly bequests of Greeks of
the Diaspora to the Orthodox Church.
During his primacy as the seventh Archbishop of Philadelphia, Gerasimos
Vlachos followed the example of his predecessors and maintained close contact mainly
with the Patriarchate of Constantinople. Based on the preserved five letters he sent to
Patriarch Dionysios IV Mouselimis during the period September 1681 – May 1683,427
the present study detects a personal relationship and a warm friendship between the two
high clerics. The letters, characterized by sincere piety and high expressive style by
their learned author, seem to consist, in their structure and content, of three main
themes: i. the traditional eloquence in order for the Archbishop to praise the head of the
Orthodox Christianity on the occasion of his ascension to the patriarchal throne of

427

Taking into account exclusively the preserved archival evidence, the strong bonds of
friendship and mutual respect that connected the elderly Archbishop with the Ecumenical
Patriarch are partially but indicatively illustrated in Vlachos‟ six high-style letters detected
in the Codex Vlacho: i: 29. September 1681 (f. 114-116); ii. 10. September 1682 (f. 215217); iii. 8. October 1682 (f. 226-231); iv. 10. October 1682 (f. 231-232); v. 15. November
1682 (f. 237-238); vi. 31. May 1683 (f. 275-277). Two of these letters (i and iv) were
published in Manousakas: «πιινγή», p. 98-105.
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Constantinople; ii. some key central issues that had arisen regarding the Metropolis of
Philadelphia and the conditions under which the latter remained a purely Orthodox
ecclesiastical center in Latin Europe; iii. the discussion between the two highly
scholarly clerymen on the evaluation and reliability of ecclesiastical books that at that
time were published by the printing houses of Venice and elsewhere. In the Codex
Vlacho two more letters are detected, this time addressed to the Patriarch of Jerusalem
Dositheos II Notaras.428 The letters, as well as a sixth one to Dionysios, do not deal with
purely ecclesiastical, religious or confessional issues. On the contrary, Vlachos seems to
have been in contact with the Patriarchs exceptionally, in order to implore their help for
the resolvement of the cases of two prominent members in the Greek community of
Venice.
Starting with Patriarch Dionysios, the latter was indeed a vigorous high
ecclesiastic of Constantinople who dealt during his primacy with many religious and
confessional matters, mainly on the position of the Orthodox Church against the
Protestant confessions and theology. In the context of his acquaintanceship with
Gerasimos Vlachos, what initially attracts the interest is the warm and encomiastic style
that the Cretan Archbishop adapted during the composition of his letters. In the one
dated 29. September 1681, he praised Dionysios in a high rhetorical style and archaic
Greek language and confessed his sincere and unequivocal faith and obedience to him;
more specifically, he described the Patriarch as:
“the common benefit of all the world, the eye of the pious men, the vital force of the
sacred polity, the man of the highest prudence, the great trumpet of wisdom, the pillar
and support of the catholic Church [mean. the Orthodox Church], the luminary of the
world, the victor of the limits of human life and the unique preserved warm protector of
the Greek nation.”
«ηὸ ημζκὸκ ἁπάζδξ ηῆξ μἰημοιέκδξ ὄθεθμξ, ηὸκ ὀθεαθιὸκ ηκ εὐζεακ, ηὴκ γςηζηὴκ
δφκαιζκ ημῦ ἱενμῦ πμθζηεφιαημξ, ηὸκ πθήνμοξ θνμκήζεςξ ἄκδνα, ηὴκ ιεβάθδκ ηῆξ ζμθίαξ
ζάθπζββα, ηὸκ ζηφθμκ ηαὶ ηὸ ἑδναίςια ηῆξ ηαεμθζηῆξ ἐηηθδζίαξ, ηὸκ ημῦ ηυζιμο
θςζηῆνα, ηὸκ γςῆξ ἀκενςπίκδξ ιέηνα κζηήζακηα ηαὶ ηὸκ ιυκμκ ἐπζθεζπυιεκμκ ημῦ
ἑθθδκζημῦ βέκμοξ εενιὸκ ἀκηζθήπημνα.»429

428

429

The reader of these letters to Dositheos will notice that a possible personal relationship
between the Cretan Archbishop and the Patriarch of Jerusalem was not implied at any point,
either from a direct testimony by the author or from the style of his speech, which remained
formal but always moderate and respectful.
Codex Vlacho, f. 114; see Manousakas: «πιινγή», p. 99.
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He concluded his eulogy with a silent reference to the primacy of Dionysios‟
predecessor James I and a bitter comment that during Dionysios‟ absence from the
Ecumenical Throne “we did not see any benefit”.430 As he had explained in detail in the
first part of his appeal to the Tsar Aleksey Mikchailovich, Vlachos was particularly
concerned for the worrisome phenomenon of frequent changes in the Ecumenical
Throne of Constantinople long before his primacy in the Metropolis of Philadelphia.
Indeed, he considered such a condition to be a great peril that weakened and
undermined the Great Church and challenged the institution of the patriarchate. In an
equally high style and perfectly archaic language, the Archbishop composed the
encomium of the Patriarch and Constantinople in his letter dated 10. September 1682.431
Specifically, he described Constantinople as “the land of the queen of cities, from where
piety came, the multitude of the Fathers, the state of the Palace, the glory of the Patriarchs and
the catholic Great Church, our common mother”.432 In this rhetorical context, the author

concluded that Dionysios, originating from such an honorable and famous city, was “a
virtuous man, a noble one, the wisest among all the people of their century, an eminent
theologian and Ecumenical Patriarch”. Except for the aforementioned virtues, Vlachos did

not forget to express his admiration for the high level of Dionysios‟ education and
intellectualism, something that, as he noted, emerged from the letters he had sent him in
Venice. All his praising references to the Patriarch reveal his strong belief that
Dionysios was meant to lead their contemporary Orthodox Christendom, despite the
generally weak administration inside the Patriarchate. By artistically connecting his
interlocutor with the sun, he proceeded to the following rhetorical scheme, in which a
discreet hint against the frequent changes of Patriarchs was also implied :
“The sun does not envy the evening, nor does it care for a comet in the sky, as the latter
quickly disappears. On the contrary, the sun, even if sometimes may be lost for a while
430

431
432

As it was presented earlier in this study, the aforementioned letter never reached Dionysios‟
hands. On the contrary, it was given to the latter ‟s rival in the Throne, James I. Therefore, it
is not without significance that in his later letter to Dionysios (8. October 1682), Vlachos
avoided to mention the name of the Patriarch in the address of his text; at least, this is
concluded by the copy contained in the Codex Vlacho. If the same was also true for the
official document that was sent to Constantinople, this detail is utterly indicative of the
uncertainty caused in the contemporary Orthodox circles by the intense fluidity on the
patriarchal throne.
Excerpts of this letter were published in Tatakis: Γενάζζιμξ Βθάπμξ, p. 25.
«ὡξ ηὴκ ααζζθίδμξ ηκ πυθεςκ πενζμπὴκ ἐλ ἧξ  εὐζέαεζα, ηὸ ηκ παηένςκ ζηίθμξ, ηὸ ηκ
ἀκαηηυνςκ ηνάημξ, ηὸ ηκ παηνζανπκ ηθέμξ, ηαὶ  ηαεμθζηὴ ιεβάθδ ἐηηθδζία,  ημζκὴ
ιήηδν»; Codex Vlacho, f. 215.
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behind small clouds, still shines even stronger and becomes extremely bright, bringing
happiness to men and cherishing the whole Earth.”
«Ἥθζμξ μὐ θεμκὼκ ἐζπέναξ, μὔηε ζμὶ ιέθθεζ εἴηζξ ημιήηδξ ἀζηὴν ἐζηὶκ ἐκ ηῶ μὐνακῶ,
ηάπζμκ βὰν ἐηθείπεζκ, ὁ δὲ ἥθζμξ ηαὶ πανὰ ιζηνκ ἐη ηκ κεθεθκ ηαθοθεεὶξ, ιᾶθθμκ
ἐηθάιπεζ ηαὶ ἐηεαιαεῖηαζ, ημὺξ πάκηαξ εὐθναίκςκ ηαὶ εάθπςκ πᾶζακ ηὴκ βὴκ.»433

In two letters firstly on 10. October and mainly on 15. November 1682, Vlachos
expressed his relief and enthusiasm for Dionysios‟ return to the Ecumenical Throne for
his second term, which took place in July or August of the same year. Notifying that he
was informed in Dionysios‟ election by his nephew Arsenios Kaloudis from Corfu, the
Cretan Archbishop congratulated the Patriarch warmly and informed him that upon
hearing the good news, he thanked God and made the event public during Mass in the
church of San Giorgio, where “the God-fearing Graikoi cheered in joy”. More specifically
he wrote: “I, as a high cleric, exclaimed the legitimate fame to the name of the holy Dionysios
and I preached, as it is accustomed, the praise of our highly wise Chief Shepherd, under the
applause and joy of the pious flock of the Graikoi”. Referring to James‟ “voluntary”

resignation, the Cretan Archbishop expressed his wish that from then on Dionysios‟
patriarchy would not be interrupted by future obstacles, but that “he would govern the
scepter of the Church undisturbedly and imperturbably”.

Indicative in this specific correspondence is the inter-ecclesiastical dependency
and obedience of the Metropolis of Philadelphia to the Ecumenical Patriarchate, a
relationship that was founded, developed, established, maintained and finally collapsed
after Gerasimos Vlachos‟ primacy. In fact, although the imited number of archival
evidence makes the perception of that relationship look partial and therefore
provisional, the serious ecclesiastical and religious issues raised by the Cretan
Archbishop utterly responded to the general historical conjuncture for the Orthodox
Church in the aftermath of the recently completed War of Candia and in the eve of the
forthcoming Great Turkish War. The first request raised by Vlachos was the issue of the
official ecclesiastical title granted to the Archbishop of Philadelphia, which until then
had been the following: “Honorable Exarch of all Lydia ”. On 15. November 1682, the
Vlachos implored the Patriarch to accept his suggestion for a change of the old title to
“Exarch of the Ecumenical Patriarch”. In fact, he urged Dionysios to recognize and
confirm the relative privilege granted in 1651 by the then Ecumenical Patriarch
433

Codex Vlacho, f. 215.
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Joannicius II († c.1660) to the then Archbishop of Philadelphia Athanasios Valerianos
(c.1591–1656) and his successors, which was further confirmed by the Venetian
authorities.434 What is evident at this case is Vlachos‟ persistence and concern to ensure
the direct connection and dependence of his Archdiocese on the Ecumenical Throne,
even at the level of formal address. Fearing a direct or covert subversion of his office by
the representatives of the Latin Church in Venice or Rome, the Cretan Archbishop took
numerous initiatives so that the Orthodox identity and prestige of the Metropolis would
not be harmed or undermined in the future. 435 As if he could foresee the aspirations of
his successor in the Metropolitan Throne, Matthaios Meletios Typaldos, Vlachos
characteristically wrote that his request to Dionysios mainly served his interest to avoid
a future “depreciation of the privilege the Great Church had granted to the Metropolis of
Philadelphia ”.

The main reason for Vlachos‟ justified concern about negative scenarios that
would cause fatal consequences on the preservation of the Orthodox identity of the
Greek communities in the Serenissima in general seems to be the serious reduction of
the Orthodox flock, according to his own estimation. Indeed, in the same letter Vlachos
informed Dionysios with bitterness and complaint about the rapid and irreversible
reduction of the Orthodox in the city of Venice. In his opinion, that unpleasant and dire
situation was the result of three main factors, all contemporary to the two interlocutors.
The first two factors were related to the continuous and long-term conflicts in the
Eastern Mediterranean region, mainly on the aftermath of the Fifth Ottoman-Venetian
war in Crete and Dalmatia; the third one dealt with the activity of the Catholic and
Protestant missionaries among the Orthodox populations. As he characteristically wrote
to Dionysios, the main causes for the decrease of his flock were “the conquest of Greek
434

435

For Joannicius‟ II golden bull to Athanasios Valerianos, see Manousakas: Ακέηδμηα
παηνζανπζηά βνάιιαηα, p. 63-69. At this point, it is possible that Gerasimos Vlachos humbly
corrected a wrong address by Dionysios in one of his now lost letters to him. Despite the
efforts of the Cretan high cleric, his request does not seem to have been fulfilled, since his
successors in the Metropolitan Throne continued to be address under the title “Honorable
Exarch of all Lydia”.
It is important to note that the then Catholic Patriarch of Venice Alvise Sagredo (1617–1688)
did not interfere in any way in the cases of the Greek Confraternity or the Metropolis of
Philadelphia, in contrast to his predecessors and successors in this office. For the intense
interventions by Venetian Patriarchs to the election of the Archbishops of Philadelphia
during the 17th century, see Stavros D. Grimanis: «Ο Μεζόδηνο Μνξώλεο θαη νη αηηηάζεηο
ησλ θαζνιηθώλ ελαληίνλ ησλ νξζνδόμσλ ηεο Βελεηίαο (1677-1679)». In: Θδζαονίζιαηα 43
(2013), p. 298.
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cities [mean. by the Ottomans]”, “the closure of the trade routes and the fall of trade in the
Mediterranean”, and “the conversion of the Orthodox Greeks ” to other Christian confessions

due to the intense proselytisms and to other religions through the mass islamizations in
the Ottoman-ruled Orthodox communities.436 Nevertheless, the elderly Archbishop
reassured Dionysios that he remained commited to his pastoral duty and had not stopped
to be in the service of his compatriots by working for their benefit as a careful and
responsible high ecclesiastic and as a preacher of the Divine Word. Having as his
strongest aspiration the preservation, protection and strengthening of the Orthodox faith,
he never ceased to promote through his words the concept of genuine piety, spiritual
loyalty and warm devotion to the Orthodox Church.
One last indicative case of Gerasimos Vlachos‟ sincere religious loyalty to the
Patriarch of Constantinople is detected in his last letter to Dionysios dated 31. May
1683. The main topic of discussion was the recent apostasy of the Orthodox Archbishop
of the then Ottoman-ruled Crete, Nikephoros II Skotakis and his departure from the
island. Nikephoros was eventually deposed by Patriarch Dionysios, who immediately
informed the Metropolis of Philadelphia. Indeed, Vlachos was enraged by Nikephoros‟
conceit and arrogance; the latter had defied the Patriarch‟s order to visit him in
Constantinople and, on the contrary, he fled Crete after usurping the incomes of his
diocese. In his letter, Vlachos informed Dionysios in the “apostate‟s” latest activity in
the island of Zante, where he had found refuge, and where he collected wealth
shamelessly acting “not as a high cleric, but as a banker”. In order to confront Nikephoros
according to the Patriarch‟s will, Vlachos had sent direct orders to the Orthodox
ecclesiastical governors of Corfu, Cephalonia and Zante, notifying to them the
unpleasant event, along with Nikiphoros‟ deposition. Moreover, and despite the fact that
he was “extremely tormented by arthritis ”, he took a series of initiatives and he publicly
denounced Nikephoros inside the church of San Giorgio as an apostate of the Orthodox
436

«δζὰ ηε ηὰξ αἰπιαθςζίαξ ηκ Γναζηκ πυθεςκ, δζὰ ηὴκ ἀκςιαθίακ ηαὶ πηζζκ ηκ ειπμνζκ
ηαὶ δζὰ ηὴκ δζαζηνμθὴκ εἰξ ἐκάκηζα δυβιαηα». For the phenomenon of religious-confessional
hibridity in the Venetian-ruled territories, see Anastasia Papadia-Lala: «Οη Έιιελεο θαη ε
βελεηηθή πξαγκαηηθόηεηα. Ηδενινγηθή θαη θνηλσληθή ζπγθξόηεζε». In: Chryssa Maltezou
(ed.): Όρεζξ ηδξ Ηζημνίαξ ημο αεκεημηναημφιεκμο εθθδκζζιμφ: Ανπεζαηά ηεηιήνζα. Ίδξπκα
Διιεληθνύ Πνιηηηζκνύ. Athens 1993, p. 177-185; Giorgio Fedalto: “La comunità Greca, la
chiesa di Venezia, la chiesa di Roma”. In: Tiepolo & Tonetti (eds.): I Greci a Venezia, p. 83102; Sotiris Koutmanis: «Σν ηξίην είδνο. Θξεζθεπηηθή πβξηδηθόηεηα θαη θνηλσληθή αιιαγή
ζηελ νξζόδνμε θνηλόηεηα ηεο Βελεηίαο (ηέιε 17νπ - αξρέο 18νπ αη.)». In: Θδζαονίζιαηα 37
(2007), p. 389-420.
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Church and eventually achieved to prevent his forthcoming arrival to Venice. As he
stated in his letter, urged by his profound zeal for piety and his sincere obedience to the
Patriarchate of Constantinople, he did not limit to the public condemnation of the
apostate, but he also praised the name and reputation of Dionysios, by promoting the
latter‟s moral virtue and by urging his flock to faithfully follow the orders of their
Patriarch in order to remain eminent and pious members of the Orthodox Church.
All the aforementioned five letters of Gerasimos Vlachos to the Patriarch of
Constantinople included yet another common feature; they all dealt with a case of
printed ecclesiastical books Dionysios was interested in finding in the European
markets. In this context, he maintained a close contact with the Archbishop of
Philadelphia, who was also known for his particular affection towards the world of book
but also for his erudition as a scholar and as a clergyman. More specifically, from
Vlachos‟ first reference to the matter, dated 29. September 1681, it is revealed that the
Patriarch was interested in purchasing some editions all deriving from the French
presses and book market: i. the 8-volume Latin edition of the opera omnia by the
influential French Franciscan teacher and biblical commentator Nicholas of Lyra
(c.1270–1349) («Νζηυθαμξ Λονζηυξ»); ii. the 27-volume eighth re-edition of the Latin
Appendix Bibliothecae Sanctorum Patrum (Paris: 1579), the first collection of the
writings of the Church Fathers published in France by the eminent theologian and
patristic Marguerin de La Bigne (c.1546–c.1595).437 In his letter Gerasimos Vlachos
provided Dionysios with the necessary information on the price of the books and
reminded him of the mission expenses and the custom duties between France and
Venice. He did not forget to highlight once again his close contact and communication
with the publishing houses and bookstores in Venice, who were in fact his informants of
the availability and the cost of the two editions. Noteworthy is that the Cretan
Archbishop proceeded to a brief praise in honor of the French editors, by stating that
“the sages of the Latins interpret the writings of the Greeks in Latin and those of the Latins in
Greek”, acknowledging the valuable contribution of European printers and their patrons.

According to his words, the “kings of the Latins” contributed to the printing and
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The monumental edition that interested the Patriarch was the largest re-edition of the work,
published in-folio by Philippe Despont in 1677 in Lyon under the title Maxima Bibliotheca
Veterum Patrum et Antiquorum Scriptorum Ecclesiasticorum.
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publishing of the works by the Greeks in bilingual Greek-Latin editions and “that is why
they are considered by everyone as the reconstructors and restorers of the Greek language ”.

Almost a year later, on 10. September 1682 the two high clerics communicated
once more in the context of further ecclesiastical books Vlachos was eager to send to his
Patriarch. To start with, he had taken the initiative to offer Dionysios an imprint of the
famous Bibliotheca or Myriobiblos by the 9th -century Patriarch of Constantinople
Photios I (c.820–893); the book was to be sent as a gift to Constantinople, along with
two imprints of his Thesaurus and Harmonia, with the help of his friend and wealthy
merchant, the already mentioned Panos Ieromnimon from Ioannina (c.1616–1691), an
eminent figure of the Greek Confraternity in Venice. 438 The Cretan Archbishop also
promised Dionysios that he would soon detect an edition of the famous Novellae
Constitutiones with the legislative works of the Byzantine Emperors Justinian (482–
565), Leo VI the Wise and his brother Alexander III (870–913). Moreover, he composed
a list of Greek-Latin editions, guaranteeing for their high quality and textual accuracy
and urging the Patriarch to purchase them. Apart from an edition of the Gospel
decorated on the outside with gold dust («πνοζμηεφηημζξ ρζιιφεζμζξ»), all the other books
he suggested included catenae from the biblical commentaries of the Greek Church
Fathers on Job, the Psalter, the Gospel of Mark and the Gospel of John.
Although the limited recording of the aforementioned books in the letter do not
allow the present study to identify them with specific editions, Vlachos was more
detailed in the case of a two-volume catena in the Gospel of Matthew, composed by the
11th -century Metropolitan of Heraclea Nikitas of Serres. Vlachos referred to the 1647
edition of the work in Toulouse (Symbolarum in Matthæum) edited by the French Jesuit
scholar Pierre Poussines (1609–1686) and interpreted by the Belgian Jesuit exegete and
fervent editor of patristic literature Balthasar Cordier (1592–1650). It is noteworthy that,
although the edition was a product of Jesuit theological and printing activity, this did not
prevent the experienced Cretan clergyman from recognizing its value. Indeed, one could
easily assume that before ensuring of its value, Vlachos had proceeded to a meticulous
examination of the book in order to detect possible signs of deficiencies or errors to the
original Greek text, that would derive from the hand of the Jesuit editors. On the
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Konstantinos Mertzios: « Σὸ ἐλ Βελεηίᾳ Ἢπεηξσηηθὸλ Ἀξρεῖνλ». In: Ἢπεζνςηζηὰ Υνμκζηά 11
(1936), p. 111-135; Kaklamanis: Γζαηνμφζδξ, p. 62-63 note 27.
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contrary, he did not hesitate to prevent Dionysios from buying the two-volume
Bibliothecae Graecorum Patrum Auctarium Novissimum, published in 1672 in Paris by
Vlachos‟ corporate interlocutor François Combefis. Despite the appreciation on the face
of the French patrologist which he had expressed twenty years ago, regarding this
specific publication the Cretan Archbishop stated that he had examined it carefully as a
faithful Orthodox and trained theologian, but had to eventually reject it: “I rejected it as
an unworthy and repugnant book”. Indeed, as he wrote to the Patriarch, he had realized

that the first volume contained orations and treatises against Saint Gregory Palamas,
while the second consisted of encomiums, panegyrical and mystical speeches in honor
of various saints composed by the still controversial in the Orthodox Church late
Byzantine philosopher Georgios Gemistos Plethon (c.1355–c.1454).439
The aforementioned cases are indicative of my conclusion that throughout the
years he spent in Venice as a teacher and mainly as the Archbishop, Gerasimos Vlachos
carefully examined the editions of Christian – mainly Orthodox – works, regardless if
they came from his contemporary Greek or non-Greek printing presses. It is noteworthy
that on 16. June 1682, he signed a certificate in which he praised the accurate and
unerring editions of Orthodox liturgical books by the press of his friend in Venice
Nikolaos Glykis. In this brief text, Vlachos did not hesitate to make special reference to
the numerous errors and deficiencies detected in the editions of earlier printing houses.
Thus, he considered Glykis‟ corrections and revisions as necessary, confirming “the
integrity of the meaning and appropriateness of the Greek language and spelling, because of the
negligence done by the previous printing presses, lacking in all the others already printed, which
are very defective and full of notable errors ”.440 With a professional eye, that of an

experienced philologist and an erudite theologian and clergyman, he could easily decide
on the integrity and reliability of those editions, always in close contact and
communication with the main representatives of the Venetian bookmarket.

439
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The contact between the two scholarly ecclesiastics continued during the next years, as it is
revealed from Vlachos‟ letters on 10. October 1682, 15. November 1682 and 31. May 1683.
Following Dionysios‟ will, he bought and eventually sent him some of the aforementioned
books.
“l’ integrità del senso e aggiustezza della lingua e ortografia greca, giachè per trascuratezza
delle passate stamparie mancano in tutti gli altri già stampati che sono diffettosissimi e
pieni di notabili errori”; see Codex Vlacho, f. 181-182; the certificate was cited in
Konstantinos Mertzios: «Ἡ νἰθνγέλεηα ηῶλ Γιπθέσλ ἤ Γιπθήδσλ». In: Ἠπεζνςηζηὰ Υνμκζηά
10 (1935), p. 39-40.
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A different case of contact between Gerasimos Vlachos and Dionysios IV is to
be found in a long letter dated 10. October 1682, in which the Cretan Archbishop served
as a mediator between the Patriarch and an eminent member of the Greek Community in
Venice. The subject of the letter was the settlement of an open issue regarding the
fortune of the late Archbishop of Cyprus Hilarion Kigalas (1624–1682)

441

and his

brother Dimitrios, who had both recently died in Constantinople due to a famine.
According to Vlachos‟ detailed narration of the life of the two brothers, we learn that
Dimitrios worked as a physician in Cyprus and Constantinople, where he eventually
became the personal doctor of the former Grand Vizier Fazil Ahmed Köprülü, one of the
main protagonists in the late phase of the siege of Candia. After the latter‟s death in
1676, Dimitrios travelled to Moldavia and Wallachia where he offered his service to the
local ruler (“Prince Voivode ”)442 and his court, collecting a large fortune until his return
and death in Constantinople. For Hilarion, Vlachos claimed that he was forced to leave
his office in the Metropolis of Cyprus due to the massive debts of his archdiocese. After
travelling and working in various places, he arrived in a province of Wallachia, named
Mugdania, where he worked as a teacher for the children of the local prince, and
simultaneously he performed his priestly and preaching duties in the local Orthodox
church. Leaving Wallachia, he had managed to collect enough money to pay his dept
and he headed to Constantinople in order to receive the necessary official license from
the Ottoman authorities, the so-called berat («ιπανάηζ» or «αενάηζμ ») which recognized
and validated his office as the legitimate Archbishop of Cyprus; in fact, according to
Gerasimos Vlachos, Kigalas was obliged to pay 2.500 Ottoman kuruş (grosi) for the
berat.443 In the second part of the letter, the Cretan Archbishop informed Dionysios that
441

442

443

Hilarion Kigalas has already been mentioned in this study, as the first rector of the Cottunian
College. According to the numerous testimonies of his contemporaries, he was a vigorous
clergyman, a scholar of profound erudition and a prolific author mainly of religious books.
At this point it is worth mentioning that an imprint of Hilarion‟s religious work entitled Il
Panegirico è in lode di Sant’ Alipio Stilita (Venice, 1659) was recorded in the indice of
Gerasimos Vlachos‟ personal library, a proof of the appreciation the latter had for the face of
the Cypriot ecclesiastic; for a biographical overview of Hilarion Kigalas see Legrand:
Bibliographie. Vol. 3 (1691–1700 Notices biographiques), p. 318-338.
This was most likely either the Voivode George Ducas (c.1620–1685), who was three times
prince of Moldavia (i. September 1665 – May 1666; ii. November 1668 – 20 August 1672;
iii. November 1678 – January 1684) and one time prince of Wallachia (1673-1678), or his
successor Șerban Cantacuzino (1634/1640–1688) who was Prince of Wallachia between
1678 and 1688.
The testimony contained in Gerasimos Vlachos‟ letter on the reasons that prompted Hilarion
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the two Kigalas had a third brother, the prominent Aristotelian philosopher and
academic in Padua Ioannis Kigalas (1622–1687). The latter had been already from 1666
appointed Professor of Philosophy at the University of Padua and was praised by his
contemporaries as a man of high virtue, erudition, modesty and religious piety; as
Vlachos himself defined him, “one of the most excellent professors of philosophy [...] an
admirable man, a worthy Romaios lord and a true child of our Holy Church”.444

As we read in the letter, Ioannis was informed for the death of his brothers by the
Megas Oikonomos of the Patriarchate, named Theodotos. 445 The latter also made a
special reference to the Kigalas‟ large fortune (more than 15.000 kuruş, books,
ecclesiastical vestments and secular clothes, furs and other heirlooms) that remained in
Constantinople. Nevertheless, Ioannis was forced to address Gerasimos Vlachos
imploring for his help, when he was informed that the Megas Oikonomos claimed a
considerable share from the fortune of his brothers, with the excuse that he had covered
all the expenses for the hospitalization and burial of them and that he had lent Hilarion a
large amount of money in order for the latter to pay the berat. Ioannis‟ confusion
reached its peak due to the sudden appearance of an unknown to him person who
claimed that he was a relative of the late brothers, without though providing any
tangible evidence. After describing the background of this complex legal case, Vlachos
proceeded to his solid and logical argumentation in order to prove the absurdity of the
claims by the people of Constantinople. In a humble and diplomatic way, the elderly
Archbishop indirectly implied that both the Megas Oikonomos and the unknown
prospective heir were actually lying in order to usurp part of the Kigalas‟ fortune; the
latter legally belonged to Ioannis “according to the divine, natural and political law ”. In this
context, he rejected Theodotos‟ claim that Hilarion had borrowed money from him,

444
445

to leave his Archdiocese is significant, as it refutes the later claim that Hilarion was forced
to abandon his office due to a secret agreement with the Catholic circles in Cyprus on the
matter of Divine Baptism, an initiative that supposedly caused a general outrage and outcry
of the local Orthodox flock. The aforementioned argument, although it was never confirmed
by historical evidence, was supported by the 18th-century archimandrite Kyprianos in 1788
and was later established by the Greek historian Konstantinos Sathas (1842–1914); see
Sathas: Νεμεθθδκζηὴ Φζθμθμβία, p. 300. However, based on Vlachos‟ narration, it seems that
the reasons that urged Hilarion to depart from Cyprus were not related to confessional
disputes but to the exorbitant debts of his archdiocese, a common issue in the early modern
Orthodox Church.
Legrand : Bibliographie. Vol. 3 (1691–1700 Notices biographiques), p. 315-318.
The ecclesiastical title of the Oikonomos was used for the manager or treasurer of the
financial administration in the Orthodox Church.
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since it would seem paradoxical for the Cypriot Archbishop to finish his long journey
without acquiring the money that was necessary both for his dept and the impost to the
Ottoman

authorities.

Proving

the

contradiction

of

Theodotos‟

arguments

and

characterizing them as irrational and reckless, Vlachos urged the Patriarch to examine
the specific case very carefully and act with justice and prudence since, as he
characteristically wrote, “a snake was hidden in the grass ”. In this context, the Cretan
Archbishop highlighted the networks Ioannis Kigalas had developed both inside the
Greek Confraternity but also in the Venetian political environment. In the end of his
letter, he informed Dionysios of Ioannis‟ prestige and influence in the academic
environment of Padua and the great reputation he enjoyed in Venice, where he obtained
many friends and protectors, with the most important to be the members of the Venetian
Senate themselves.446 After stating one more that he always recognized Dionysios “as
his lord and master”, Vlachos humbly urged the Patriarch to act wisely and objectively
and to resolve the case of the Kigalas‟ fortune in a fair and commendable way, so that he
himself might be considered as the “pride of our Nation”.447
In the context of a bequest by a late Cypriot member of the Greek Confraternity,
Gerasimos Vlachos contacted during the first months of his primacy in Venice the
Patriarch of Jerusalem Dositheos II Notaras (1641–1707), a high ecclesiastic of
profound theological erudition and fervent promoter and protector of the Orthodox faith
in the Holy Lands.448 More specifically, on 10. June 1681, the Cretan Archbishop
informed Dositheos that the recently deceased Cypriot nobleman Konstantinos Xenakis
had requested in his testament that two icons he obtained, one depicting Jesus Christ
and the other the Virgin Mary, to be donated to the Patriarchate of Jerusalem, as a
memorial service for his soul. Confirming the great value of the icons which he defined
as “exquisite works of art, decorated with golden surroundings”, Vlachos implored for
Dositheos‟ consent so that he would trust the icons “in the hands of a high cleric, named
Christophoros, of an unknown to me province ”; the latter, a friend of late Xenakis, had

undertaken the duty to bring the icons to Jerusalem. At this point it is noteworthy to
446

447
448

Indeed, it turns out that the latter had already informed the Venetian bailiff (“bailo”) in
Constantinople, ordering him to personally undertake the specific case and closely observe
its progress and its management by the Patriarchate.
For the original Greek letter, see Codex Vlacho, f. 226-231.
Ioannis Duras: “Ὁ Γνζίζενο Ἱεξνζνιύκσλ θαὶ ἡ πξνζθνξὰ αὐηνῦ εἰο ηὰο ῥνπκαληθὰο ρώξαο
θαὶ ηὴλ ἐθθιεζίαλ αὐηῶλˮ. PhD diss. National & Kapodistrian University of Athens 1977.
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refer to the background of the acquaintance between Gerasimos Vlachos and the
otherwise unknown Christophoros, who was actually the Metropolitan of Hopel, a
province of Upper Iberia in present-day eastern Georgia. The two ecclesiastics met for
the first time in the church of San Giorgio immediately after Vlachos‟ arrival from
Corfu on January 1681. Through their discussion, the Cretan Archbishop was informed
that Christophoros had been residing in Venice already for four years. After recognizing
the Metropolitan‟s ‟virtuous nature and his steadfast piety to the Orthodox faith”,
Vlachos cordially welcomed him ‟with the honor that befits a high cleric” and they
together performed the Divine Mass “according to the Orthodox ritual and the doctrines
of our Holy Church”.449
Nevertheless, the legitimate commissioner of Xenakis‟ testament, the Cretan
nobleman Iakovos Chalkiopoulos, “an admirable rhetor, one of the top of our nation”, had
expressed his hesitation to hand over the icons to a clergyman who was utterly unknown
to the Confraternity. Therefore, he preferred to entrust them to the church of San
Giorgio for safekeeping until the matter was settled by Patriarch Dositheos. Following
his common tactic when he addressed Dionysios, the head of the Orthodox Church in
Constantinople, Vlachos did not fail to express clearly, directly and repeatedly his
steady, deep and sincere devotion and loyalty as the Archbishop of Philadelphia towards
the face and authority of the Patriarch of Jerusalem. In this context he did not forget to
mention with humility to Dositheos that he always made special reference to his name
during Mass in the church of San Giorgio.450 Unfortunately, the present archival
evidence does not imply a frequent contact and correspondence between Dositheos and
Gerasimos Vlachos, neither before nor during the latter‟s primacy in the Metropolis of
Philadelphia. Moreover, their limted correspondence did not address at any point pure
theological, confessional or ecclesiastical issues related to the either calm or turbulent

449
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For the aforementioned information on Christophoros, see Codex Vlacho, f. 102-103.
For the original Greek letter, see Codex Vlacho, f. 82-84. The final settlement of the issue
took place no less than two years later, during summer of 1683, when a commisioner of the
Patriarchate of Jerusalem in Cephalonia, named Dionysios Pitzis, visited the church of San
Giorgio and received the two icons by the representatives of the Metropolis and the
Confraternity; see Codex Vlacho, f. 294. It is noteworthy that among the eminent Greeks
who signed their transaction with Pitzis was the prominent scholar and clergyman Matthaios
Typaldos (1648–1713) from Cephalonia, then director of the Flanginis College and from
late March 1685 Vlachos‟ successor in the Metropolitan Throne of Philadelphia.
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coexistence of the Orthodox Christians with the Catholics and the Protestants in the
Venetian territories and in the Holy Land.
The final case of interest from Gerasimos Vlachos‟ primacy in the Metropolis of
Philadelphia is considered a brief certificate he composed and handed to a group of
Greek noblemen from the island of Patmos on 7. November 1683. The document
described the case of Nikephoros Fradelos, an Orthodox monk from the monastery of
Saint John the Theologian in Patmos. The latter was sent by the abbot of Saint John to
Rome in order to obtain official bulls from “His Holiness the Pope of Rome ” Innocent XI
(1611–1689) that would secure and ensure the integrity of the monastery and the safety
of its monks against the frequent attacks by the corsairs of the Archipelagos. As Vlachos
mentioned

in his certificate,

Fradelos eventually obtained

the following official

documents from the Vatican: two papal bulls in vellum («αέδνζκμκ πανηί») composed by
Pope Pius II (1405–1464) and Pope Urban VIII (1568–1644), and another one printed in
royal paper («εἰξ πανηὶ ηάνηα νεάθζξ ζηαιπάδα») by Pope Innocent XI himself;451 all three
bulls included the official condemnations of the three Popes against a possible slavery
of Christians. After his successful journey, Fradelos arrived in Venice where he met
Gerasimos Vlachos in person and entrusted him the papal bulls he had in his possession.
After imploring the Cretan ecclesiastic to keep the documents under his personal
jurisdiction and “not to hand them to anyone ” until his return, Fradelos departed for an
unspecified mission in the already mentioned highly dangerous coasts of North Africa,
the so-called Barbary. As one could conclude from Vlachos‟ narration, Fradelos was
eventually lost during his trip, either enslaved or killed, and he was not to be expected
anymore. Therefore, the Archbishop came into agreement with the new commissioner
of the monastery of Saint John, named Pothitòs Kalogeràs to hand him the papal bulls,
in order to serve the practical interests of the Orthodox clergy and laity in Patmos. 452
From

all

the

aforementioned

cases

included

in

Gerasimos

Vlachos‟

correspondence, one could conclude the latter‟s strong faith and obedience to the
ecclesiastical rules, along with his sincere respect for the contact and relation between
the Catholic and Orthodox Church during his time. Indeed, until now numerous
451
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Active and highly polemical, Pope Innocent XI took noteworthy initiatives in order to
prepare a Christian confrontation of the Ottoman Empire. For the relations between
Innocent XI and the Venetian Republic under the aforementioned circumstances, see
Grimanis: «Ο Μεζόδηνο Μνξώλεο», p. 284-5.
For the original Greek document, see Codex Vlacho, f. 314-315.
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evidence from his life as a subject of the Serenissima and as a man of letters in Candia
and Venice have already been interpreted in the context of his flexibility and
conciliation on matters of confession. From his correspondence, though, as the head of
the Metropolis of Philadelphia, we conclude that the Cretan ecclesiasitc remained a
pious and faithful follower of the doctrines and teachings of the Orthodox Church. In
contradiction to his successor, Meletios Typaldos, 453 Vlachos remained reluctant to
disturb the relationship of his Metropolis with the Patriarchate of Constantinople.
Noteworthy is the fact that, although he always promoted the support and cooperation
he had developed with the Venetian authorities and he showed the necessary respect to
the Pope, this conciliatory tendency actually served the interests and rights of the
Orthodox communities in the city of Venice and the Stato da Màr. Therefore, he is
presented fully aware of his responsibility as the head of a Metropolis which was both
institutionally and geographically between two powerful centers of Christendom,
Constantinople and Rome, preferring to maintain a diplomatic attitude of confessional
but also political motives. In this context, he wished to remain a pious servant of the
Ecumenical Patriarchate, but also an ecclesiastic who would be favored by the Republic
and who would maintain typical but peaceable relations with the papal court. To
concude with, one could say that during his primacy Gerasimos Vlachos kept one eye,
active and confident, on Constantinople, and the other, careful and examining, on Rome.
Nevertheless, in his mind the dominant position was always held by the Serenissima and
the Greek communities under her jurisdiction, from which he himself originated and
which he served in one way or another throughtout his life.

453

A scholarly figure of profound and wide education and high adminstrative skills, Typaldos set
as his ambitious political-ecclesiastical goal to gradually bring all the Orthodox
communities of the Metropolis of Philadelphia in full communion with the Vatican as a
Uniate Church. His controversial aspirations were eventually unsuccessful and Typaldos
was deposed due to the general reaction from the Orthodox of Venice and the Patriarchate of
Constantinople and the hesitation of the official Venetian authorities; see Vasiliki BobouStamati: «Ἀλαθνξὰ ιιήλσλ ηῆο Βελεηίαο ζηὸλ νἰθνπκεληθὸ παηξηάξρε Καιιίληθν Β΄ γηὰ
ηὸλ Μειέηην Σππάιδν (1700)». In: Θδζαονίζιαηα 15 (1978), p. 99-106; Stathis Birtachas:
«ηὰ ρλάξηα ἑλὸο ὑπνςήθηνπ Βεζζαξίσλα. Οἱ ζξεζθεπηηθὲο θαὶ πνιηηηθὲο δπκώζεηο ζηὴλ
Ρώκε θαὶ ζηὴ Βελεηία ζηὰ ρξόληα ηνῦ Μειεηίνπ Σππάιδνπ». In: Πενὶ Ἱζημνίαξ 4 (2003), p.
167-181; Vasileios Tsakiris: «Σν έξγν ηνπ Μεζνδίνπ Αλζξαθίηε θαη ηα
πνιηηηθνεθθιεζηαζηηθά ζρέδηα ηνπ Μειεηίνπ Σππάιδνπ». In: Δχα ηαζ Δζπένζα 8 (20082012), p. 9-26; Roussopoulos: ‟Meletios Typaldosˮ.
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4.4. Romaios, Graikos, Hellen: An overview of Gerasimos Vlachos’ perception on
early modern Greek identity
Concluding this chapter, I will proceed to a special reference to Gerasimos Vlachos‟
perception of his individual identity and collective conscience. His case is placed in the
general discussion on identity and the sense of belonging in the pre-national societies
and more specifically in Greek Orthodox communities of the Venetian Republic.
Therefore, I will attempt an overall critical assessment of Vlachos‟ attitude to defend
and preserve the Orthodox identity of his compatriots in the Venetian territories. I will
examine it in parallel lines with the effort by his contemporary Greeks of the Diaspora
to understand and define themselves as individuals and as members of a common group,
the so-called “Genos”. By the interpretation of the Greek terms Hellen, Romaios,
Graikos in the Cretan scholar‟s writings, I aim to detect the cultural and religious
dimension of those terms and the level of connection in Vlachos‟ mind of three Greek
traditions, the ancient, the medieval and his contemporary one.
Throughout his treatisies, correspondence, speeches and sermons, as well as the
multitude of preserved testimonies about his social life and his contacts with institutions
and individuals in Candia and Venice, Gerasimos Vlachos is presented to perceive
himself, in addition to a descendant of his homeland Crete, also as a member of a wider
collective identity, what one could perceive in modern terminology as Hellenism. In
order to define his identity, he seems to use the very common ethnonyms of his time. In
cases when he addressed to non-Greek-speaking interlocutors, he used the dominant
term Graecus, -i (mainly in its Italian version, Greco-i). On the contrary, when he
addressed his Cretan compatriots and other Greeks, he chose to identify himself and
them as Romaioi or Graikoi, and to a lesser extent as Hellenes. Indeed, modern scholars
on Venetian-Greek studies detected a number of cases of simultaneous use of the terms
Romaios and Graikos, and to a lesser degree the term Hellen, of course with
quantitative imbalances. The preserved primary sources on the early modern Greek
scholars and the Greek communities in the Venetian Republic and Latin Europe prove a
dominant liquidity and conscious freedom in the alternative use of the three terms by
the members of those communities.454 Those three terms corresponded relatively
equally to the identification of the early modern Greeks of the Diaspora. In fact, the
454

Maltezou: Ζ Βεκεηία ηςκ Δθθήκςκ, p. 54.
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criteria for selecting each term and its relatively extended use by all social groups in the
community as an expression of collective identity could vary, depending on the
geographical location, the historical past and present, the level of literacy and education,
the religion or confession, but also purely private and personal causes. 455
Nevertheless, the ethnonyms used by the Greeks of the early modern centuries
were directly related and most of the time inextricably linked to a long relevant tradition
and coexistence of the terms Hellen and Romaios. More specifically, during the
Byzantine period the term Romaios was used dominantly for defining the population of
the Empire. The latter‟s political sovereignty and official historians defined and
established their polity as Roman since they followed the narrative that the Eastern
Roman Empire continued the reign of the ancient Romans. In this context, the
Byzantine Emperors acted in favor of protecting the legacy of Constantine the Great,
presenting Constantinople as the Roma Nova which guarded and preserved the sceptres
of ancient Rome, Moreover, they respected and maintained the Roman tradition through
their office position of the Emperor, who obtained the official title “King and Emperor
of the Romans”. As far as the ecclesiastical authority was concerned, the head of the
Orthodox Church was titled

“Archbishop

of Constantinople, New Rome and

Ecumenical Patriarch”.456
During the early modern centuries, Romaios continued to be the most common
term for the Greek-speaking populations both in the regions ruled by the Sultan and in
the territories which were under the flag of Saint Mark. Nevertheless, mainly from the
late 15th century and until the 17th century, the term Hellen gradually emerged in the
contemporary Greek circles, as an aftermath of the corresponding Latin narrative.
According to the latter, the contemporary Greek-speaking Christians were descendants
of the ancient Hellenes and their civilization. In this context, the term gradually became
a synonym of the widely used term Romaios, and was mainly perceived in its cultural
parameter by Greek scholars who lived and worked in Latin Europe and in the Venetian
455

For the discussion in modern scholarship on the terms Hellen, Graikos and Romaios as
indicative of the identity of the early modern Greeks see Manolis G. Sergis: «Οη όξνη
Έιιελ, Γξαηθόο, Ρσκαίνο, Διιάο, Μαθεδνλία, Ρσκαλία, Αραΐα θαη ηα παξάγσγά ηνπο ζην
ζπγγξαθηθό έξγν ηνπ Παρώκηνπ Ρνπζάλνπ». In: Proceedings of the International Scientific
Symposium «Παπχιζμξ Ρμοζάκμξ. 450 Υνυκζα απυ ηδκ ημίιδζή ημο († 1553)» (2003). Ηεξά
Μεηξόπνιηο Εαθύλζνπ θαη ηξνθάδσλ. Athens 2005, p. 379-397.
456
Anthony Kaldellis: Hellenism in Byzantium: The Transformations of Greek Identity and the
Reception of the Classical Tradition. Cambridge University Press. Cambridge UK 2008.
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Barozzi, Leonardos Philaras, Ioannis Kottounios, e.t.c.). These scholars, both secular
and ecclesiastics, consciously considered their contemporary Greeks as heirs of a past
more ancient that the Byzantine one. Identifying themselves as descendants of the
ancient Hellenes, they promoted their Hellenic inheritance and considered their culture
and language as a crucial feature of their identity. Therefore, they did not hesitate to
refer to themselves and his compatriots as Hellenes, especially in those cases that they
addressed to sovereigns and intellectual circles of Latin Europe. Regarding this
conscious or unconscious awareness of their relation with a distant and a closer past and
their connection with both the mythological or historical Greek antiquity and with the
Byzantine Empire, these early modern Greek scholars concluded to identify themselves
as Romaioi in the context of their political dependence from the Byzantines, and as
Graikoi, an ancient name that identified the Greeks before the term Hellenes, in the
context of their collective ancestry from the classical antiquity.457
The common use of the two terms in numerous primary Greek sources from the
early modernity consists a tradition, both literal and ideological, in which Gerasimos
Vlachos was raised and formed his personal point of view. The preserved sources for his
life and work reveal his utter flexibility in the use mostly of the terms Romaios and
Graikos both in Crete and in the city of Venice. To start with, a special reference should
be made to the case of his polemical treatise “Obfuscation of the False Believers”.
Through the pages of his brief consulta, the reader comes across excerpts like the
following: “Therefore, hold your tongue and control your hand from writing against the
Graikoi, who accept and respect the words of the Saints ”; [...] “the one who would deceit the
Romaioi has not yet been born”; [...] “I would prove to you that the poor Romaioi, with all their
457

An indicative example of the common use of the terms Graikos and Romaios is found in the
poem Lament and Grief of Constantinople by the Greek bishop of Myra Matthaios (1550–
1624):
“Just as it happened to us, the humble Romaioi, / who were enslaved, both young and
elderly men, / due to our injustice and vanity / we lost our glory, our scepters and our
Reign / [...] Oh blessed Death, now you seem so fine / to come at this hour to us all
the Graikoi”.
«Ὡζὰκ ηὸ πάεαιεκ ἐιεῖξ μἱ ηαπεζκμὶ Ῥςιαίμζ / ὁπμῦ ἐζηθααςεήηαιεκ ηαὶ βένμκηεξ ηαὶ
κέμζ, / ἀπὸ ηαῖξ ἀδζηίαζξ ιαξ ηαὶ ηὴκ ηεκμδμλίακ / ἐπάζαιεκ ηὴκ δυλακ ιαξ, ζηήπηνα
ηαὶ Βαζζθείακ [...] Ὧ εάκαηε ιαηάνζε, ηαθὸξ εἶζαζ βζὰ ηχνα / ζ’ ἐιᾶξ ὅθμοξ ημὺξ
Γναζημὺξ κὰ ‘νεῇξ ημφηδκ ηὴκ ὥνα»;
see Gatsopoulos: «Μαηζαίνο Μεηξνπνιίηεο Μπξέσλ», p. 1061, 1064.
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torments, study in every method and every language ”; [...] “I am Romaios, pious and warm, but
without distinction I worship both the eastern and the western Saints”.458 The above cases

initially prove that the two terms were the two sides of the same coin, the identity under
which Vlachos defined his compatriots. Indeed, they do not seem to present in his
thought any central distinction or significant difference. Turning to the interpretation of
the main criteria according to which someone could be identified by those terms, mainly
the last of the aforementioned citations is indicative. In it, the scholar from Candia used
the term Romaios in addition with the adjectives “pious” and “warm”, in order to
emphasize the religious-confessional aspect of his identity. In the context of an
unofficial confession of faith, he promoted as Romaioi those who were faithful to the
Christian tradition and the Orthodox faith as it was established in the Byzantine period.
The aforementioned argument is confirmed through the detection of similar
cases of use of the terms Romaios and Graikos in Vlachos‟ preserved letters as the
Archbishop of Philadelphia. In them he used to refer to the Orthodox Greeks of
Dalmatia and Istria, as well as to the Orthodox of the Ottoman-ruled regions, both as
Romaioi and Graikoi. In his first letter to the chaplain of Pula Dionysios Mazarakis (16.
February 1682), he ordered his interlocutor to correct his mistakes noting that the latter
“scandalize the local Romaioi parishioners of the church of Agios Nikolaos, causing also a
scandal among the Latin lords who live there ”. Moreover, in the epilogue of this letter he

invited Dionysios to create friendly relations with a local nobleman named Marti
Lupotina, who he characterized as “the head of the Romaioi”. In his letter dated 15. May
1682 to the vicar of Šibenik Cyril, Vlachos referred to the initiative by the “Graikoi
Christians” to invite a temporary chaplain for their church. Nevertheless, in the same

letter he noted that he was asked by the Orthodox of Šibenik to send them a “Romaios
priest” as a permanent chaplain of their church. In the context of his correspondence

with Cyril‟s foster son Nikodimos (26. October 1683), he is presented to insist on the
conscious use of the term Romaios when referring to the local Greek Orthodox

458

«ηυθαζε, ηὸ θμζπυκ, ηὴκ βθχζζακ ηαὶ ἄνβδζε ηὴκ πεῖνα κὰ ηὴκ ηζκᾶξ ιὲ βνάιιαηα ἐκακηίμκ
ηκ Γναζηκ, ὁπμὺ ημὺξ θυβμοξ ηκ ἁβίςκ ἀπμδέπμοκηαζ ηαὶ ζέαμκηαζ»; [...] «δὲκ
ἐβεκκήεδηεκ ἐηεῖκμξ ὁπμὺ εέθεζ κὰ πθακέζεζ ημὺξ Ρςιαίμοξ»; [...] «ἤεεθα δείλεζ ηῆξ
θμβζυηδηυξ ζμο πξ ηαὶ μἱ πηςπμὶ Ῥςιαῖμζ, ι’ ὅθα ημοξ ηὰ αάζακα, ζπμοδάγμοκ εἰξ πᾶζακ
ιέεμδμκ ηαὶ πᾶζακ βθζζακ»; [...] «βὼ εἶιαζ Ῥςιαῖμξ εὐζεαὴξ ηαὶ εενιυξ, ἀθθὰ
ἀδζαθυνςξ πνμζηοκ ηαὶ ἀκαημθζημὺξ ηαὶ δοηζημὺξ Ἁβίμοξ»; Kaklamanis: «Γεξάζηκνο
Βιάρνο», p. 127, 132, 143.
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community. Thus, on the occassion of the Catholic Archbishop Callegari‟s pressures on
Nikodimos, Vlachos wrote the following: “Both your holiness [mean. Nikodimos] and the
Romaioi performed the jubilee by confessing and receiving the sacrament as the Church of the
Romaioi is accustomed to and as our Most Serene Prince commands through his ducale that the
Romaioi perform their ritual freely without being prevented by anyone ”. Furthermore, he

advised Nikodimos to address to the Count of the city, who “commands us, the Romaioi,
as a representative of our Most Serene Prince ”.

In addition to his contacts with the Greek clergymen of Dalmatia and Istria, this
alternation of the two terms is also detected in Vlachos‟ correspondence with the
Ecumenical Patriarch Dionysios IV. In his letter regarding the case of the Kigalas‟
fortune (8. October 1682), he characterized the Cypriot professor in Venice Ioannis
Kigalas as “an admirable man, a worthy Romaios lord and a true child of our Holy Church”.
At the same time in his congratulating letters for Dionysios‟ return to the Ecumenical
Throne (10. October and 15. November 1682), he informed the Patriarch that when he
announced the latter‟s election during the Mass in the church of San Giorgio, “the Godfearing Graikoi cheered in joy” and “I preached, as it is accustomed, the praise of our most
wise Chief Shepherd, under the applause and joy of the pious flock of the Graikoi”. It is

noteworthy that, although in general the use by the Cretan high cleric of the two terms
seems to occur freely and equally, a preference for the term Romaios is still detected,
when he wished to emphasize the religious aspect of their compatriots‟ identity.
The focal point in comprehending and interpreting Vlachos‟ consciousness on
his contemporary Greek‟s identity is considered to be his quadri-lingual Thesaurus
Encyclopaedicae Basis. As far as the Greek terms Hellen and Romaios, along with their
derivatives, the reader of the dictionary detects the following entries in vernacular
Greek and their corresponding translations into Latin, Italian and finally ancient
Greek:459

459

For the entries starting from the Greek letter «ε-», see Vlachus: Thesaurus, p. 216; for the
entries starting from the Greek letter «ξ-», see Vlachus: Thesaurus, p. 549. Similar analogies
with those of the Thesaurus seem to had been followed by Vlachos‟ prior early modern
European lexicographers. More specifically, in his Corona Pretiosa (Venice: 1543), Stefano
Nicolini da Sabbio translated the Italian term Greco as Græcus in Latin, Ἕθθδκ in ancient
Greek and Ῥςιαῖμξ in vernaculae Greek. Girolamo Germano (1568–1632) in his
Vocabolario Italiano e Greco (Rome: 1622), translated the term Greco in vernacular Greek
as Ῥςιαῖμξ, Ῥςιδυξ, Γναζηυξ. Finally, Simon Portius in his Dictionarium Latinum,
Graeco-Barbarum, et Literale – which also included a brief Dictionariolum – (Paris: 1635)
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Vernacular Greek

Latin

Italian

Ancient Greek

Ἕιιελαο

Graecus

Greco

Ἕιιελ = Αραηόο, Γξαηθόο

ιιελίδσ

Graecè loquor

parlar in Greco

ιιελίδσ, ιιελίδoκαη ηὴλ γιῶηηαλ

ιιεληθά

Graecè

alla greca

Γξαηθηζηί, ιιεληζηί, ιιάδη θσλῆ,
ιιεληθῶο

ιιεληθή γιῶζζα

idioma Graecum

lingua Greca

ιιάδνο θσλή

Ῥσκαῖνο

Graecus

Greco

Ἕιιελ, Γξαηθόο, Ῥσκαῖνο

Ῥσκαῖθα

Graecè

Grecamente

ιιεληζηί, ιιεληθῶο

Ῥσκαῖθνο

Graecanicus

Grechesco

ιιεληθόο, Γξαηθηθόο

Ῥώκε Νέα

Roma Nova

Roma Nuova

Κσλζηαληηλνύπνιηο

Ῥώκε

Roma

Roma

Ῥώκε (adj. Παιαηά, Βαζηιεύνπζα πόιηο)

Ῥσκαῖνο

Romanus

Romano

Ῥσκαῖνο

Interpreting the above table, a first conclusion is that during the early modern centuries
the term Hellen existed under its ancient Greek meaning, being an indicative feature of
the classical past and identifying the one with Greek origin. Furthermore, the Latin term
Græcus and the Italian Greco, along with all their derivatives and versions in the rest of
the early modern European languages, were used by non-Greek speakers and appealed
equally to both the vulgar Greek terms Ἕθθδκαξ and Ῥςιαῖμξ.460 It is noteworthy that
Vlachos chose not to include in an independent entry the term Γναζηυξ. A possible
explanation would be that the word itself was of purely ancient Greek origin, although it
was still widely used in the early modernity. Perhaps the scholar from Candia decided
that it should not be placed in the vernacular vocabulary of his times. Nevertheless, as it
is made obvious in the table, the word corresponded to the ancient Greek translation of
both the terms Ἕθθδκαξ and Ῥςιαῖμξ. Taking into account the dominant use in Latin
Europe of the term Græcus and in the Italian regions that of Greco, one could assume
that the ancient Greek term Graikos was eventually accepted as one of the two

460

translated the Latin term Græcus as Γναζηυξ and Ἕθθδκ in ancient Greek, and as Ῥςιζυξ or
Ῥςιαῖμξ in vernacular Greek; respectively, in his Dictionariolum the vernacular Greek term
Ῥςιαῖμξ / Ῥςιζυξ was translated into ancient Greek as Ἕθθδκ or Γναζηυξ and in Latin as
Græcus.
Antonis Fyrigos: “Accezioni del termine „Greco‟ nei secoli XVI-XVIII”. In: Bollettino della
Badia Greca di Grottaferrata 44 (1990), p. 201-216; Anastasia Papadia-Lala: «Οη Greci
ζηνλ ειιελνβελεηηθό θόζκν (13νο -18νο αη.). Ο ιόγνο ησλ πνιιαπιώλ εμνπζηώλ». In: Olga
Katsiardi-Hering (ed.): Έθθδκ, Ρςιδυξ, Γναζηυξ. οθθμβζημί Πνμζδζμνζζιμί ηαζ Σαοηυηδηεξ,
Proceedings of International Scientific Conference, National and Kapodistrian University of
Athens (19-21 January 2017). Δπξαζία. Athens 2018, p. 165-180.
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established names for the early modern Greeks, as a direct collective statement of a
conscious origin from a distant and ancient Greek past. Nevertheless, it is significant
that the use of the term did not silence or deactivate the Christian faith as a central
feature of the early modern Greeks‟ identity, since Vlachos used the term Graikos also
in his correspondence with Patriarch Dionysios.
A key point of the above table is considered the existence in it of two types of
the vernacular Greek term Romaios, which were treated and interpreted seperately. It
becomes obvious that the Cretan scholar perceived and used the word Romaios in order
to distinguish and refer to two different groups. The first type responded to the Latin
Romanus of classical antiquity, the Latin-speaking and pagan citizens of ancient Rome
and its Empire; according to the Thesaurus, to them Vlachos also added generally all
the residents – ancient, medieval and early modern – of the city of Rome until his times.
On the contrary, the second type of the term Romaios was directly connected with the
Christian Greeks of the medieval and early modern era.461 Along with its clear
dependence as a legacy from the Byzantine tradition, this second type of the term
Romaios also contained the feature of origin from the distant ancient Greek past.
Indeed, in his dictionary Gerasimos Vlachos attributed the vernacular Greek term
Romaios to the Latin Græcus and to the ancient Greek Ἕθθδκ and Γναζηυξ.
Putting his theoretical background in practice, Vlachos had proceeded to a
similar identification between the terms Romaios and Hellen also in his Triumph
Against the Reign of the Turks, his appeal to Aleksei Mikchailovich in 1657. In the first
of the prophecies he cited to persuade the Tsar to declare war against the Sublime Porte,
Aleksey was identified under the title “the King of the Romaioi”, an indicative title of
the Roman and then of the Byzantine Emperors; the latter were the one that Vlachos had
in mind, since he presented the crowned king as the reviver of all the Christians who
lived in the territories of the once mighty Eastern Roman Empire. In fact, as the Cretan
scholar noted, Aleksey would be crowned “King of the Hellenes, that is the Romaioi”;
therefore, also in this case he presented the two terms if not identical, at least
461

A similar distinction of the two types of Romaioi, the Greek and the Latin, is found in the
poem on the War of Candia by Vlachos‟ contemporary, the already mentioned Cretan poet
Marinos Zane Mpounialis (1613–1686); see Maria Vlassopoulou: «Φηινληθία Ρεζύκλνπ θαη
Χάλδαθα θαη Κξεηηθόο Πόιεκνο ηνπ Μπνπληαιή: κηα καηηά ζηε δηακόξθσζε ηαπηνηήησλ
ζηελ Κξήηε ηνπ 17νπ αηώλα». In: Πεπναβιέκα ημο Ζ’ Κνδημθμβζημφ οκεδνίμο. Heraklion
2000, p. 89-91.
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synonymous, in an attempt to connect the culturally ancient Greek and political
Byzantine past with the present of his contemporary Greeks.
The aforementioned case is of special interest for another reason. It is the unique
direct reference by Gerasimos Vlachos to his contemporary open issue of the so-called
successor of the Roman Empire. The title of the Emperor was claimed by many
Christian sovereigns during the early modern centuries. Following his predecessors,
Louis XIV promoted himself during his reign as the successor of the Latin Emperors of
Constantinople after the siege of the city in 1204. Leopold I also claimed this title based
on the argument that after the Fall of the Byzantine Empire in 1453 the Holy Roman
Emperor was its legitimate successor since he was officially crowned by the Pope.462
The interest of the research lies to the fact that Gerasimos Vlachos had addressed both
Leopold and Louis. Although he proceeded to clear and warm references and praises to
their military achievements and their political authority, he avoided to define or imply a
possible connection of their reigns with the concept of succession of the Throne of
Constantinople. On the contrary, he did not hesitate – or he was prompted – to promote
the future crowning of Aleksey inside Constantinople as the new king of the Greeks
(Romaioi). At this point, I assume that a pivotal factor that determined Vlachos‟ choice
was the matter of confession. Although he was not by any means reluctant to approach
and conciliate the Catholic political and ecclesiastical authorities of Latin Europe, he
did not wish to put the fate of the Orthodox world in danger by aspiring a Catholic –
Latin Emperor in Constantinople, after the possible fall of the Sultan.463 Therefore, he
used the feature of Orthodox faith that defined the Russian Tsar and connected him in a
462

463

For the imperial theme as a central point of the political things of 17th -century Europe and the
claim by Christian sovereigns to the title of the Emperor, see Jean-Michel Spieser: “Du
Cange and Byzantium”. In: Robin Cormack & Elizabeth Jeffreys (eds.): Through the
Looking-Glass. Byzantium through British eyes. Papers from the Twenty-ninth Spring
Symposium of Byzantine Studies, King’s College, (London: March 1995). Ashgate. Aldershot
2000, p. 199-210.
The entry in Vlachos‟ Thesaurus on Constantinople from vernacular Greek to Latin, Italian
and ancient Greek is the following: «Κςκζηακηζκμφπμθζξ = Constantinopolis =
Constantinopoli = Βογάκηζμκ, Πυθζξ, Νέα Ῥχιδ, Βαζζθεφμοζα ηκ πυθεςκ»; see Vlachus:
Thesaurus, p. 360. An interesting detail is the different characterization by the author
between the authority of Constantinople and Rome. Although he wished to grant both cities
the feature of caput mundi («Βαζζθεφμοζα»), he distinguished Rome as the Reigning City
(«Βαζζθεφμοζα πυθζξ») and Constantinople as the Reigning City of all cities («Βαζζθεφμοζα
ηκ πυθεςκ»). In this context, one could assume that Vlachos paid his respect to the Pope
and his authority in Latin Europe, but recognized the Ecumenical Patriarch as the highest
authority of his Orthodox Christian faith.
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way with the religious tradition of the once Byzantine Empire and with the latter‟s
descendants, his contemporary Orthodox Greeks.
This clear distinction in the thought and word of the Cretan scholar of the two
types of Romaioi as different identities allows the argument that in Vlachos‟
consciousness the term Romaios, in addition to its political significance as a feature of
Byzantine heritage, was also inextricably linked to the Orthodox faith and the spiritual
unity of the Christian Greeks under the Ecumenical Patriarchate of Constantinople.
Therefore, we deal with a case of an early modern perception of Christian identity with
aspects of a fragmentary but recognizable Greekness, with common references to an
ancient Greek and Byzantine heritage. Such terminological distinctions will, indeed,
enable the future research to detect in pre-national times aspects of collective identity
that directly referred to the Greek Orthodox faith and to the memory of the then lost
Byzantine Empire, with the latter being perceived as the historical continuity of the
ancient Greek civilization.
The concept of political and spiritual unity among the Greek populations in the
early modernity is a wide in-progress discussion of political theory and the history of
ideas. More specifically, a subject of systematic research has been the question of
whether or not there was an indicative collective identity of early modern Greek
societies, both under the Ottoman rule and of the Diaspora, during an unanimously
defined pre-national era, when the nation-state was not yet established as a tangible and
dominant polity. During that period, the existing collective identities were formed
mainly on the basis of narratives related to a common ancestry and history, religion,
language and culture. In the case of the Greeks of the Diaspora, this ideological, and
after one point socio-political, search of a collective identity found its indicative
expression in the Greek term Genos.464
Deriving from the ancient Greek language and preserved during the medieval
period, the term was established and accepted as a means to express the collective
identity of all Greeks mainly from the late 15th century onwards.465 Under the broad
464

465

For a detailed discussion on the concept of Genos and the question of collective identity
among the Greeks in the early modern period see Roussopoulos: Meletios Typaldos, p. 128134.
For a discussion on the concepts of nation and ethnicity in early modern Europe and the
Ottoman Empire see Eric Dursteler: Venetians in Constantinople: Nation, Identity, and
Coexistence in the Early Modern Mediterranean. John Hopkins University Press. Baltimore
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term Genos, the Orthodox (but also the Catholic) Christian Greeks of the early
modernity defined a highly unifying element which connected their collective present
with the cultural traditions and political principles of the ancient and medieval past.
Particularly in the case of the Greek subjects under the dominion of the Serenissima,
they had officially translated the Greek word Γέκμξ with the Italian Nazione.466
According to the primary sources, the concept of the Greek Genos as an association of
individuals of Christian faith, Greek language and a perception of a glorious and
unbreakable past and heritage was gradually introduced in the public sphere in the 16 th
and 17th century, only to be established as a dominant concept during the Greek
Enlightenment of the 18th century.467

466

467

2006, p. 10-21.
Chryssa Maltezou: «Οη Έιιελεο κέηνηθνη ζηε Βελεηία κεηά ηελ Άισζε. Σαπηόηεηα θαη
εζληθή ζπλείδεζε». In: Θεζαπξίζκαηα 35 (2005), p. 175-184. See for example the
following excerpt from the already mentioned poem by the bishop of Myra Matthaios:
“Alas! Alas to the nation of the Romaioi! / How they became unholy and despised! / Oh!
How much the nation of the Hellenes degenerated / and you got in the middle of
numerous perils. / From you all the prudence and wisdom / derived and was spread
throughout the world. / And arms and letters and the Theology / came from you,
along with great courage; / Grammar, Rhetoric, Poetry and many more, / so many
fine subjects and great things; / you found them all and distributed them / in all the
kingdoms as with the trumpet. / All the world used to praise you for your wisdom; /
now how did you end up enslaved to the Turk?”
«Ἀθθμίιμκμκ! Ἀθθμίιμκμκ ζηὸ Γέκμξ ηκ Ῥςιαίςκ! / Πξ ἔβζκεκ ἀκυζζμκ ηαὶ
ηαηαθνμκειέκμκ! / Ὧ! πξ εηαηαζηάεδηε ηὸ Γέκμξ ηκ θθήκςκ / ηαὶ
ἐπενζπθεπεήηεηε ιέζμκ πμθθκ ηζκδφκςκ. / Ἀπὸ η’ ἐζὰξ  θνυκδζζξ ηαὶ  ζμθία ὅθδ /
ἐαβήηε ηαὶ ἐλάπθςζε ζ’ ὅθδ ηὴκ μἰημοιέκδ. / Καὶ άνιαηα ηαὶ βνάιιαηα ηαὶ 
Θεμθμβία / ἀπὸ η’ ἐζὰξ ἐθάκδηε ηαὶ  πμθθὴ ἀκδνεία· / Γναιιαηζηὴ, Ῥδημνζηὴ,
Πμζδηζηὴ ηαὶ ἄθθα, / ὅζα θεπηὰ ιαεήιαηα ηαὶ πνάβιαηα ιεβάθα. / Ὅθα ἐζεῖξ ηὰ
ανήηαηε ηαὶ ἐιμζνάζαηέ ηα / εἰξ ὅθα ηὰ Βαζίθεζα ὡζὰκ ιὲ ηὴκ ηνμοιπέηα. /  ηυζιμξ
ζὰξ ἐπαίκεζεκ ὅθμζ εἰξ ηὴκ ζμθίακ· / ηχνα πξ ἐλεπέζαηε ζημῦ Σμφνημο ηὴκ
ζηθααίακ;»;
see Gatsopoulos: «Μαηζαίνο Μεηξνπνιίηεο Μπξέσλ», p. 1062.
Dimitris Livanios: “The Quest for Hellenism: Religion, Nationalism, and Collective
Identities in Greece, 1453–1913”. In: The Historical Review / La Revue Historique 3 (2006),
p. 33-70. In this context, it is interesting to mention the popular chronicle in vernacular
Greek written by an anonymous author known as Pseudo-Dorotheos of Monemvasia and
entitled Historical Book Including Briefly Various and Excellent Histories (Venice: Andrea
Giuliani, 1631). In the introduction of the work, its editor, the scholar from Epirus Apostolos
Tzigaras urged in the following way all the Orthodox Greeks to buy his book: “Therefore, I
advise all the Greeks and Orthodox Christians (Greeks from the nation, and Orthodox
Christians from the faith) to spare a few money.” = «οιαμοθεφς θμζπὸκ πάκηαξ ημὺξ
Ἕθθδκαξ ηαὶ ὀνεμδυλμοξ πνζζηζακμὺξ (Ἕθθδκαξ ἀπὸ ηὸ βέκμξ ηαὶ ὀνεμδυλμοξ πνζζηζακμὺξ
ἀπὸ ηὴκ πίζηδκ) κα ιδ θοπδεμφκ μθίβςκ έλμδμκ»; see Legrand: Bibliographie. Vol. 1 (1601–
1644), p. 290-299 [297].

240

According to the available primary sources, it is interesting to stydy Gerasimos
Vlachos‟ perception on the Genos of the Greeks and its main characteristics. As a
member and representative of the Genos, the Cretan scholar did not fail to express
directly and openly his esteem and respect for the history and the potentials of his
compatriots. The first written evidence of his view on the Greek Genos is detected in his
“Obfuscation of the False Believers”, in which he defended its prestige against François
Richard‟s criticism as following: “Against the insults to our Genos, there is no need to
answer, since our Genos is respected and comes from ancient honors and modern praises”,

meaning the classical Greek antiquity and the mighty Byzantine Empire. Moreover, he
notified the Jesuit missionary of the hardships and decline in which the Greeks had
fallen under the Ottoman rule: “our Genos [...] endures starvation, thirst, persecutions and
sufferings, slavery and intolerable bondage for the love of Christ ”.468

The most indicative evidence for answering the question of how Gerasimos
Vlachos perceived his Genos and the connection of his contemporary Greeks with their
past and history is detected in his “Triumph Against the Reign of the Turks”. In the
chapter entitled On Empires, a point of great significance is initially his unequivocal
statement that “the Christian Empire of the Hellenes succeeded the powerful Helleno-Roman
Empire”; in modern terminology this phrase would mean that the Eastern Roman Empire

under Constantine I the Great (272-337), with its central characteristic to be the
Christian religion, succeeded the once mighty Roman Empire. Indeed, he referred to the
once glorious Helleno-Romans of the medieval period and placed them as the
continuators of the ancient Romans, and at the same time as the descendants and heirs
of the ancient Greek antiquity. He then presented the origins of the Byzantine Empire
and its main features (Helleno-Roman identity and Christian faith), concluding that
those consituted also the identity of the post-Byzantine and his contemporary Greek
Genos. Perceiving the issue of his contemporary Greek identity as not a matter of doubt,
hesitation

or

uncertainty,

Gerasimos

Vlachos

promoted

the

Byzantines‟ strong

connection with their direct descendants and heirs, these were the Orthodox Greeks of
early modernity, by using the first plural person: “we all declined so much, that now we
468

The original Greek text of the aforementioned excerpts is the following: « Δἰξ ηὰξ ὕανεζξ ημῦ
Γέκμοξ δὲκ ηάιεζ πνεία ἀπυηνζζζξ, δζαηὶ ηυ βέκμξ ιαξ εἶκαζ ηίιζμκ ηαὶ ἀπὸ παθαζὲξ ηζιὲξ ηαὶ
ηαφπδζεξ κέεξ»; «ηὸ βέκμξ ιαξ [...] ὑπμιέκεζ πεῖκακ, δίρακ, δζςβιμὺξ ηαὶ πάεδ, δμοθείακ ηαὶ
γοβὸκ ἀκοπμθυνδημκ δζὰ ηὴκ ἀβάπδκ ημῦ Υνζζημῦ»; see Kaklamanis: «Γεξάζηκνο Βιάρνο», p.
127.
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have become inconspicuous”. Thus, his aim was firstly to connect the ancient Greek past

with the medieval Byzantine history, and then to claim that both of these traditions
formed a collective heritage, which determined and defined his contemporary Greek
identity.
Vlachos‟ tendency to strengthen and establish the narrative of the historical
continuity of the Greek Genos from antiquity to the early modern period is evident in
the content and methodology of his two published educational manuals. Through his
quadri-lingual Thesaurus he made an indirect but still equally conscious reference to the
question of the origin and evolution of the Greek language from the ancient dialects to
his contemporary vernacular form. Through the combined quotation in the Harmonia
Definitiva of the Greek sages, pagan and Christian, secular and ecclesiastical, for the
definition and interpretation of the world, Vlachos formed the essence and continuity of
the Greek spirit. In his narrative, the latter was born and flourished in the distant past of
classical antiquity; it was enriched by the Church teachings and piety in the early
Christian centuries; and finally it reached its zenith during the time of the Byzantine
Empire. His argumentation to connect a prestigious past with a dreary but still existing
present was completed in the dedicatory letter of the Harmonia to the Holy Roman
Emperor Leopold I. As it was presented in the previous chapter, the Cretan scholar
firstly emphasized, among others, the glory of classical Greece through its philosophical
and intellectual heritage. He then continued by bringing this narrative in contrast with
the state of political and cultural decline the early modern were facing. In this context,
Gerasimos Vlachos promoted the concept of historical origin in order to create the
model of the continuation for the Greek Genos, starting from the classical antiquity,
passing to the Byzantine civilization and finally reaching his contemporary early
modernity.
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5. A reader of faith, a seeker of knowledge: Approaching
interconfessionality in Gerasimos Vlachos’ library

5.1. Introduction
The task of reconstructing a lost early modern library presents from the outset a
reasonable amount of theoretical difficulties and practical obstacles. The reasons are
numerous and vary; from the lack of a sufficient number of relative testimonies on the
accumulation and fate of the library, the long period of time between modern research
and the time the library operated, to the eventual total dispersion of the whole corpus of
those books.469 In addition, the present research takes into account the fragmentation or
even the silence of the primary sources, a catalytic factor for the phenomenon of private
collections

of

books

by

intellectuals

within

the

space-time

limits

examined.

Nevertheless, during the last decades largely significant steps and initiatives have been
taken by modern scholarship, in an attempt to inaugurate a systematic and meticulous
scientific approach on the field of pre-modern private libraries (large, medium and
small). Such initiatives have already highlighted the first important findings, with the
discovery, study, interpretation and presentation of important libraries from the
medieval and early modern period.470
Booklists or lists of books invite the researchers of the early modern studies to
mentally reconstitute with their imagination the bookshelves of their subject, so that
“they shall walk among the libraries of the dead”. The available bibliography informs us
that filed away in archives, several hundreds of these book lists have survived to this
day. Few of them were commented and published, with the majority remaining
unnoticed. Although historians and
469

470

bibliographers have certainly recognized

the

Anna Giulia Cavagna: “Loss and Meaning. Lost Books, Bibliographic Description and
Significance in a Sixteenth Century Italian Private Library”. In: Flavia Bruni, Andrew
Pettegree (eds.): Lost Books. Reconstructing the Print World of Pre-Industrial Europe. Brill.
Leiden, Boston 2016, p. 347-361.
Urs B. Leu, Raffael Keller, Sandra Weidmann, Conrad Gessner’s Private Library. Brill.
Leiden, Boston 2008; Gina Dahl: Book Collections of Clerics in Norway, 1650-1750. Brill.
Leiden, Boston 2010; Daniele Danesi: Cento anni di libri: la biblioteca di Bellisario
Bulgarini e della sua famiglia, circa 1560-1660. Pacini Editore e Regione Toscana. Pisa
2014.
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importance

of books as material objects and

certain personal collections of

distinguished individuals have been closely studied, the corpus of these primary sources
has not yet been more systematically employed .471 This bibliographic heritage, both at
the level of Latin and Greek scholaship, offers a trustworthy scientific model of thought
and research, through which I will attempt to visualize the content of the now lost
extensive library Gerasimos Vlachos held firstly in Candia, then in Venice and Corfu. In
this approach the main guide will be a relative primary source, the preserved booklist in
which the elderly Cretan Archbishop recorded the content of his library on September
1683 (“Indice della libraria monsignor Gerassimo Vlaco”), an item of special interest
and importance since it portraits Vlachosʼ particular care of his personal readings.
In order to interpret the phenomenon of Greek private libraries in the 17 th
century, we should firstly refer to the corresponding tendency in 16th -centuy Italy.
Influenced by the dominant spirit of the early and late Renaissance, early modern Italian
noblemen, ecclesiastics, scholars and artists tended to create and maintain their personal
collections of books, both in manuscript and printed form. This trend of bibliophilia and
book collection became gradually an equally popular phenomenon, at least in qualitative
terms, in the Greek territories of the Eastern Mediterranean region. The political and
cultural dependence of areas such as the Ionian Islands, part of the Peloponnese, Crete
and Cyprus with the Italian world, more specifically with the Republic of Venice, was
the central factor for the transfer and establishment, among others, of the custom of
collecting books. Among the communities of the so-called Venetian Arc, Greek
noblemen, ecclesiasiastics, both Catholic and Orthodox, artists, lawyers, physicians and
merchants formed their private libraries in the context of their general social status and
the cultural conditions of their time. Modern scholars managed to detect and present a
number of such cases, saved in various primary sources of early modern Greek history
and culture (partial preservation of the genuine books, notary records, contracts, wills,
inventories and correspondence). With their size ranging from small – almost negligible
– to large, numbering hundreds of manuscript and printed items, these Greek book
collections vividly reflect the highly intellectual and socio-economic status of the local
nobilities and scholarship in the urban centers of the late Venetian territories in Eastern
471

Malcolm Walsby, Natasha Constantinidou (eds.): Documenting the Early Modern Book
World Inventories and Catalogues in Manuscript and Print. Brill. Leiden, Boston 2013.
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Mediterranean. Although this particular pursuit of the Greeks extended during the 17 th
century in a largely wide space from Venice to Constantinople, from Rome to Jerusalem
and from Alexandria to Bucharest, in the present study I am dealing with the
phenomenon of book collecting in late Venetian Crete as it is portrayed in the case of
Gerasimos Vlachos and his once praised library.
Modern scholarship provides us with testimonies, sometimes concise and
sometimes detailed, about the habit by the Cretans of the higher social classes to collect
books, codices along with printed editions, exploiting the open passage of information
and knowledge between their island and the metropolis of Venice. More specifically,
favorable conditions such as the regular transfer and trade of books from the main
Italian printing centers (Venice, Padua, Rome, Florence, Bologna) and from the rest of
Latin Europe, provided the literate and bibliophile local population with modern and
earlier editions of popular readings from the field of literature, theology, philosophy,
education, politics and science. At the same time, those local libraries were enriched and
completed with manuscript items, due to the continuous and prevalent production and
use of codices (Greek, Latin, Italian, e.t.c.), a profession extremely widespread in Crete
already from the medieval times and during its late Venetian dominion. In this context, I
start with the brief presentation of some 16th - and 17th -century private libraries on the
island, mainly in the city of Candia, the formation of which is considered an important
intellectual background for Vlachos to set up his own collection of readings. First
presented is the content of the two local monastic libraries, the one belonging to the
medieval Catholic monastery of Saint Francis, and the second to the Orthodox
monastery of Valsamonero; both contained mainly ecclesiastical and liturgical books,
works on canon law and theology. Furthermore, modern scholarship detected the
presence of at least eight collections of Greek codices in Crete between the end of the
15th and the beginning of the 17th century. In the same period belonged the following ten
collections of books and libraries, according to the relative archival records: i. a
collection of 48 ecclesiastical and liturgical books held by the priest Manuel Damoros
(1515); ii. the outstanding and multi-faceted library of the Kallergis family, consisting
of almost 600 printed books and 57 codices and portraying the humanistic Renaissance
identity of its main owner, the prominent intellectual Antionios Kallergis (1521–1555);
iii. a collection of 10 manuscript and printed books of classical and early Renaissance
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works held by the Veneto-Cretan nobleman Nicolò Bon (1549); iv. a collection of 23
mainly religious books held by the priest Michael Armakola (1566); v. a collection of
medical but also controversial (“heretical”) Protestant books by the young physician
Manousos Maràs (second half of the 16th cent.); vi. the library of more than a hundred
books held by the eminent clergyman and scholar Maximos Margounios (1602); vii. the
large library of the illustrious luminary of late Venetian-Cretan culture, the intellectual
and prolific poet and historian Andreas Kornaros, whose readings were directly
influenced by the cultural, political and religious conditions of the late-16th -century
Crete in the general context of the Catholic Reformation (1611); viii. a collection of 117
printed books of legal context held by the lawyer Zuan Maria Bevardo (1638); ix. a
smaller collection of books on law by another lawyer, Georgios Korinthios (1645); x. a
collection of medical books held by the “dottore fisico” Zuanne Roditi (1647).472
472

Already from the middle of the 20th century, the archival research in various Italian cities,
mainly in Venice, discovered a noteworthy and valuable corpus of information and
testimonies on private libraries in 16th - and 17th -century Candia. For the numerous cases of
private and monastic libraries in early modern Crete, see Giorgio Hoffman: “La biblioteca
scientifica del monastero di S. Francesco di Candia nel Medioevo”. In: Orientalia
Christiana Periodica 8 (1942), p. 317-360; Stergios Spanakis: «Ζ δηαζήθε ηνπ Αληξέα
Σδάθνκν Κνξλάξνπ (1611)». In: Κνδηζηά Υνμκζηά 9 (1955), p. 379-478; Deno John
Geanakoplos: “The library of the Cretan humanist – bishop Maximos Margounios,
especially his collection on latin books bequeathed to Mount Athos”. In: Πεπναβιέκα ημο Γ’
Κνδημθμβζημφ οκεδνίμο. Vol. 3. Athens 1968, p. 75-91; Christos G. Patrinelis: «Κξῆηεο
ζπιιέθηαη ρεηξνγξάθσλ θαηὰ ηνὺο ρξόλνπο ηῆο Ἀλαγελλήζεσο». In: Πεπναβιέκα ημο Γ’
Κνδημθμβζημφ πλεδξίνπ. Vol. 3. Athens 1968, p. 202-6; Panagiotakis: «Ἔξεπλαη», p. 54-55;
Elpidio Mioni: “La biblioteca greca di Marco Musuro”. In: Archivio Veneto 93 (1971), p. 528; Herbert Hunger: “Markos Bathas, ein griechischer Maler des Cinquecento in Venedig”.
In: Festschrift für Otto Demus zum 70. Geburstag. Vienna 1972, p. 131-137; Nikolaos
Tomadakis: «Ζ βηβιηνζήθε ηεο Μνλήο Θενηόθνπ Κεξά-Καβαιαξέαο κεηαμύ 1555 θαη
1580». In: Κνδημθμβία 2 (January – June 1976), p. 76-80; Paul Lawrence Rose: “A Venetian
Patron and Mathematician of the Sixteenth Century: Francesco Barozzi (1537–1604)”. In:
Studi Veneziani, n.s. 1 (1977), p. 119–78; Stefanos Kaklamanis: «Σν επηζηνιάξην ηνπ
Κξεηηθνύ ινγίνπ Αλησλίνπ Καιιέξγε». In: Πεπναβιέκα ημο Δ’ Κνδημθμβζημφ οκεδνίμο.
Vol. 2. Δηαηξία Κξεηηθώλ Ηζηνξηθώλ Μειεηώλ. Heraklion 1985, p. 150-163; Giannis
Mavromatis: «Ζ βηβιηνζήθε θαη ε θηλεηή πεξηνπζία ηεο θξεηηθήο κνλήο Βαξζακνλέξνπ
(1644)». In: Θδζαονίζιαηα 20 (1990), p. 458-499; Annaclara Cataldi Palau: “La biblioteca
di Marco Mamuna”. In: Guglielmo Cavallo, Giuseppe De Gregorio, Marilena Maniaci
(eds.): Scritture, libri e testi nelle aree provinciali di Bisanzio. Atti del Seminario di Erice
(18-25 settembre 1988). Spoleto, 1991, p. 521-576; Paschalis M. Kitromilidis: “The making
of a lawyer: humanism and legal syncretism in Venetian Crete”. In: Byzantine and Modern
Greek Studies 17 (1993), p. 57-82; Minos Hesychakis: “Humanist‟s libraries in Candia”. In:
Πεπναβιέκα ημο Ζ’ Κνδημθμβζημφ οκεδνίμο. Vol. B1. Δηαηξία Κξεηηθώλ Ηζηνξηθώλ
Μειεηώλ. Heraklion 2000, p. 233-242; Christos Zampakolas: «Ζ βηβιηνζήθε ηνπ θξεηηθνύ
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Θδζαονίζιαηα 41/42 (2011/2012), p. 311-327; Kaklamanis: Κνδηζηή πμίδζδ, p. 225-226.
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Gerasimos Vlachos belonged to this scholarly circle, with his library to be considered as
one of the last great Cretan libraries of his century.
In this context, the present chapter aims to develop an approach to Vlachos‟
identity as an erudite reader of Greek and Latin literature related mainly to the fields of
theology, both Orthodox and Catholic, philosophy and philology. The structure of the
chapter is based on the preserved catalogue of his library, and on the interpretation of its
content, these are the works that were recorded in manuscript and printed form, in
Greek, Latin and Italian language. Therefore, I will first proceed to a historical overview
of the accumulation and dispersion of Vlachos‟ personal library and critically approach
relevant issues of the time, the place and the way the Cretan scholar collected his books.
After this introductory part, I will proceed to an indicative, nevetheless brief,
presentation of the books themselves, organized into five main categories, always
following Vlachos‟ thinking and classification: theological, philosophical, philological –
educational, miscellaneous and personal compositions. The chapter will be completed
with the development of my conclusions on the main features of the library. Did it
portray the readings of an ecclesiastic, a philosopher, a teacher, a bibliophile collector,
or just a peculiar seeker of knowledge? Could we perceive and define the books that
were recorded in the indice as the spiritual, sacred and secular, background of
Gerasimos Vlachos, and if yes, to what extent and to which period of his life? In the
end, are we dealing with an admirer of the Latin European literature and the Catholic
literal tradition, with a conservative and intransigent representative of the Orthodox
clergy, or maybe with a situation somewhere in the middle?

5.2. The accumulation and the dispersion of the library
In order to approach this now totally scattered and lost early modern library, we need to
start with a series of questions on its accumulation. To the central matter of how this
specific library was put together, further issues are raised: in which degree did
Gerasimos Vlachos take advantage of the networks of book distribution both in Venice
and in his homeland? Did he bought some of his books in bookstores of Candia and, if
so, what percentage did the latter cover compared to the overall corpus of the library? If
he did not acquire his books in his homeland, did he order them from Venice or
elsewhere? What role did his intellectual and social circle of Crete and Venice play in
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the formation and enrichment of his library? Did parts of this library come into his
possession as a result of inheritance? Did he acquire the majority of his books after his
arrival to Venice in 1656? What would be the prices of those books and how did the
Cretan scholar manage to cover the expenses?
Although the preserved information on Vlachosʼ library remain limited and
scattered, we are able to answer, at least to a degree, to some of the aforementioned
questions, following the relative primary archival sources. Nevertheless, most of the
issues on the accumulation and course of the library still remain unclear or unanswered
due to the absence or the non detection of the necessary testimonies and records.
However, one could be certain that the main core of the library took place during the
time Gerasimos Vlachos resided in Candia, that is the first half of the 17th century. At
this point one should take into account that the Cretan scholar may had inherited a part
of his library from his parents, who, as it was presented in his biography, had probably
both passed away before he turned forty. Nevertheless, it is certain that a part of his
library, unknown of which size, was inherited to him by his already mentioned uncle
Tzòrtzis. According to the latter‟s testament in 1643, he bequeathed all of his books to
his nephew, so that he would use them as he wished. 473 Assuming that Gerasimos
Vlachos purchased the majority of his books, a library of an extensive size, as the one
he later recorded in his indice, could not have been formed in a short term. Therefore, a
possible assumption that the Cretan scholar formed his library after his arrival in Venice,
that is at the age of fifty, already starts to seem odd and lacking plausibility. Accepting
the fact that his books functioned as necessary means to his various professions, it
means that the majority of them stood by his side from the early years of his career as
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The particular reference of Tzòrtzis Vlachos to his books and their bequest to his nephew
Gerasimos is firstly detected in the text of his two-part will, that he composed on 6. May
1643: “I leave all my books to the aforementioned father Gerasimos Vlachos, my nephew”
(«Ἀθήκς ημῦ ἄκςεεκ παηένα Γενάζζιμο Βθάπμο ημῦ ἀκδρζμῦ ιμο ὅθα ιμο ηὰ θίιπνα»);
A.S.V., Notarile (Notai di Candia), Busta 68 (Giacomo Cortesan), Libro 2 (1631–1648), ff.
500v . In the supplement of the next day, Tzòrtzis became even more detailed: “As above, I
leave my books to the aforementioned father Vlachos, my nephew, in order for him to have
them in his possession and use them as he wishes, as if he was their owner” («ηὰ θίιπνα
ὅπμο ὡξ ἄκςεεκ ἀθήκς ημο ἄκς εἰνδιέκμο παηένα Βθάπμο ημῦ ἀκδρζμῦ ιμο, κὰ ηὰ ἔπεζ εἰξ
ηὴκ ἐλμοζίακ ημο, κὰ ηὰ κηζζπμκένεζ (= ‘disporre’ – ‘disponere’) ὡζὰκ εέθεζ, ὡζὰκ κὰ ’καζ
ηφνδξ»); A.S.V., Notarile (Notai di Candia), Busta 68 (Giacomo Cortesan), Libro 2 (1631–
1648), ff. 504r. Tzòrtzis repeated his wish in all his later versions and supplements.
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an erudite professor of sciences, an eminent theologian and a fervent clergyman and
preacher.
As no further information or testimonies have been found so far about the
accumulation of the library, one could assume that in addition to any books he inherited
by his relatives, he certainly enriched his collection during the first fifty years of his life
in the context of his social, professional and intellectual networks in Candia, with Greek
and Italian scholarly figures of the local community and of Venice. Particularly for his
large collection of seventy-nine Greek codices, the present study promotes Crete as the
most possible place of origin, production or purchase. Indeed, a landmark of manuscript
culture, with a multitude of copying centers mostly based within local monasteries, the
Venetian Crete still had not lost her prestige as a fountain of manuscript production and
distribution during the first half of the 17th century. Moreover, the local noblemen and
clerics of the urban centers were in open and direct communication with the bookmarket
of Venice and other European cities through the numerous merchants that arrived in the
island.474 Therefore, it would seem strange for a versatile and broad-minded scholar as
him, not to be in close contact with his contemporary world of book, both manuscript
and printed. More specifically, following the example of his compatriots, Vlachos
would have purchased numerous of his books from the representatives in Candia of the
major printing houses of Venice and other European publishing centers; the latter were
permanently settled in the island already from the late 16th century, distributing a
multitude of editions to the local population in order to satisfy their intellectual and
educational needs.475 To the above one could also assume that Vlachos would certainly
have ordered books directly from the fountain of publishing production, the metropolis
of Venice, by charging members of his circle (relatives, friends, disciples) to purchase
and send them to him.
In addition to ordering them from Candia, we can proceed to the hypothesis that
the Cretan scholar might have bought some of his books during his two visits to Venice
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in the first half of the 1650s in the context of promoting his candidacy as a teacher in the
School of the Greek Community; a man of letters like him definitely would not have
missed the opportunity to acquire readings of his interest, to which he did not have
access in besieged Candia. In fact, in the introduction of his “Obfuscation of the False
Believers”, the earliest testimony of his library is detected, offered by the Cretan scholar
himself: “I became deprived of my books, as I have long sent my library of a thousand-name
content in glorious Venice for safety […] And I am sorry for not having my books here ”.476

These excerpts clarify that, before his departure from Candia, Gerasimos Vlachos did
obtain a library, which was neither minor nor trivial; the adjective «πζθζχκοιμξ» implied
indeed an extensive and vast corpus of books. During the time the elderly clergyman
resided in Corfu, he was visited in 1676 by two travel writers, the French scholar Jacob
Spon (1647–1685) and the English prelate George Wheler (1651-1724); noteworthy is
that Spon was of Calvinist German origins and a modest defender of Protestantism,
while Wheler was an official Anglican clergyman. Spon and Wheler visited Corfu in the
context of their travel to Dalmatia, the Greek peninsula, Constantinople and Asia Minor
in order to gain first-hand experience of the local antiquities. On their return to their
homelands, they both published their travelogues. In the part dealing with Corfu, they
referred in detail to their meeting with Vlachos and his nephew Arsenios Kaloudis at the
monastery of Panaghia Paleopolis. Among others, they noted that they saw and admired
the Cretan scholar‟s rich library, famous for its ancient codices:
“Hierassimo Vlachi, Abbot of Paleopolis, is also a Learned man, who retired hither from
Candia, after it was surrendered to the Turks. He hath a Study of a great many M. SS;
amongst which are twenty, never yet printed: as a Commentary of Origen upon the
Gospel of Saint John, Saint Augustin de Trinitate translated out of Latin into Greek –
one of which I bought afterwards at Athens among other manuscripts – and the Sermons
of Ephrem, an ancient monk. He hath printed a Dictionary Tetraglot, Ancient and Vulgar
Greek, Latin and Italian; as also a Systeme of Philosophy. He hath a newphew, named
Arsenio Calluti, who is also Learned in Latin, Greek and Divinity, and is esteemed a
good Preacher. He studied at Padua, and is now first Pappa of the Church Panthagii, or
All-Saints in Palaiopoli. Among his books he showed us a Manuscript of Saint John
Damascen, never yet printed as I know of, and is a kind of Epitome of all his Works.
And another, being a commentary of Ptocho-Prodromus on the Hymns of the Greek
Church.”477
476

477

«ἀπεζηενδιέκμξ ἀπὸ ηὰ αζαθία ιμο ηαηεζηάεδκ, ηὴκ πζθζχκοιυκ ιμο αζαθζμεήηδκ εἰξ θφθαλζκ
ηαὶ δζαηήνδζζκ εἰξ ηαῖξ ηθεζκαῖξ κεηίαζξ πνὸ ηαζνμῦ ἀπμζηείθαξ [...] Καί θοπμῦιαζ πξ ἐδ
δέκ ἕπς ηά αζαθία ιμο»; see Kaklamanis: «Γεξάζηκνο Βιάρνο», p. 123, 132.
George Wheler: A Journey into Greece, by George Wheler Esq; in Company of Dr Spon of
Lyons. In Six Books. Book 1. William Cademan, Robert Kettlewell & Awnsham Churchill.
London 1682, p. 31. Jacob Spon referred to his meeting with Gerasimos Vlachos in Jacob
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Lastly, during the final years of his life in Venice as the Archbishop of Philadelphia,
Vlachos would have found an opportunity to complete his collection of books with
modern editions.
In order to strengthen the argument that the library was created, if not in its
whole, in its majority, in Candia, I proceed to an overall evaluation of Vlachos‟ financial
condition and its fluctuations during his life. From his already mentioned requests to the
Venetian Senate in 1656 and 1662, it becomes obvious that until the outbreak of the War
of Candia, the Cretan scholar enjoyed a robust financial condition. Therefore, it would
seem reasonable for a rich bibliophile to allow himself some often and wide purchases
of books either in his hometown or ordered from abroad. On the contrary, the Ottoman–
Venetian war and Vlachosʼ forced flee to Venice as a refugee led to his economical
disaster, which was so complete that he was unable to meet even his basic needs.
Moreover, the archive sources inform us that the elderly clergyman remained in the
similar conditions of poverty during his voluntary isolation in the monastery of
Panaghia Paleopolis in Corfu. Thus, it would be inconceivable for a prudent clergyman
like himself to waste his already limited financial resources to buying books, regardless
his indisputable love towards reading and knowledge. Of course, the aforementioned
hypotheses remain to be confirmed or refuted by further research into archival primary
sources or by the detection of relative evidence and testimonies.
Vlachos had decided that his work would be the creation of a library at the
service of men of science and culture. For this reason, he wished the latter to be not just
an admirable exhibit and an example of ingenuinty of yet another scholar of the time.
Taking into consideration the sad fate that waited earlier libraries owned by eminent
Greek scholars of the Serenissima (Gabriel Seviros, Maximos Margounios, Thomàs
Flanginis) with their partial or total sale or dispersion,478 Vlachos expressed his strong

478

Spon: Voyage d'Italie, de Dalmatie, de Grece, et du Levant, fait és années 1675. et 1676 .
Vol. 1. Chez Antoine Cellier le fils. Lyon 1678, p. 128.
Unfortunately, none of the libraries owned by eminent Greek intellectuals in Venice survives
intact to our days. Although the available information on the content of those libraries, along
with the testimonies on their fate that followed their owners‟ death, remain extremely
limited, modern scholars have started to detect and combine the scattered evidence in order
to create if not a lost world at least an approach to it. On cases of private libraries owned by
Greeks in Venice see Aristidis Stergellis: «Ζ δηαζήθε ηνπ Γαβξηήι εβήξνπ, 1616, θαη ε
ξύζκηζε ησλ ρξεώλ ηνπ, 1617-1647». In: Θδζαονίζιαηα 6 (1969), p. 182-200; Susan Pinto
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concern on the future of his own library in his will, which he composed on 20.
December 1683. According to his final wish, his library was to be inherited almost to its
whole to the Greek Confraternity of Venice and the Metropolis of Philadelphia, on the
condition that the heirs would appoint one or more librarians for its correct function and
security. The latter would take care of the books and would be responsible for lending
them to the teachers and intellectuals, not more than one each time and not more than a
month. The elderly scholar bitterly noted that he put a restriction of not lending his
books to young students, since they had the tendency to destroy them. The future
librarian was also required to keep a special register, in which the visitors of the library
would sign and in which the number and the position of the book would be recorded. 479
By donating his books to the Greek community of Venice, the Cretan Archbishop aimed
to contribute to the development of a Greek education of high standards and the
acquirement of specialized knowledge, mostly theological, from the future Greek
intellectuals and ecclesiastics, thereby proving his genuine interest in the cultural rise
and spiritual awakening of his compatriots.
Despite the fact that Gerasimos Vlachos bequeathed his library to the Greek
Confraternity to form a strong foundation for the creation of a fountain of knowledge,
intellectualism and research, his vision soon began to decay. Regardless how rich and
famous it was while its owner was alive, the library eventually experienced a very
Madigan: “Gabriel Severos‟ private library”. In: Studi Veneziani XX (1990), p. 253-271;
Agamemnon Tselikas: «Λείςαλα ηεο βηβιηνζήθεο ηνπ κεηξνπνιίηνπ Φηιαδειθείαο Γαβξηήι
εβήξνπ ζην ζηλατηηθό κεηόρη ηνπ Καΐξνπ». In: Θδζαονίζιαηα 34 (2004), p. 473-481; Eirini
Papadaki: «Ζ απνγξαθή ησλ βηβιίσλ ηνπ Μαλόιε Γιπδνύλε (Βελεηία 1597): ζεκεηώζεηο
γηα ηελ παξαγσγή θαη ην εκπόξην ηνπ ειιεληθνύ εληύπνπ ζηα ηέιε ηνπ 16νπ αηώλα». In:
Triantafyllos E. Sklavenitis and Konstantinos P. Staikos (eds.): Σμ Έκηοπμ Δθθδκζηυ Βζαθίμ.
15 μξ-19 μξ Αζχκαξ, Πεπναβιέκα Γζεεκμφξ οκεδνίμο, (Delphi 16-20 May 2001). Athens 2004,
p. 117-128; Christina Papakosta: «Βηβιηνζήθεο Διιήλσλ ζηε Βελεηία ηνπ 17νπ αηώλα». In:
Maltezou, Schreiner, Losacco (eds.): Φζθακαβκχζηδξ, p. 285-298.
479
Mertzios: «Γηαζήθε Βιάρνπ», p. 645. The original Italian text is the following:
“Lasso alla veneranda chiesa sudetta di San Zorzi di Greci tutta la mia libraria per
honorevolezza della nostra Natione, con questa conditione però che li medesimi
signori fratelli metessero in luogo appartato la medesima libraria, dovendo creare
un bibliotecario, o piú, come gli parerà, per haver la cura di detti libri con autorità
di poter imprestar di essi libri, mà a maestri e persone dotte, e maturi, mà non mai
piú libri ma un solo, et un mese tantum; e dopo, se dimandarà dargli un altro per un
solo mese, e non piú, ut supra, dovendo tenir il bibliotecario un libro, a posta per
far cauzione, ognuno, che leva qualche libro il tomo in quello, et il numero, perchè
penso di far l'indice chiaro, mà non imprestino libri a scolari perche li rovinano.”
A.E.I.B., Δ΄. Οηθνλνκηθή δηαρείξηζε, 1. Γηαζήθεο, θιεξνδνηήκαηα, δηαρείξηζε, δσξεέο,
Καηάζηηρν 8, ff. 89v .
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unhappy fate. The beginning of the end occured on 2. September 1685, when the
Confraternity decided to place the library in the residence of the next Archbishop of
Philadelphia, Meletios Typaldos, who would be responsible for it. Until the early 18th
century, Vlachos‟ library still existed, according to reliable testimonies of the time. As
an early evidence of the preservation and accessibility of the library is considered the
reference on August 1698 by the French Benedictine monk, astute scholar and editor of
the writings of the Church Fathers, Bernard de Montfaucon (1655–1741). The latter
visited Typaldos and had the chance to examine the Greek codices included in the
library.480 In the first years of the 18th century, the Dalmatian Benedictine scholar
Anselmo Banduri (1671–1743) copied for the French historian and theologian Michel
Le Quien (1661–1733) a codex from Vlachos‟ collection, containing the works of John
of Damascus.481 The latest testimony on the library as a whole derives from the already
mentioned controversial Catholic Greek scholar Panagiotis Sinopeus (c.1670–1736),
who during the years 1703–1710 resided in Venice and was under the protection of the
also pro-Catholic Meletios Typaldos. In this context, he had the opportunity to see the
library himself and study Vlachos‟ codices, printed books and his own writings; as it
was presented in the end of Vlachos‟ biography, Panagiotis recollected that period of his
life in his letter to the prelate Albertine dated 2. May 1723, claiming that “noone knows
them [mean. Vlachos‟ works] better than me, since I have already read and examined
them”.482
The first evidence on the dispersion of Vlachos‟ library came indeed very late.
On 5. June 1724, forty years after the death of the Cretan scholar, a list of his remaining
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Bernard de Montfaucon: Diarium Italicum Sive Monumentorum Veterum, Bibliothecarum
Musæorum, &c. Notitiæ Singulares in Itinerario Italico Collectae. Apud J. Anisson. Paris
1702, p. 46-47
In 1712 in Paris Le Quien proceeded to the fundamental two-volume edition of John‟s of
Damascus complete works (Sancti patris nostri Joannis Damasceni, monachi, et presbyteri
hierosolymitani, opera omnia quae exstant, et ejus nomine circumferuntur. Ex variis
editionibus, et codicibus manu exaratis, gallicanis, italicis & anglicis, collecta, recensita,
latinè versa, atque annotationibus illustrata, cum praeviis dissertationibus, & copiosis
indicibus. Opera & studio P. Michaelis Lequien, Morino Boloniensis, ordinis FF.
Praedicatorum). In his introduction he made reference to the codex from Vlachos‟
collection: «Similem Vaticano antiquioremque codicem asservant Venetis Graeci in
bibliotheca illustrissimi Archiepiscopi Philadelphiensis, ex quo mihi quaedam transmissa
sunt rogatu viri eruditissimi atque amicissimi R. P. Dom Anselmi Banduri»; see
Konstantinos Th. Dimaras: «Βελεηία: 1477, 1828». In: Θδζαονίζιαηα 1 (1962), p. 10.
Barzani: Βίμξ, p. 80.
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books was compiled, since numerous thefts were revealed in the meantime. Modern
scholars supported that in the first half of the 18th century old printed books and codices
obtained by the Greek Confraternity were indeed destroyed, since they had been
abandoned in unsuitable and damp places, while numerous of them had already been
illegally sold in the book markets. The results of the recording of 1724 were
heartbreaking, since the library had lost almost two and a half thirds of its initial corpus
of books.483 It becomes obvious that the dispersion was not a gradual phenomenon; on
the contrary, at some point before 1724 a great loss, most probably an appropriation,
occured depriving the Greek Community of its books. In 1740 the Confraternity was
activated in order to secure what was left of the library. From the proceedings of that
period we are informed that the place where the books were stored was dusty and many
books were destroyed by the humidity and the woodworm. Therefore, on 1. December
1741 the removal of the damaged books was decided, those which were preserved in
good condition to be registered, while the “worthless” would be distributed to poor
Greek students.484 The conclusion of the sad story of Gerasimos Vlachos‟ library was
the following: in 1755 the books were transferred to the building of the Greek Scoletta,
since in their previous place there was no guard. However, until the end of the century
the books were in extremely bad shape, again due to humidity and the woodworm.
Therefore, they were placed in the courtyard of the church of San Giorgio, where most
of them were eventually stolen. Those that were preserved were handed to the last
teacher of the Flanginis College, Spiridon Vlantis (1765–1830), who nevertheless failed
to save them from total dispersion. Eventually, during the early 19th century, the then
young scholar Andreas Moustoxidis visited Venice and saw codices from Vlachos‟
library to be sold in extremely bad condition in open-air book markets.485
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484
485

Even during that critical moment for Gerasimos Vlachos‟ library, the dispersion continued, as
it is revealed from a brief note in the end of the booklist of 1724: “The reverend priest
Krassàs took a codex, entitled Teachings (Didaches) by Gerasimos Vlachos” («πῆνεκ ὁ
αἰδεζζιχηαημξ παπᾶ Κναζζᾶξ ἔκα αζαθίμκ πεζνυβναθμκ, δζδαπαὶ Γεναζίιμο Βθάπμο»); the
note was first detected in Karathanasis: Φθαββίκεζμξ πμθή, p. 211.
Karathanasis: Φθαββίκεζμξ πμθή, p. 213-215.
Andreas Moustoxidis: «Πεξὶ ηῶλ ἐλ Κεξθύξᾳ Ἀθαδεκηῶλ θαὶ ηῶλ ζπγρξόλσλ αὐηαῖο
ινγίσλ». In: Πακδχνα 7 (1856), p. 294β. For a detailed historical description of the events
regarding the loss of the books of the Greek Confraternity of Venice during the 18th century,
see Chryssa Maltezou: «Αληαιιαγή παπύξνπ κε βηβιία. Μηα ςεθίδα ζηελ ηζηνξία ηεο
Βηβιηνζήθεο ηνπ Φιαγγηληαλνύ ρνιείνπ ζηε Βελεηία». In: Maltezou, Schreiner, Losacco
(eds.): Φζθακαβκχζηδξ, p. 226-230.
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5.3. The contents of the library
For centuries, all knowledge of Gerasimos Vlachos‟ personal library was either lost or
neglected. The following overview of its content will hopefully bring this vast book
collection back to virtual life, although the items which once consisted it appear to be
either lost or at least unavailable for scientific research. As a multileveled source, the
library can answer to questions about the Cretan scholar‟s high level of training, the
depth and wideness of his multiple interests and his pedagogical initiatives for the
benefit of his compatriots both in terms of identity and religious faith. Through the
reconstruction of the content of this now lost collection of books, I will attempt to
perceive and provide insights into Vlachos‟ religious and intellectual world and examine
the interconfessional parameters and factors that eventually determined the presence or
absence of specific readings from the shelves of his library.486

5.3.1. Theology: Books on ancient patristic tradition, medieval scholastic theology
and early modern polemical literature
In the aftermath of the Catholic Reformation in the Orthodox ecclesiastical circles of the
late 16th and 17th century, it is expected and easily assumed that the library of a
representative of the Church, regardless the confession he belonged to, would be
dominated by the presence of readings on his faith, the doctrines of the Church and the
long and multifaceted Christian tradition. Indeed, a central position in Gerasimos
Vlachos‟ library was obtained by an extensive corpus of books of religious and
theological content; the latter are detected in Greek codices, Greek, Greek-Latin, Latin
and Italian printed editions. The presence of a well-structured theological corpus
ranging from the Holy Scriptures and patristic tradition to the contemporary to Vlachos
theological conflicts and polemical issues proves the latter‟s careful and methodical
obtainment of not only monumental but also controversial editions. The Greek and
Latin theological sections were based almost exclusively on the written tradition of the
486

My approach combines a method of scientific classification and interpretation of the
available primary and secondary material on the library and its content, with a parallel
integration of the latter into wider contexts (intellectual, confessional, social, political,
historical). For an earlier overview on the content of the library, see Tatakis: Γενάζζιμξ
Βθάπμξ, p. 28-35. For a detailed approach to the content of Vlachos‟ library, I prepare a
critical edition of his Indice della Libraria, about to be published in the future.
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early Christian era and contained collective editions of the texts of the Holy Bible and a
series of exegetical writings on the Scriptures. Therefore, the majority of his theological
books were directly or indirectly related to the authority of the Bible and its
commentary tradition in the early Christian, medieval and early modern period. In the
same context, Vlachos was the owner of a multitude of codices and printed editions
containing the complete works of the Church Fathers and early Christian authorities,
both Greek and Latin, along with a meticulously formed collection of major and minor
works, all indicative examples of the scholastic Christian current that dominated in
Latin Europe during the Middle Ages, reaching also the 16th and 17th century. A
considerable corpus of books in the section of theology dealt with dogmatical,
theological and polemical issues of the Christian religion, mainly from early modern
Catholic (and anti-Protestant) ecclesiastical authors. Finally, the Italian section was
mainly defined by collections of Catholic sermons (prediche), manuals on preaching
and religious works, in their majority contemporary to Vlachos.
5.3.1a . Biblical and patristic tradition
The interest of the research is immediately captured by the fact that the Cretan prelate
obtained the text of the Bible in its entirety in numerous and various forms and
languages. In addition to a Greek codex of the Four Gospels, accompanied by various
commentaries by “ancient Saints”, two different Greek and another two Greek-Latin
editions of the complete Holy Scriptures, Vlachos was the owner of an edition of the
Vulgate, the dominant Latin translation of the Hebrew Bible by Saint Jerome (c.347–
420). He also obtained a number of manuals on the Bible, which would be definitely
useful and indispensable tools in his extensive theological studies:487 i. the voluminous
and ubiquitous 12th -century Biblia Sacra cum Glossa Ordinaria, including Jerome‟s
Vulgate and a set of marginal and interlinear mainly patristic comments and
explanations;488 ii. a Summariorum for the training of clergymen and theologians in the
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For the use of the biblical texts and the early Christian literature in the early moder centuries,
see Thomas J. Heffernan, Thomas E. Burman (eds.): Scripture and Pluralism. Reading the
Bible in the Religiously Plural Worlds of the Middle Ages and Renaissance. Brill. Leiden,
Boston 2005.
The edition of the Gloss also contained the influential commentary on the Bible by the
scholastic French Franciscan Nicholas of Lyra (c.1270–1349) entitled Postillae Perpetuae in
Universam S. Scripturam; to the latter the Additiones to the Postillae were added by the
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biblical text; iii. a two-volume index of loci from the Old Testament entitled
Concordantiae Veteris Testamenti Graecae by the 17th -century preacher and theologian
from Augsburg Konrad Kircher;489 iv. a relative work on the New Testament, the Novi
Testamenti Concordantiae Graecae, composed by the also Augsburg-born philologist
Sixtus de Bircken (1500–1554); v. another textbook on the New Testament entitled Novi
Testamenti dictionum and composed by the contemporary to Vlachos eminent Zurich
theologian and professor of Greek and Hebrew Johann Caspar Suicerus (1620–1684).
The presence in the library of the aforementioned cases, all related directly to the text of
the Bible, proves the Cretan scholar‟s meticulous care as a reader of the Scriptures and
his intellectual need and desire to have at his disposal both the Greek and Latin versions
of the Holy Texts and a considerable amount of manuals for his relative courses.
Gerasimos Vlachos‟ library was adorned by codices and printed books
containing the complete writings of the majority of the Greek Church Fathers, along
with the main Latin Fathers of the ancient Church. More specifically, we detect the
opera omnia by totally eighteen Church authorities of early Christianity: Philo Judaeus
(20BC–45AD), Justin Martyr († 165), Clement of Alexandria (c.150–c.215), Origen of
Alexandria (c.184–254), Athanasius of Alexandria (c.298–373), Epiphanius of Salamis
(c.315–403), Basil of Caesarea (329–379), Gregory of Nazianzus (c. 329–390),
Ambrose (c. 340–397), Jerome (c.347–420), John Chrysostom (c.347–407),490 Synesios
of Cyrene (c.370–c.413), Cyril Alexandria (c.376–444), Basil of Seleucia († c.458),
Pope Gregory I († 604), Maximus the Confessor (c.580–662),491 John of Damascus
(c.675–749) and the late-5th -century Pseudo-Areopagitical Corpus, once attributed to the
1st -century Dionysius the Areopagite.492 Apart from the aforementioned series of the
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Spanish Jewish Christian Bishop Paul of Burgos (c.1351–1469), along with the Replicae by
the German Franciscan Matthias Döring (1390–1469), a defence of Nicholas of Lyra and a
rejection of almost half of Paul‟s Additions.
In his work, result of the author‟s seven-year painstaking effort, Kircher arranged the Hebrew
words of the Old Testament in an alphabetical order, and in each one he added the
corresponding Greek citations.
The personality and teaching of John Chrysostom strongly influenced Gerasimos Vlachos
and contributed to his theological identity, since the Saint‟s name and works are massively
detected in various records of the Cretan scholar ‟s library in both manuscript ans printed
form.
In the case of the complete works by Maximus the Confessor, we are dealing with the wellknown to this study ancient codex that Vlachos copied for François Combefis in 1658.
The edition Vlachos obtained also included the famous commentary on the Corpus by
Maximus the Confessor and a paraphrase – in fact, an adaptation of Maximus‟s work – by
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complete works by various Greek authorities of the early Christian period, the
theological section was enriched by an extensive and profound group of biblical
commentaries, catenae and anthologies by both Greek and Latin authors from the early
Christian and patristic tradition until the late Middle Ages. Starting with the Greek
books, among the shelves of the library we detect in both manuscript and printed form
the exegetical works on the Old Testament by the influential theologian Theodoret of
Cyrus (c.393–c.458),493 the exegetical homilies of Gregory of Nazianzus and Gregory of
Nyssa (c.335–c.395). In both Greek and Latin editions we find the main writings of i.
the early Christian exegete, polemicist and Church historian Eusebius of Caesarea (c.
260–340),494 and the Christian sophist Procopius of Gaza (c.465–528), one of the
earliest introducers of the genre of catenae; ii. the exegeses on the New Testament and
the Apocalypse by the 7th -century eminent commentator Oecumenius495 and the 9th century

Archbishop

of

Caesarea

Arethas

respectively,

and

iii.

the

influential

commentaries on the Gospels and on the Pauline Epistles by the Archbishop of Ohrid
and prolific writer Theophylact (c.1055–after 1107).
In addition to the above cases, it is noteworthy that among his Greek codices the
Cretan scholar had collected a vast number of exegetical works on the Old and New
Testament. More specifically, the following cases of Greek biblical commentators were
recorded: i. Origen with his monumental 32-volume commentary on the Gospel of John;
ii. Eusebius of Caesarea with an exegesis on the Psalms; iii. Athanasius of Alexandria
with two exegetical treatises on the Psalms and the Scriptures, along with a codex
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the versatile scholar of the early Paleologian Renaissance, the Byzantine Georgios
Pachymeres (1242–c.1310). The Cretan ecclesiastic also obtained a manuscript version of
the Corpus followed by various “ancient comments”.
Gerasimos Vlachos also obtained in independent editions Theodoret‟s writings on christology
and heresiology.
More specifically, Vlachos obtained Eusebius‟ Evangelicae praeparationis, his De
demonstratione evangelica and his opus magnum, Ecclesiasticae historiae. The voluminous
edition of Eusebius‟ History, apart from including his famous eulogy on Emperor
Constantine the Great De vita Constantini, also contained the historical works of his
successors of the 5th and 6th century: Theodoret of Cyrus, Socrates Scholasticus (c.380–after
439), Salminius Hermias Sozomenus (c.400–c.450), the epitome of Theodorus‟ known as
Tripartite History, and the Ecclesiastical History of Evagrius Scholasticus (536–c.594).
Vlachos obtained also the Latin version of these early Christian Church histories; in this
context, it is worth referring to the translation of Eusebius‟ History by Rufinus of Aquileia
(c.345–411), along with the latter‟s two-book supplement.
Although the authenticity of Oecumenius‟ commentaries is now questioned, such an issue
was absent during the early modern period.
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containing the Saint‟s Life and his sermons; iv. John Chrysostom and a series of his
famous homilies on the New Testament; v. Cyril of Alexandria with a collection of
citations from the Scriptures; vi. the 4 th -century clergyman and martyr Polychronios the
Deacon with a commentary on the Book of Proverbs, on the Song of Songs and on the
Ecclesiastes; vii. the emminent commentator Theodore of Antioch, known as the
Interpreter (c.350–428) with his commentary on the Minor Prophets, accompanied by a
mystical treatise by the Byzantine monk and poet Symeon the New Theologian (949–
1022); viii. Theodoret of Cyrrhus with a commentary on the Minor Prophets, a patristic
catena on the Pentabiblos of Moses, and two commentaries on the Song of Songs and
Daniel; ix. the 5th -century presbyter and prolific biblical commentator Hesychius of
Jerusalem with an exegesis on the Psalms; x. the famous Amphilochia, a collection of a
multitude of questions and answers on difficult scriptural passages, addressed to the
Archbishop of Cyzicus Amphilochius by the Ecumenical Patriarch of Constantinople
Photius I (c.810/20–893); xi. a collective codex containing sermons on the Gospels
composed by the Byzantine intellectual John Xiphilinos the Younger († c.1081) and the
biblical commentaries of the prolific hymnographer and theologian Ephraem the Syrian
(c.306–373), Basil of Caesarea, Gregory of Nazianzus, John Chrysostom, John of
Damascus and the 8th -century bishop of Euboea John; xii. the nowadays spurious
Catena on Job by the 11th -century Byzantine bishop of Heraclea and prolific biblical
commentator Nicetas; xiii. the 41 exegetical homilies on the Gospels by the celebrated
theologian and bishop of Rossano, Calabria Theophanes Kerameus (1129–1152); xiv. an
exegesis on the Psalms by the Byzantine clergyman and scholar Nikephoros
Blemmydes (1197–1272); xv.

the biblical commentaries of Emperor Matthaios

Kantakouzenos (c.1325–1383); xvi. sixteen panegirical sermons on the Gospel of Luke,
composed by the mid.-14th -century preacher and bishop of Philadelphia Macarius
Chrysocephalus.
Entering the Latin biblical commentary tradition, the library contained the
voluminous exegesis on the New Testament by Augustine of Hippo (354–430), who was
particularly respected by Vlachos,496 the commentaries on the Revelation by the 6th century bishop of Hadrumetum Primasius and the relative writings on the Old
496

Vlachos also obtained Augustine‟s collection of sermons Ad Heremitas et ad Sacerdotes and
his widely influential De Trinitate; in fact, that edition also included the prior but of similar
content De Trinitate by Hilary of Poitiers (c.310–367).
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Testament by three Benedictine monks: the English Bede the Venerable (672–735), and
two of the most prominent figures of the Carolingian Renaissance, the Frankish
theologian Rabanus Maurus Magnentius (c.780–856) and the prolific teacher Remigius
of Auxerre (c.841-908). Moreover, we detect a medieval collection of postills entitled
Postillae Maiores Totius Anni, traditionally attributed to the French theologian and
bishop of Paris William of Auvergne (c.1180–1249), the voluminous exegesis on the
Vulgate by the French Dominican Cardinal Hugh of Saint-Cher (c.1200–1263), and the
extensive Ennarationes on the New Testament, along with a commentary on PseudoDionysius the Areopagite, both composed by the German theologian and mystic Denys
the Carthusian (1402–1471).497
A meticulous and systematic reader of the writings, doctrines and teachings of
the Church Fathers, both Greek and Latin, Gerasimos Vlachos was the owner of
numerous voluminous collections mainly of medieval Latin anthologies of patristic
citations, the so-called Catenae. More specifically, among the shelves of the library we
find a collection of sermons by various Fathers composed by the 8th -century clergyman
Alcuin of York, a luminaire of the Carolingian Renaissance, the Catena Aurea by
Thomas Aquinas (1225–1274), along with another renowned collection of excerpts by
Greek Fathers on the Gospels of John and Luke composed by the Belgian Jesuit exegete
Balthasar Cordier (1592–1650). Next to them were placed a widely read 16th -century
commonplace book

by the Italian scholar Serafino

Cumirano,

an anonymous

alphabetical anthology entitled Flores Bibliae, and the Aurea Rosa by the Italian
Dominican theologian Silvestro Mazzolini da Prierio (1457–1527), a work that
contained rules of biblical interpretation and sermons on the pastoral exposition of the
Gospel.
After these monumental biblical commentaries and the voluminous anthological
and collective editions of the library, among its shelves we find a corpus of individual
theological writings by early ecclesiastical writers dealing with matters of monasticism,
Christian morals and apologetics. More specifically, the Greek section included the
497

Next to Denys‟ works we detect two more 15th -century works of the same context: i. a
collection of 45 Lenten sermons, actually mere theological treatises in scholastic form with
quotations from the Bible and the patristic writings entitled Quadragesimale de Floribus
Sapientiæ and composed by the Servite theologian and preacher Ambrosius Spiera da
Treviso (c.1413–c.1454); ii. a commentary on the Psalms of David by the Augustinian
theologian and Hebraist Jaime Pérez, known as Jacobus de Valencia (1408–1490).
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influential works on monastic life by the Egyptian monk and hermit Macarius the Elder
(300–391), Epiphanius of Salamis, the Christian philosopher Nemesius (fl. c.390) and
the ascetic writer Nilus of Sinai († 430). Along with a collection of homilies and letters
of the Church Fathers, Vlachos also obtained an anthology of early apologetic works,
collected by Maximus the Confessor (c.580–662) and the 11th -century monk Antonius
Melissa; both works contained extracts from the early Christian Fathers, but also
quotations from earlier Jewish and pagan authors. 498 Moreover, we detect interpretations
on the Divine Liturgy by Basil of Caesarea, John Chrysostom and the Patriarch of
Constantinople Germanus I († 740).
Similar cases of independent theological works by early and medieval Greek
Christian authors are to be found among the Greek codices of the library. More
specifically, the Cretan cleric owned a multitude of collections of sermons by Church
Fathers, along with a multitude of Greek theological and mystical treatises, numerous
Lives of the Saints, homilies and catecheses by various early and later Christian authors,
such as: i. Origen‟s Philocalia compiled by Basil of Caesarea and Gregory of
Nazianzus; ii. the widely read catechetical homilies by the 4th -century bishop of
Jerusalem Cyril and the 5th -century ascetic writer Diadochos of Photiki; iii. the mystical
treatise entitled Ladder of Divine Ascent by the 6th - or 7th -century Sinaitic monk John
Climacus; iv. John of Damascus‟ dubious Sacred Parallels along with his liturgical
Octoechos; v. the 6th - or 7th -century collection of the already mentioned Sibylline
Oracles; vi. the also mentioned Apocalypse of Pseudo-Methodius (7th century); vii. the
catecheses on spiritual life by the prolific monk Theodore the Studite (759–826); viii.
the famous oracular poems and divinatory texts attributed to Emperor Leo VI the Wise
(866–912); ix. the commentaries by the 12th -century scholar and poet Theodore
Prodromos on the Octoechos; x. the chronographical works by the 8th -century
ecclesiastic George Synkellos and the 12 th -century historian Michael Glykas; xi. the
lengthy polemical work on heresies entitled Panoply of Doctrine, composed by the 12th century Byzantine monk Euthymius Zigabenus; xii. a collection of 49 theological
discourses by the learned Byzantine theologian Joseph Vryennios (c.1350–c.1438).

498

In addition to the aforementioned collections, the edition owned by Vlachos also included the
Christian apologist Tatian‟s (c.120–180) polemical treatise Address to the Greeks and the
Apology to Autolycus by the 2nd -century Bishop of Antioch Theophilus.
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In the voluminous collective Greek codices of the library, often consisting of
forty and fifty works, we find the theological and religious writings by a multitude of
authors from the early Christian to the late Byzantine period: from the 3 rd century,
Gregory of Neocaesarea and Nectarius of Constantinople; from the 4th century, the two
main Desert hermits and mystical writers Amun and Macarius of Egypt, Epiphanius of
Salamis, Amphilochius of Iconium, Nephon of Constantia, Aetius Presbyter of
Constantinople; from the 5th century, Asterios of Amasea, Proclus of Constantinople,
Basil of Seleucia, Antipater of Bostra and four ascetic writers: Nilus the Elder of Sinai,
Mark the Hermit, Hesychius of Sinai and Diadochos of Photiki; from the 6 th century, the
hermit Barsanuphius of Gaza, the two Patriarchs of Antioch Gregory and Anastasios I;
from the 7th to the 9th century, Germanus I of Constantinople, Andrew of Crete,
Christopher I of Alexandria, Georgius of Nicomedeia, Philotheus of Sinai, the ascetic
writers Isaac the Syrian and Thalassios; and finally from the 10 th to the 11th century,
John Mauropous, Theodore Daphnopates, Symeon Metaphrastes and Michael Psellos.
Of special interest is the unique case of a sermon on repentance composed by the
praised Cretan teacher and preacher Meletios Vlastos from Rethymnon (1576–1643), a
leading figure in the religious and intellectual life of late-16th and early-17th -century
Candia. The presence of Greek theological and religious books was completed with
codices including collections of maxims from the Greek Church and Desert Fathers and
the Holy Hermits, the so-called Gerontikon or Paterikon.499 As it becomes apparent,
Gerasimos Vlachos obtained printed editions but mainly codices, complete or partial, of
numerous works by Greek Church Fathers and later authors; to the above, a mutlitude of
books including mainly early Christian homilies, catechisms and later Byzantine
theological treatises was added.
From his contemporary authors and editors of Greek religious and theological
works, Vlachos initially obtained three editions published by the already mentioned
499

It is noteworthy that among them we detect the extremely rare Synagogue of the Divinely
Sounded Rules and Teachings by the Divine Fathers, composed in four books by the 11thcentury monk Paul the Euergetinos, while in the third codex of a Gerontikon, the latter is
accompanied by the widely read during the Middle Ages and early modern centuries Life of
Alexander, a collection of legends concerning the exploits of Alexander the Great, written
by an unknown author and meeting numerous expansions, revisions and translations.
Finally, an early modern work of the library which was related to the collection of patristic
teachings was the so-called Thesauros which contained 36 moral and panegyrical orations
collected by the writings of the Fathers and translated in vulgar Greek by the high-ranking
Greek ecclesiastic and writer Damaskinos Stouditis († 1577).
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French Dominican patrologist François Combefis (1605–1679). The first item included
a corpus of homilies by John Chrysostom, the work On the Cross by the 4th -century
preacher and Bishop of Gabala Severian, Basil‟s of Seleucia writing on the protomartyr
Stephanos and a historical work by the 7 th -century Patriarch of Jerusalem Zacharias on
his contemporary conquest of the city by the Persians. The second edition, entitled
Originum rerumque Constantinopolitanum manipulus, contained a corpus of Byzantine
writings on the history of Constantinople; these were a late 8 th -century commentary on
the topography of the city, two descriptions on the construction of the Temple of Hagia
Sophia and another on the so-called Nea Ekklesia written by Patriarch Photius I (c.820–
–893), and finally texts from the 9th and 10th century supporting the veneration of icons
composed by Patriarch Nikephoros I (c.758–828) and Emperor Constantine VII
Porphyrogenitus (905–959). The last item under Combefis‟ name was his monumental
eight-volume collection of patristic homilies and sermons entitled Bibliotheca Patrum
Concionatoria. Moreover, we detect the already mentioned imaginative description of
the Holy Lands by Vlachos‟ nephew Arsenios Kaloudis and an oration in honor of the
7th -century Saint Alypius the Stylite, particularly celebrated in Venice, composed by the
also mentioned Greek professor of philosophy in Padua Ioannis Kigalas (1622–1687).
Finally, two Greek codices contained theological content not by any means older than a
century from the time the Cretan scholar completed the recording of his books: i. a
codex with the Life of Saint Catherine composed in verses by the Sinaitic monk and
bishop

of

Rhodes

Paisios

Agioapostolites

(1540/50–1609);

ii.

the

Synodical

Canonization in 1622 by the then Patriarch of Constantinople Kyrillos Loukaris of the
16th -century Greek prelate from Cephalonia Gerasimos known as the „New Ascetic‟.
One could conclude that the aforementioned works served as the Greek
counterweight, confessional and theological, of the immense corpus in the library of
printed Latin thelogical treatises and homilies by early and medieval Christian authors.
More specifically, we detect among others the apologetic treatises by Cyprian of
Carthage (c.200–258), the influential work on monasticism by John Cassian (c.360–
c.435) entitled De Institutis coenobiorum, and the sermons on ecclesiology and against
heresies by the so-called “Doctor of Homilies” Peter Chrysologus (c.380–c.450).500 In

500

An interesting case is the extremely famous, or rather notorious, late 13th -century anonymous
treatise entitled De Secretis Mulierum, which was attributed until modern times to Albert the
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the same context, the library contained the opera omnia by three central figures of the
Latin Church: Pope Leo I (c.400–461), Fulgentius of Ruspe (c.467–c.527) and Innocent
III (c.1160–1216). Among the medieval Latin authors we firstly find the sermons of the
Italian Archbishop of Genoa Jacobus da Varagine (1228–1290), two manuals for the
composition of sermons and moral teaching by the French Dominican preachers
Joannes de Sancto Geminiano († 1332) and William Perault (c.1190–1271), along with
the main authority on the medieval Latin Liturgy entitled Rationale divinorm officiorum
by the canonist Guillaume Durand (c.1230–1296) and the widely read devotional work
on the life and teaching of Christ De gestis Domini salvatoris by the Italian Augustinian
ascetic and preacher Simeone Fidati, known as Blessed Simon of Cascia (c.1295–1348).
Finally, a corpus of the most monumental medieval Latin summae contained the central
theological dogmas of the Latin Church: i. the famous Pantheology composed by the
Dominican teacher and preacher Ranieri of Rivalto († 1348); ii. the two-volume
dictionary of moral theology known as Summa Angelica by the Italian Franciscan
theologian Angelo Carletti (1411–1495); iii. the influential manual for confessors
entitled Summa Rosellae by another Franciscan, Giovanni Baptista Trovamala (c.1435–
c.1496); iv. the four-volume Summae Fidei Orthodoxae by Denys the Carthusian, the
most eminent compilation of the scholastic theological thought and teaching.
5.3.1b. Medieval and early modern Scholasticism
Scattered among Vlachos‟ books on theology, we detect a series of Latin writings
deriving from the medieval and early modern scholastic tradition. The latter, regardless
if they complemented or confronted each other, remained inextricably linked under the
common basis of the medieval Latin need for a union between faith and reason. From
the prominent thinkers of the 12th century to the modernists of the 16th and 17th century,
the representatives of scholasticism considered as authorities the Aristotelian corpus, the
text of the Holy Bible and the corresponding writings. Therefore, they created an
elaborate system consisting of voluminous and complex commentaries, interpretations
and treatises, the base of dominant reasoning and teaching. Thus, the library can be
characterized as a microcosm of the scholastic theological literature, creating a system
Great. Dealing with women and human reproduction, the work contained views from
Aristotle, Albert the Great and other 13th -century scholastics in order to present women as
evil and lascivious creatures.
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of synthetic links between the most famous works from medieval scholastic method to
the late 15th century and to the revival of the current during the Catholic Reformation.501
First chronologically is detected the famous Four Books on Sentences by Peter the
Lombard (c.1095–1160), the framework upon which four centuries of scholastic
interpretation of the Christian doctrines was based. Taking into consideration that
Lombard was used as a starting point for a long series of discussions by later scholastic
thinkers, Vlachos was also the owner of the Summa theologiae by the innovative
Franciscan theologian Alexander of Hales (c.1185–1245), and of the most famous
commentaries by distinguished medieval thinkers: i. the widely read textbook entitled
Compendium theologicae veritatis, attributed to the German Dominican Albert the
Great (c.1200–1280);502 ii. almost the complete writings by the Italian Dominican and
Latin Church Father Thomas Aquinas (1225–1274);503 iii. the major works by the Italian
Franciscan and Latin Church Father Bonaventure (1221–1274);504 iv. the complete
works of the eminent Augustinian archbishop of Bourges Giles of Rome (c.1243–1316),
along with the Quodlibet by Giles‟ disciple, the prolific Augustinian theologian Gerard
of Siena († 1336); v. the Quodlibeta septem by the controversial English Franciscan
theologian William of Ockham (c.1287–1347); vi. the highly influential commentary on
Lombard‟s Sentences by William‟s rival, the distinguished Franciscan John Duns Scotus
(c.1266–1308).505

501

502

503

504

505

For the presentation of the writings of the scholastic tradition, I chose to use the tree system,
that is from root to trunk, and from branches to flowers and fruits.
Nevertheless, in modern times the work is attributed to the Dominican theologian from
Strasbourg Hugh Ripelin (c.1205–c.1270).
In addition to the alreadly mentioned two editions with the Saint‟s Catenae, we detect
editions of all of his principal writings, organized by the Cretan scholar in a personal subcategory (“Divi Thomae Aquinatis libri”); in the latter he also collected the numerous works
by Aquinas‟ main commentators. In the long list of the Saint‟s works we find his massive
commentary on Lombard (Scriptum super libros Sententiarium) and his compendium of the
main theological teachings of the Catholic Church entitled Summa Theologiae; the edition
of the Summa that Vlachos owned also included Aquinas‟ renowned Quaestiones
Quodlibetales, along with the extensive commentaries on the Summa by the leading Italian
theologians Thomas Cajetan (1469–1534), known as Thomas de Vio, and Crisostomo Javelli
(c.1470–1538). Moreover, the theological group included a collection of Aquinas‟ responses
to various theological questions entitled Summa Contra Gentiles.
Moreover, we detect a paraphrases of Bonaventure‟s devotional work entitled Questiones
disputatae de mysterio Sanctissimae Trinitatis, composed by the Capuchin theologian
Theodore Foresti da Bergamo († 1637).
Duns Scotus‟ scientific objectivity and Ockham‟s strongly developed interest in the logical
method, led their works to conflict with the dominant thomistic ecclesiastical thinking and
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The presence of the leading figures of medieval thought is emphatically
strengthened by the works of later scholastic thinkers, who either belonged to the
followers of Thomas Aquinas (Thomists), of Albert the Great (Albertists) or of Duns
Scotus (Scotists): i. the influential Dutch Albertist theologian Heymeric of Camp
(c.1395-1460); ii. the Italian Thomist Dominican theologian Paolo Barbo († 1494); iii.
the Italian philosopher and Thomist commentator Thomas Cajetan (1469–1534); iv. the
also Thomist Dominican Giovanni Crisostomo Javelli (c.1470–1538); v. three Thomist
Dominican theologians of the 16th century: the disciple of Francis Vittoria at the
University of Salamanca Bartolomé de Medina (1527–1581), the Italian professor
Giovanni Paolo Nazari (1556–1641), the philosopher from Umbria and Inquisitor
Hieronymus de Medicis (1569–1622); vi. the Barnabite theologian “ex mente D.
Thomae” Filiberto Marchini (1586–1636). In addition to the aforementioned Thomistic
authors, the library included a multitude of works by the rival Scotist school, for which
the Cretan scholar did not fail to note in his recordings the phrase “ad mentem Scoti”: i.
two cases of the 15th -century Parisian Scotism, the French theologians and professors at
the University of Paris Nicolas d‟Orbelles († c.1472) and Pierre Tartaret († 1522); ii. the
commentary on Scotus‟ Quodlibeta by Francesco Licheto († 1520), a combination
between Scotist philosophy and the doctrines of Jewish Kabbalah; iii. the influential
Controversiae theologicae inter S. Thomam et Scotum by the Spanish Franciscan
theologian

Juan

de

Rada

(1545–1608).

Finally,

Vlachos

also

owned

further

commentaries on Peter Lombard composed by the already mentioned prolific
theologian and mystic Denys the Carthusian, the Italian Carmelite theologian and
preacher Christoforo Silvestrani Brenzone († 1608), and the Bolognese nobleman and
scholar Giovanni Paolo Pallantieri († 1606), while of special interest is the twenty-twovolume editions of the opera omnia by the Spanish Jesuit philosopher and theologian
Francisco Suárez (1548–1617), leading and influential figure of scholastic thought and
literature in the early modern period.506

506

they were accused of inciting controversies inside the Church. Perhaps this is why the reader
of the indice meets only one work by Ockham and two by Scotus in Gerasimos Vlachos‟
library. Nevertheless, Scotus‟ system eventually grew in Catholic Europe reaching its climax
in early 17th century; one of the direct results of the Scottist thinker ‟s influence was the
publication of his omnia opera by Laurent Durand in Lyon in 1639.
Among the Latin readings, we also detect the Scholastic Biblioteca by the late-16th -century
professor of philosophy and theology in Bologne Daniel Malloni; a manual on scholastic
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5.3.1c. Early modern polemical theology
A catalytic factor in order to approach the identity of Vlachos‟ library, at least its
theological section, is considered the scattered presence of a vast amount of Catholic
polemical treatises mainly against the doctrines and teachings of the Protestant
Reformation. The following works are indicative representatives of the contemporary
initiatives by the Catholic Church for renewal and reform in the field of ecclesiastic
administration, the training of clergymen, the Divine Liturgy and the forms of private
devotion. In this context, Vlachos had collected an extensive corpus of major and minor
works written by fervent Catholic authors – especially Jesuits and Franciscans and
mainly originating from Italy, Spain and France. In addition to the various directly
polemical anti-Protestant treatises, the category also included a group of extensive early
modern biblical and patristic commentaries aiming to the support and accuracy of the
Catholic theological positions against the controversy with the representatives of the
Reformation.
Before proceeding to the 16th -century authors, a special reference should be
made to the luminaire German Catholic Cardinal and humanist scholar Nicholas of
Cusa (1401–1464), whose complete works are found among Vlachos‟ other readings.
From Cusanus‟ numerous mystical writings, I merely note two renowned works which
were certainly among Vlachos‟ favorite and most influential readings: i. the visionary
De Pace Fidei, written in the turbulent times after the Fall of Constantinople in 1453
and which examined the truthfulness of the various religions along with the concept of
religious and confessional tolerance, promoting the model of a single and universal
religion (“una religio in varietate rituum”); ii. the Cribatio Alcorani, a detailed review
of the Quran in which the concept of confessional and religious tolerance is discussed in
the context of the relation between Christianity and Islam. Moreover, the interest of the
research is raised by the fact that Vlachos obtained two works whose authors attempted
to bring into contact their contemporary Latin Christian theology with the mysticism
and hermitage of the Eastern religions. The first case was the extremely influential
dialogue on Kabbalah entitled De Arte Cabbalistica, composed by the German humanist
theology entitled Manuale Scholasticum de Vitiis et Peccatis composed by the Greek
professor in Padua Ioannis Kottounios (1572–1657) and a work of similar nature by the
Polish Scotist philosopher Petrus Posnaniensis (c.1612–1658).
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and Hebraist Johannes Reuchlin (1455–1522). The latter promoted his belief that
mastering the mystical texts of Kabbalah could provide new exegesis and understanding
of the divine meanings of the Hebrew Bible. The second book was the famous
Hieroglyphica by the Italian humanist Pierio Valeriano (1477–1558), a concise
Renaissance dictionary of symbols and their use in Christian allegorical interpretation.
Similar to Reuchlin‟s tendencies, Valeriano argued that the symbolic wisdom of the
Egyptians agreed with the fundamental teachings of Christian theology.
Inaugurating the circle of polemical works against the Protestant doctrines and
literature, we detect the writings of eight Catholic ecclesiastical authors northern of the
Alps: i. the complete works by the Belgian theologian Johannes Driedo (c.1480–1535),
whose work reflected his concern of a correct interpretation of the Scriptures, his
extensive use of patristic theology and his fervent refutation of the Lutheran doctrines;
ii. the polemical Compendium concertationis by the prudent critic of Lutheranism and
Calvinism, the Flemish Dominican Inquisitor Joannes Bunderius (1482–1557); iii. two
biblical commentaries by the conciliatory German Franciscan theologian and preacher
Johann Ferus (1497–1554); iv. the controversial Collationes on the Pauline Epistle to
the Romans by the prolific Flemish Franciscan scholar and beloved of the Jesuits of
Cologne, Franciscus Titelmans (1502–1537); v. the indicative anti-Lutheran Enchiridion
Christianae Institutionis and Institutio Catholica Elementa Christianae Pietatis by the
German theologian and fervent defender of the Catholic doctrines in the archbishopric
of Cologne Johann Gropper (1503–1559); vi. the voluminous Opus catechisticum and
Mariology by the influential Dutch Jesuit scholar and preacher Peter Canisius (1521–
1597), a strong supporter of the Catholic faith in Germany; vii. the four-volume Summa
Theologiæ Scholasticæ, the major work against the doctrines of Lutheranism, Calvinism
and Anglicanism by the Dutch Jesuit controversialist Martin Becanus (1563–1624); viii.
a mystical treatise entitled Theologia symbolica by the also Dutch Jesuit theologian and
prolific author Maximilian van der Sandt (1578–1656); ix. the six dialogues against
heresy (Dialogi sex contra Summi Pontificatus, monasticae vitae, sanctorum, sacrarum
imaginum oppugnatores, et pseudomartyres) written by the English Catholic historian
and apologist Nicholas Harpsfield (1519–1575), who had fled to the Continent during
the reign of Queen Elizabeth I (1533–1603). Finally, it is of special interest that among
the Northern scholars of the group we find two biblical commentaries by the Dutch
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theologian Cornelius Jansen (1585–1638), an adopter of the Augustinian doctrine of
grace in its strictest sense and a fervent opposer to the theological views of the
Jesuits.507
Furthermore, Gerasimos Vlachos is presented to be the reader of six French
theologians, all active during the time of the Catholic Reformation: i. the Catholic
theologian and zealous controversialist Claude de Sainctes (c.1525–1591) with his
collection of early and medieval Christian Greek citations dealing with the controversial
during the middle of the 16th century issue of the Mass, the Catholic response against
the doctrines mostly of John Calvin (1509–1564) and Theodore de Beza (1519–1605);
ii. the Carmelite theologian Thomas Beauxalmis (1524–1589) with his commentary In
Evangelicam Harmoniam, which aimed to the defense of the doctrines and prestige of
the Catholic Church against the Protestant teachings; iii. the Benedictine exegete and
orientalist Gilbert Génébrard (1535–1597) with his commentary on the Psalms; iv. the
French jurist Pierre du Faure (1540–1600) with his Dodecamenon; v. the Jesuit
ecclesiastic and philologist Jean de Lorin (1559–1634) with two biblical commentaries;
vi. the Jesuit – and former Lutheran –

theologian from Trier Jodocus Coccius (1581–

1622) with his Thesaurus Catholicus, a Catholic collection of material concerning the
teachings of the Church Fathers and the Medieval Councils. Although it did not deal
directly with the polemical tradition against the doctrines of the Protestant Reformation,
the famous and authoritative work on sorcery and witchcraft persecution entitled De la
Demonomanie des Sorciers (1580) by the influential French Catholic jurist and political
philosopher Jean Bodin (1530–1596), was also contained in the library, translated into
Italian.508
The intense polemical spirit of the Catholic Reformation is evident also in the
theological and devotional works by scholastic ecclesiastics and scholars from Spain. In
507

508

As far as Cornelius Jansen is concerned, it is interesting that Gerasimos Vlachos avoided
obtaining an imprint of his notorious Augustinus, in which the Dutch clergyman promoted a
project for the reformation of his contemporary Catholic Church. The book released an
outbreak of controversy to the ecclesiastical circles of France, inaugurating the theological
movement later known as Jansenism; its consequences escalated in the second half of the
17th century, during Vlachos‟ time of maturity.
Gerasimos Vlachos chose to promote only one part of the French scholar‟s prominent
personality, that of the fervent Catholic who chased and punished heresy, the deviation from
Christian faith and the practice of black arts. Nevertheless, Jean Bodin was an illustrious and
prolific author of works on history, economics and natural philosophy; most importantly he
was the founder of political science with his famous and highly influential political treatises.
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the library, we detect a multitude of such works, either written or translated in Latin: i.
the opus magnum by the Franciscan humanist theologian and polemicist Miguel de
Medina (c.1490–1578) in defense of the Catholic Church entitled Christianae
paraenesis; ii. a collection of exegetical sermons by the Franciscan friar and influential
author Francisco of Osuna (c.1492–1540); iii. a theological treatise entitled De ratione
tegendi et detegendi secretum by the prominent Dominican Thomist Domingo de Soto
(1494–1560); iv. the Institutiones ad Christianam Theologiam by the theologian from
Granada Juan Viguier († 1550); v. a polemical work against the dissemination of the
Protestant doctrines, written by the Franciscan friar and theologian Alfonso de Castro
(c.1495–1558); vi. the catalytic Sylva Allegoriarum, on the interpretation of the
allegorical meaning of biblical lexems composed by the Benedictine monk Jeroni
Lloret, known as Hieronymus Lauretus (1506–1571); vii. a compendium addressed to
priests entitled Summa Conscientiae and composed by the Spanish Jesuit theologian
Francisco de Toledo (1532–1596); viii. the Summa Conciliorum et Pontificum by the
Dominican theologian Bartolomé Carranza (1503–1576); ix. the introductory work on
theology

entitled

Locorum

theologicorum

by the highly distinguished

Spanish

Dominican friar Melchor Cano (1509–1560); x. the Advertentiæ Theologiæ Scholasticæ
in John Chrysostom and four Latin Doctors (Jerome, Ambrose, Augustine, Gregory I)
written by the bishop of Lugo Fernando Vellosillo Barrio († 1587); xi. the four-volume
Epitome sanctorum patrum by the Dominican bishop of Monopoli Juan López († 1632);
xii. a homiletic commentary on the Scriptures by the Dominican friar and eloquent
preacher Jerónimo Bautista Lanuza (1553–1624); and xiii. four voluminous biblical
commentaries written by eminent Jesuit ecclesiastics: the theologian and philosopher
Benedict Pereira (1536–1610), the theologian John de Pineda (1558–1637), the fervent
preacher Diego de Baeza (1582–1647), the theologian and preacher Andreas Lucas de
Arcones (1592–1658). Next to the works of the Jesuit Spanish exegetes, we find two
commentaries of the also Jesuit Portuguese professor of the Holy Scripture Sebastião
Barradas (1543–1615).509
509

The polemical spirit of the Catholic Reformation is evident also in the tranlated Italian
editions of the main devotional writings on prayer and Christian morals by four eminent
Spanish theologians of the 16th century: i. the Franciscan chronicler and preacher Antonio de
Guevara (1481–1545); ii. the Dominican author of ascetical writings Louis of Granada
(1504–1588); the Franciscan Diego de Estella (1524–1578); iv. the Jesuit Gaspar de Loarte
(c.1498–1578).
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As one could expect, the majority of polemical works in Vlachos‟ library
belonged to the literal production of Italian clerics of the 16th and 17th century. To start
with, we detect numerous biblical commentaries, anti-Protestant treatises and Catholic
manuals by the following authors: i. the Dominican theologian Antonio de Ghislandis (†
1507); ii. the Carmelite theologian and teacher from Ferrara Giovanni Maria Verrati
(1490–1563); iii. the influential in the Jesuit circles spiritual writer and preacher
Bonsignore Cacciaguerra (1495–1566); iv. the Florentine Dominican theologian and
philosopher Giacomo Nacchiante (1502–1569); v. the eminent exegete Taddeo Guidelli
from Perugia (1511-1606), Prior General of the Order of St. Augustine; vi. the
devotional poet and fervent Catholic preacher from Venice Antonio Pagani (1526–
1589); vii. the humanist and Patriarch of Aquileia Daniele Matteo Barbaro (1514–
1570); viii. the Dominican preacher Giovanni Battista Corradi (c.1530–1606); ix. the
reputed philosopher and scholastic theologian Girolamo Capredoni († 1621); x. the
Theatine ecclesiastic Michele Ghislieri (1563–1646); xi. the Neapolitan friar in the
Order of Minims Vincenzo de Via; xii. the Catholic Archbishop of Naxos Marco
Antonio Quirino (1581–c.1630).
Moreover, the controversial between Catholics and Protestants issues of
Christology and Mariology were the subject of the works by the following four authors:
the Capuchin monk Gianmaria Zamoro (c.1579–1649); ii. the warm Catholic scholar
from Milan Martino Bonacina (c.1585–1631); iii. the Dalmatian Jesuit theologian
Lorenzo Crisogono; iv. the Franciscan theologian and preacher Francisco Quaresmio
(1583–1650). Vlachos also obtained the famous Disputations by the prominent Jesuit
Cardinal Robert Bellarmine (1542–1621), a major apologetic work in all matters of faith
(Scripture, Christology, ecclesiology, sacramental theology, cult of saints and images)
composed in defense of the positions of the Catholic Church. Finally, we detect four
works on Catholic piety and morals deriving from the pen of eminent Jesuit scholars of
the Catholic Reformation: i. the theologian Girolamo Piatti (1545–1591); ii. the
consultant to the Holy Office Agostino Oreggi (1577–1635); iii. the scholar and member
of the Accademia degli Umoristi in Rome Agostino Mascardi (1590–1640); iv. the
prolific theologian from Verona Luigi Novarini (1594–1650).
From the Italian religious books first published during the 17 th century, the
library included a collection of prophecies by 11th -and-12th -century theologians
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(Joachim of Fiore, Anselm of Marsica, Giovanni da Marcino, Aegidius of Poland)
entitled Vaticinia seu Praedictiones illustrium virorum; the work was compiled by the
Dominican prelate and scholar Girolamo Giovannini († 1604), a later Inquisitor in
Vicenza. Moreover, in the Italian section of the library, a translated edition of the first
systematic handbook of papal history was included, the influential collection by the
Renaissance humanist Bartolomeo Sacchi known as Platina (1421–1481), entitled Vitæ
Pontificum (Venice: Johann of Cologne & Johann Manthen, 1479); his work was later
revised by one of the most meticulous early modern church historians, Onofrio Panvino
from Verona (1529–1568), into what became the official history of the Papacy during
the Catholic Reformation. Of particular significance to Gerasimos Vlachos must have
been the famous in its times Dialogo fra il Cathecumino et it Padre Cathechizante,
composed by the Hebraist Fabiano Fioghi († c.1628). A principal work of the postTridentine literature, the Dialogue aimed to refute the teachings and doctrines of the
Jewish religion and promote the principles and practices of the Catholic Church. Further
studies on religious piety, the doctrines and morals of the Catholic faith that are detected
on the shelves of the library are the following: i. the widely read Concetti Scritturali by
the late 16th -century monk Cesare Calderari; ii. the two-part Paradossi Morali by the
Archbishop of Gubbio and apostolic nuncio in Naples Alessandro Sperelli (1590–1672);
iii. a series of discourses on the Dominican Orations by the Augustinian clergyman
Giovanni Maria Lanci (1598–1670); iv. a treatise on Christian piety entitled Il paragone
dogmatico, composed by the contemporary to Vlachos Venetian professor of Sacred
Theology in Padua Innocenzo Pencini. All the aforementioned writers served the
interests of the Catholic Reformation and fervently aimed to the strengthening of the
Catholic theological argumentation against the Protestant ones, by making extensive use
of the authority and unanimity of the ancient Church Fathers.
The Cretan scholar was also the holder of three monumental and widely read
Latin collections of the lives of the Saints and Fathers. They all emerged from the
dominant spirit of the Catholic Reformation, since due to the open front line with the
Protestants, the Catholic circles tended to promote the orthodox foundations of their
faith. In this context, we firstly detect the six-volume Lives of the Saints published by
the German Carthusian monk Laurentius Surius (1523–1578); the latter‟s work
supplemented the popular eight-volume Sanctorum Priscorum Patrum Vitae (1560) by
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the Italian bishop Luigi Lippomano (1496–1559). Moreover, Vlachos obtained the ninevolume Sacred Bibliotheca of the Holy Fathers composed by the French anti-Protestant
theologian and patristic editor Marguerin de la Bigne (1546–1595), who was already
mentioned in Vlachos‟ discussion with Patriarch Dionysios IV. Last case was the Italian
version entitled Nuovo Leggendario of the original Spanish hagiographical work by the
ecclesiastic Alonso de Villegas Selvago (1533–1603). Having Lippomano‟s and Surius‟
works as his model, Alonso revised the famous medieval Flos Sanctorum which was
composed by the Italian theologian Jacopo de Varazze (1230–1298).
The immense popularity of those texts both to secular and ecclesiastical readers
was due to the fact that they made readily available an otherwise scattered
hagiographical material. Nevertheless, it needs to be clarified that the aforementioned
authors and editors, loyal followers of the Tridentine doctrines, presented the legendary
lives of the Saints of the Catholic Church with a more pious and rational approach, in
order to defend the genre of the legendae novae against the Protestant contradictions
and denunciations. The present study chose to view those hagiographical Catholic
editions in comparison and connection with the numerous hagiographical works mainly
on the Greek Fathers and Saints that were included scattered or collected in Vlachos‟
Greek codices, and were definitely among his most commonly read texts. Finally, a
significant item which definitely served a special use in the library was the Bibliotheca
Selecta, the popular bibliographic guide composed by the Italian Jesuit controversialist
and bibliographer Antonio Possevino (1533–1611). Assembled in eighteen books
covering the bibliography of the traditional scientific fields (theology, law, philosophy,
medicine and the liberal arts), the Bibliotheca was defined as a response to the
monumental Protestant Bibliotheca Universalis by the Swiss scholar Conrad Gessner
(1516–1565), and served as a bibliographic canon to establish the model of the ideal
Catholic library, avoiding any confessional perils for the Catholic orthodoxy. A genuine
sample of the post-Tridentine cultural conditions in the Catholic West, the work was
certainly among the catalytic factors upon which Gerasimos Vlachos‟ library was
founded and enriched, at least as far as its massive and profound corpus of Latin books.
Another genuine product of the Catholic Reformation aiming to legitimize the
medieval Church was the edition of the Proceedings of the Councils of the Church
(Conciliorum Omnium tam Generalium quàm Particularium), from the early
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Ecumenical ones through the Medieval and until the Council of Trent. In the same
context, a monumental item is considered the early-17th -century Greek-Latin edition of
the proceedings of all the Church Councils entitled Concilia generalia Ecclesiae
Catholicae, produced in Rome under the auspices of Pope Paul V (1550–1621). The
edition included the first eight early Ecumenical Councils, along with the ten medieval
Councils of the Catholic Church and finally the Council of Trent. A genuine work in the
spirit of the Catholic Reformation, the edition served for the justification of the accuracy
of the medieval Councils as truly ecumenical, contradicting the arguments of the
Protestant side, who spoke of aberrations from the medieval Church. The presence in
the library of a work so indicative of the Catholic view on the ecumenical character of
the Synods and the authority of Rome over Christendom raises the interest of the
research. What remains is to define the role Gerasimos Vlachos had set for this
particular book in shaping his confessional identity. Finally, the Cretan scholar was the
owner of an epitome composed by the Jesuit Giovanni Gabriele Bisciola (1538–1613)
of the monumental Annales Ecclesiastici, the eleven-volume unfinished history of the
Church by the Italian Catholic Cardinal and historian Cesare Baronio (1538–1607), the
definitive Catholic response to the Lutheran Magdeburg Centuries.
Completing the section of polemical theological treatises, I will refer to a small
but utterly interesting corpus of polemical and anti-Unionist writings found among the
Greek codices of the library. The latter came from the pen of high and late Byzantine
scholars, along with Orthodox authors of the early modern centuries. More specifically,
Vlachos obtained a codex with the Greek translation of Augustine‟s aforementioned De
Trinitate, maybe related to the one composed during 1360s by the Byzantine theologian
Demetrios Cydones (1324–1398). Nevertheless, we also detect the anti-Latin treatises
by the scholarly monk Maximus Planudes (c.1260–c.1305), and by the eminent teacher
in Constantinople Barlaam of Calabria (c.1290–1348). However, the dominant position
in this group is held by the anti-unionist and unionist works in the context of the
Council of Florence: i. numerous writings on the confessional differences between the
Orthodox and Catholic Church, composed by the Byzantine theologian Mark of
Ephesus (1393–1444); ii. theological treatises of similar nature by Mark‟s disciple and
eminent polemical writer himself, the philosopher and theologian Georgios Kourtesios
Scholarios

(c.1400–c.1473),

first

Patriarch

of Ottoman-ruled

Constantinople as
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Gennadius II;510 iii. the three main works in favor of the filioque by the humanist
scholar and later Catholic Cardinal Bessarion (1403–1472), all contained in their
genuine Greek version, although Bessarion had eventually translated them into Latin.
Lastly, we meet a great amount of indicative readings dealing with the intense
confessional conflicts between Rome and Constantinople in the aftermath of the
Council of Trent. Particularly, Vlachos obtained an imprint of the anonymous Greek
version of the proceedings of the Ecumenical Council of Florence, published by order
of Pope Gregory XIII (1502–1585), and which also contained a corpus of three
discourses and five doubtful treatises under the name of Gennadius II Scholarios. Of
similar confessional background and purposes was the Greek version of the Pope
Clement‟s I of Rome († 99) work entitled Constitutiones Sanctorum Apostolorum
doctrina Catholica.511 What interests the research is the editor of the work and author of
its introduction, the Spanish Jesuit Hellenist and famous polemicist Francisco Torres (c.
1509–1584) known as Turrianus; a warm supporter of the doctrines deriving from the
Council of Trent, he defended passionately the authenticity of the Apostolic Canons
against the numerous attacks by Protestant thinkers. Another case of a Jesuit editor is
found in the 14th -century Byzantine scholar Georgios Kodinos‟ De officiis, a work on
Byzantine rite and Orthodox ceremonies published by the Jesuit philologist Jacob
Gretser (1562–1625). The 16th century is completed with two codices containing i. the
inovative treatise Three Books Concerning the Procession of the Holy Spirit by the
Cretan bishop of Cytherra Maximos Margounios (1549–1602),512 in which he attempted
510

511

512

Apart from the anti-unionist writings of the above Byzantine authors, one of these specific
codices contained the pro-Catholic works by Gregory III Mammas († 1459), Patriarch of
Constantinople during 1443–1450: Apologia contra Marci Ephesii Confessionem and
Responsio ad epistolam Marci Ephesii, along with his writing on the procession of the Holy
Spirit (Ad Imperatorem Trapezuntinum de additione facta in Symbolo per Latinos).
This work was considered forged by heretics and was condemned by the Quinisext Council
(692), a council though never recognized by the Catholic Church as authoritative or
ecumenical.
Further codices under the name of Maximus Margounios contained i. a corpus of his
philosophical commentaries on Aristotle‟s Categories, On Interpretation and the Prior
Analytics; and ii. orations by various Church Fathers and early Christian authorities, all
copied by the prolific bishop of Cytherra. Although I assume that these specific codices
were autographs of Margounios, it remains a mystery how and when it came under
Gerasimos Vlachos‟ possession. Nevertheless, modern scholarship detected evidence that
Margounios had bequeathed a part of his library to the monastery of Iviron on Mount Athos,
another part to the monastery of Agios Antonios of Savatiana in Candia, and a third one to
the monastery of Saint Catherine of Sinai also in Candia, a place where Gerasimos Vlachos
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to conciliate the confessional differences between the Catholic and the Orthodox
theology, and ii. the responding refutation by the first Archbishop of Philadelphia in
Venice Gabriel Seviros (c.1540–1616) with his fervently Orthodox treatise On the
differences towards the Latins.
Dealing

with

the

central figures of the 17th -century Orthodox-Catholic

controversy following mainly the publishment of the pro-Calvinist Eastern Confession
of the Christian faith (Geneva, 1629) under the name of Patriarch Kyrillos Loukaris
(1572–1638), we firstly detect two polemical treatises by the controversial Cretan
Catholic

Ioannis

Matthaios

Karyophyllos

(1566–1633) against the 14th -century

Orthodox bishop of Thessaloniki Neilos Kabasilas († 1363) and against the Confessio
attributed to Loukaris. Nex to the above works, Vlachos placed a famous refutation on
the Byzantine ecclesiastical ritual entitled Vera Utriusque Ecclesiae Sacramentorum
Concordia written by the Latinized Greek scholar John Baptist Catanziriti, known as
Catumsyritus.513 Finally, as the most persistent figure in this category I consider the
eminent ecclesiastic and scholar from Chios Leo Allatius (1586–1669), with four of his
numerous works to be included in the library: i. his treatise on the Orthodox
ecclesiastical-liturgical books entitled De libris ecclesiasticis Graecorum; ii. his Latin
biographical history of the most eminent Roman intellectuals during the years 1630–
1632 entitled Apes Urbanae; iii. his treatise on Greek and Latin rhetoric entitled De
Erroribus magnorum virorum in dicendo dissertatio rhetorica; iv. his monumental twovolume Graeciae Orthodoxae Scriptores.514

513

514

spent his final years before settling to Venice. Moreover, in his will Margounios requested
all the codices composed by his own hand to be given to “Mr. Manusso Moschioti from
Candia”; see Zampakolas: «Μαξγνύληνο», p. 311-328. Both the name of this fellow citizen
of Vlachos, along with his familiar monastery of Saint Catherine could be the starting points
for a future archival research on the origins of this immense and multifaceted library.
Catumsyritus composed his book in response to Petros Arkoudios‟ (1562–1633) Concordia
Ecclesiae Orientalis et Occidentalis in Septem Sacramentorum Administratione , which he
urged the Inquisition to condemn as being influenced by the Lutheran doctrines. Although
Vlachos made a direct condemantion namely on Arkoudios in his Obfuscation of the False
Believers, the total absence of works by Arkoudios in the library certainly does not exclude
the possibility the Cretan scholar to have studied Arcudius‟ views from other sources,
undetected from the present study.
The book, which dealt with purely dogmatical and confessional subjects, mainly collected the
writings of the Greek theologians who supported the procession of the Holy Spirit from the
Father and the Son. In its pages the author recorded the names and works of totally thirteen
Byzantine ecclesiastical scholars: the 9th -century philosopher Niketas Byzantios, the 12th century Archbishop of Mediolana Petros Chrysolanos, the cleric and scholar Nikephoros

276

5.3.1d. Catholic sermons and manuals for preachers
As a pious clergyman and a fervent preacher of the Gospel, Gerasimos Vlachos was
particularly interested in the homiletic literature, not only of the early Christian tradition
but also of the medieval and early modern Latin eloquence. Therefore, in both the Latin
and the Italian sections of his library we find an extensive corpus of items including
collections of sermons and preaching manuals, mainly from the late 15th century and
until the Cretan scholar‟s times. Indicative in all these works was again the spirit of the
Catholic Reformation and a polemical tone against the Protestant doctrines and
theology.515
Before entering the purely homiletic part of the category, it is interesting to note
that Vlachos was the owner of a small number of Latin devotional and spiritual works
composed by 15th -century eminent authors: i. the anonymous De imitatione Christi, a
widely read Christian handbook for spiritual life attributed at first to the French
reformer and learned educator Jean Charlier de Gerson (1363–1429) and later to the
German-Dutch canon regular Thomas à Kempis (c.1380–1471); ii. an equally popular
religious treatise entitled Destructorium vitiorum by the otherwise unknown Alexander
Anglus (Carpenter); iii. the fervent in polemical tone against the Islam Contra
Alcoranum by Denys the Cathusian; iv. a mystical treatise entitled Speculum
Peregrinarum Quæstionum by the theologian and philosopher from Bari Bartolomeo
Sibilla († 1493); v. the devotional work De reditu peccatoris ad Deum by the famous
Florentine preacher Paolo Attavanti (c.1445–1499), which he composed following his
meditations on the cantas of Dante‟s Commedia; vi. the popular in the Middle Ages
collection of prayers and psalms entitled Book of Hours, with this particular version
containing the Little Office of the Blessed Virgin Mary. Finally, special reference should
be made to the presence in the library of some writings by the controversial Italian
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Vlemmydis (1197-1272), the Patriarch of Constantinople Ioannis XI Bekkos (c.1225–1297),
the ecclesiastical writer Konstantinos Melitiniotis (c.1240–1307), the philosopher and
historian Georgios Pachymeris (1242–c.1310), the archdeacon in Constantinople Georgios
Metochitis (c.1250–1328), the Patriarch Grigorios III [Melissenos] (†1459), the famous
Cretan philosopher Georgios of Trebizond (1395–1486), his contemporaries monks
Maximos Chrysobergis and Isaiah of Cyprus, the 15th -century scholar Hilarion, the émigré
scholar and humanist Ioannis Argyropoulos (c.1415–1487), the Cretan Renaissance scholar
and hymnographer Ioannis Plousiadinos (c.1429–1500).
See Emily Michelson: The Pulpit and the Press in Reformation Italy. Harvard University
Press. Cambridge, London 2013.
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Dominican friar and preacher Girolamo Savonarola (1452–1498). In fact, three of his
works are detected, all of them following the pious character of the library and its
owner: i. his spiritual Triumphus crucis, a celebration of the victory of the Cross over
sin and death and an encomium to the Christian faith; ii. his influential Confessionale
pro instructione confessorum, a brief manual on confession and penance, presenting the
church principles and procedures the confessors should follow; iii. his highly praised
spiritual meditations entitled Sopra il Salmo Miserere Mei Deus. Although Vlachos was
the holder of an extensive corpus of early modern Italian sermons, he avoided to obtain
– or at least mention – Savonarola‟s notorious sermons on the reform of the Catholic
Church, works that eventually led to his execution. On the contrary, we detect only his
devotional and less controversial works.
Four of the early modern authorities on Latin homiletic found in the shelves of
the library are the pious sermons by the renowned preacher Roberto Caracciolo of
Lecce (c.1425–1495), the Domincan preacher Gregorius Britannicus, the zealous
Franciscan preachers Pelbartus of Timisoara (c.1435–1504) and Bernardino de Bustis
(c.1450–1513). Passing to the 16th century, Vlachos obtained the voluminous collections
and manuals of eleven distinguished Catholic preachers of different origin (Italy,
Germany, England, France, Portugal and Spain), all fervent representatives of the antiProtestant tradition: i. the German theologian and bishop of Vienna Frederick Nausea
(c.1496–1552), a conciliatory but warm promoter of the Catholic doctrines during the
Reformation; ii. the French eloquent preacher Pierre de Besse (1567–1639); iii. the
pious English Catholic controversialist Thomas Stapleton (1535–1598), a similar case to
Nicholas Harpsfield; iv. the skilled preacher Agostino Righini (1490-1583) and the
celebrated clergyman Eleuterio Albergoni (1560–1636), both eminet Italian members of
the Order of Friars Minor Conventual; v. the Franciscan theologian and preacher Felipe
Diez (1550–1601); vi. five successful Spanish prelates and preachers of the postTridentine era: the Jesuit humanist professor of rhetoric Pedro Juan Perpiñán Esclapez
(1530-1566), the Franciscan professor Juan Ovando Mogollόn de Paredes (1532–1610),
the Jesuit theologian Juan Osorio (1542–1594), the Dominican friar and professor of the
Sacred Scripture Tomás de Trujillo (fl. 1590), the Franciscan and former Jesuit
theologian Juan de Carthagena (1563–1617).
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In the Italian section of the library, I also collected a considerable corpus of
religious Catholic works exclusively on the occupation of Italian preaching, mostly
sermons and instructional manuals from the 16th and 17th centuries. It is noteworthy that
already during the late 15th century the Italian, more correctly the Tuscan dialect, had
gradually replaced Latin as the language in which the preachers were addressing their
flock. Having literally mastered their art, the later Catholic preachers of the early
modern centuries were immensely admired, with the printed editions of their works to
gain great popularity and to become widely read among the ecclesiastical and secular
circles of the early modern Catholic Europe. In this context, some of them were
eventually placed in the personal library of the Orthodox cleric.516 Similar to the
aforementioned cases of Latin preaching, the Italian works on homiletic also obtained a
strong theological background, since they had adopted the spirit of the Catholic
Reformation and the Tridentine doctrines. In this context, Gerasimos Vlachos owned
numerous editions, sometimes more than two or three, of the sermons and manuals by
the following early modern major and minor preachers of the 16th century: i. the
distinguished Conventual Franciscan Cornelio Musso (1511–1574), whose fervent
preaching activity mainly aimed to strengthen and promote the Catholic faith against the
Protestant teachings; ii. the prolific author and leading Franciscan preacher Francesco
Panigarola (1548–1594); iii. the Augustinian theologians and preachers Sebastiano
Amiani (c.1503–1568) and Gabriele Fiamma (1533–1585); iv. the Cardinal of Florence
Angelo Pientini († 1589); v. the already mentioned Spanish ecclesiastic Alonso de
Villegas Selvago (1533–1603); the Dominican Vincenzo Ferrini (fl. late 16th cent.).
Nevertheless, the most indicative evidence of the Cretan prelate‟s preferences in
the field of Italian ecclesiastical homiletic are considered the names of the following
notable 17th -century preachers, with Gerasimos Vlachos owning the complete works by
the most of them: i. the particularly loyal to the Tridentine spirit priest from Messina
Alessandro Calamato († 1648); ii. the erudite Theatine prelates and preachers Paolo
Arese (1574–1644) and Vincenzo Giliberti (1562–1656); iii. the Catholic prelate and
preacher from Naples Giuseppe Mozzagrugno (fl. early 17 th cent.); iv. the eloquent
516

It is noteworthy that Vlachos obtained two collections of sermons in Italian with their authors
dated before the 16th century, these were a collection of various sermons by the French
Cistercian abbot Bernard of Clairvaux (1090–1153), and an anonymous pamphlet on
spirituality entitled Giardino de Oratione and attributed to the Italian Franciscan preacher
Nicholas of Osimo (c.1370–1453).

279

Carmelite preacher from Castile Christophorus de Avendano († 1628); v. the also
Spanish priest and reader of Sacred Scripture in the College of St. Bernard of Alcala
Lorenzo de Zamora; vi. the Spanish prelate Diego Nisseno (fl. middle 17th cent.); vii.
the Conventual Minor preacher and Master of Sacred Eloquence Salvatore Cadana (fl.
middle 17th cent.), a member of the Academia degli Incogniti in Venice and prolific
author of religious and devotional works; viii. the Sicilian Franciscan preacher
Benedetto Fedeli († 1648); ix. the Franciscan preacher Serafino Leggi (1619–1655); x.
the Venetian Capuchin scholar Mario Bignoni (1601–1660). The aforementioned corpus
of homiletic readings could be more confidently regarded as additions made consciously
by Gerasimos Vlachos, in order to cover his pastoral needs as a fervent and vivid
preacher of the Divine Word. Despite their Catholic background and content, the Cretan
clergyman definitely studied

those works,

was

inspired

by their content and

methodology, and eventually combined their technical features with his personal
profound Orthodox faith and erudition.
5.3.1e . The Synagogues. Readings on faith of personal choice and labor
The final items of the library containing purely religious and theological works were the
so-called

manuscript Synagogues.

Following a profound

Byzantine tradition of

corresponding writing, Vlachos throughout his life made notes and recordings of a
multitude of excerpts, quotations, maxims, sayings and whole passages deriving from
all of his numerous and various readings. During a procedure of compilation of all of
his recordings, he indexed and organized the latter according to their subject and type
and then collected them into corresponding volumes. This occupation finally gave birth
to 29 voluminous collective codices under the general title Books of Synagogues, which
simply means ‟compilationsˮ. Perfectly reflecting the identity of Gerasimos Vlachos as
a cleric and theologian, his Synagogues, which in total exceeded 5,500 sheets,
principally contained parts and excerpts from the early Christian literal tradition, the
medieval Greek religious texts, the early modern Orthodox theological literature, and
the field of preaching and sermons.517
In this context, the first volume of the Synagogues contained a summary with
517

During the presentation of the Synagogues, I did not follow the numerical order established
in the catalogue of Vlachos‟ library, but the thematic and conceptual connection among the
codices, the same method I followed in the previous categories of the scholar‟s readings.
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passages from the Holy Scriptures along with relevant texts of biblical exegesis which
unfortunately Vlachos did not name, while the third one consisted of interpretations of
excerpts from the books of the Bible and various homilies on all Sundays of the year.
The second book dealt with the life and the veneration of Saints, while the seventh
contained mariological works. The sixth volume was entitled Antidote and contained
early ecclesiastical texts against the heresies of Christianity, while the fifth collected
excerpts from commentaries and interpretations in various terms, and the tenth dealt
with interpretations of the parables and miracles of Christ. Three volumes of the
Synagogues (no. IV, IX, XX) concerned exclusively the patristic literature, the
commentaries, the allegories and the maxims by already mentioned Greek Church
Fathers.518 The twenty-eighth book dealt with the field of allegory, while in the eighth
volume Vlachos collected maxims and quotes which were not limited to the
ecclesiastical-theological field but ‟it contains various opinions on all the beings ˮ; this
comment allows us to assume that this specific collection should have been an
important and valuable source and aid for the composition of Vlachos‟ own published
anthology of terms, his Harmonia Definitiva.
The following three codices included selective passages from the writings
mainly of the patristic and early ecclesiastical literature. The thirteenth book contained
excerpts from various books by early and later Christian writers. Among others we
mention the works by the 2nd-century Church Father Athenagoras of Athens, the ascetic
from Egypt Isidore of Pelusium († c.450), the brief parody of classical philosophers
entitled Gentilium Philosophorum Irrisio and composed by an anonymous late-2ndcentury author under the name of Hermias, and the treatise Against the Armenians by a
12th -century converted Christian writer named Isaac. The most extensive codex of the
category, the twenty-ninth, included a collection of sayings and excerpts from the works
of John Chrysostom, while the twenty-fifth bore the title Melissa, typical of the
Orthodox tradition, and consisted of excerpts from mainly early Christian writers,
whom we have met in previous sections of the library. The twelfth book was entitled
Historical and contained excerpts from secular and ecclesiastical histories and
518

The interest of the research is raised by the recording in the twentieth volume of the famous
Hermes Trismegistus, the purported author of the Hermetic Corpus, a series of esoteric
sacred writings which greatly influenced Latin and Orthodox tradition during the medieval
and early modern period.
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chronographies, the twenty-fourth was merely entitled Mixed Issues, while the twentysixth was named Hierarchical since ‟it includes texts related to high clericsˮ. The
eighteenth Synagogue, under the name Summary, could be characterized as mixed in
terms of its content, since it included concise versions of various works of ancient
Greek

(Aristotle,

Theophrastus,

Dionysius of Halicarnassus and the 1st -century

Neophythagorean mathematician Nicomachus of Gerasa) and

Christian literature

(Origen, John Chrysostom, Asterius of Amasea). It is noteworthy that the collection also
included a concise version of the already mentioned Sibylline Oracles and the Life of
Alexander. Moreover, in the same codex Vlachos recorded two brief theological
treatises composed by him, his polemical On the Religion of Muhammad and Against
the Turks («Γεναζίιμο Καηὰ Μςάιεε») and his hitherto unknown work entitled On
Theological Numbers («Γεναζίιμο Πενὶ εεμθμβζηκ ἀνζεικ»).
A small group of six books of Synagogues was related to the so-called Meanings
and consisted of works from early ecclesiastical literature to Vlachos time. In addition
to the seventeenth volume, briefly recorded as Study, the nineteenth under the title
Scholastic Meanings, and the twenty-first which contained a collection of patristic
meanings, the interest of the research is raised in the case of the twenty-ninth book of
Synagogues in which we detect a concise version of the history and events of the
Council of Florence. In case the latter was indeed summarized by the Cretan prelate, it
would reveal his perception and attitude against the central theological points during
that confessional discussion between Orthodox and Catholics. In the twenty-third
volume we find, among others, Vlachos‟ already mentioned treatise Didaskalia on the
Pure Way to Teach the Divine and Holy Gospel («Γζδαζηαθία πενὶ ημῦ δζδάζηεζκ
Γεναζίιμο»). The last item dealing with the subject of Meanings is the tenth book of the
Synagogues, in which for the first time reference was made to the 10th -century Suidae
Lexicon, a voluminous source of information for the intellectual, religious and political
history from ancient antiquity to the author‟s times. Maybe the most noteworthy points
of this volume were the two 17th -century anti-Jewish treatises composed in vernacular
Greek, the first by Patriarch Kyrillos Loukaris and the second by Gerasimos Vlachos
himself.519 The category of the Synagogues is completed with four books dealing with

519

«Κονίθθμο Κςκζηακηζκμοπυθεςξ Καηὰ Ἰμοδαίςκ‧ Γεναζίιμο Φζθαδεθθείαξ Καηὰ Ἰμοδαίςκ»;
it is interesting that Loukaris‟ work was published in 1627 in Constantinople in the
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the Cretan clergyman‟s favorite occupation, the art of preaching and the composition of
sermons. First of all, he ensured the technical part of this particular profession by
gathering in two volumes, the fourteenth and the twenty-seventh a large amount of
various places (‟lociˮ) from the sacred texts of early Christian literature. In addition to
those structural manuals which he considered utterly useful for ecclesiastical sermons,
he also composed two equally vast collections of the most distinguished, in his opinion,
sermons of the Orthodox Church (no. XI, XV). It is noteworthy that the eleventh
volume contained also Vlachos‟ theological treatise from the time of Candia, which
dealt with the question of whether and how Orthodox monks were to compose their
testaments.
In case the modern reader is impressed by this persistent and painstaking activity
by the Cretan scholar in selecting and copying with his own hand texts which for the
most part had already been published in his time, one should bear in mind that the
printed books were relatively inaccessible to the East during the early modernity. As far
as the codices are concerned, Crete indeed obtained the fame since the medieval period
of a pivotal center for the production and distribution of Greek codices. Nevertheless,
the latter were not easily circulated among the general public, but rather to limited
circles either of the local nobility or the Orthodox and Catholic ecclesiastical – monastic
environment. Moreover, it was often similarly difficult for scholars, teachers and their
students to obtain a significant amount of such manuscript books. In this context, it was
necessary for those who were interested in reading and owning a specific work to find
the most practical solution. Thus, they often proceeded to their personal copying of the
codex or printed edition they were interested in, partially or in its whole. Taking that
into consideration, we can assume that both the phase of selecting and copying the
aforementioned works in his Synagogues reveal Gerasimos Vlachos„ personal interests
as a fervent reader and as a scholarly ecclesiastic. More importantly, this vast corpus of
codices, although it remains undetected and possibly lost, compose the portrait of the
owner of the library not anymore as a meticulous researcher of the Latin theological and
philosophical thought, but as a steadfast and pious representative of his faith, strongly
ephemeral printing press by the Patriarch‟s disciple Nicodimos Metaxas. Since we obtain
the information that Gerasimos Vlachos had indeed read and copied Loukaris‟ work, a
future comparative study of the two anti-Jewish treatises will definitely contribute to the
field of the early modern Orthodox polemical literature.
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influenced and depended by the long religious tradition of the Orthodox Church.

5.3.2. Philosophy and science: Books on ancient Greek philosophy, medieval
Aristotelianism and early modern science
Not as extensive as the theological section of the library, though highly acclaimed and
organized with great care and meticulousness, the group of Gerasimos Vlachos‟
philosophical readings contained the central works on philosophy from the classical
antiquity, the hellenistic period, the medieval Greek and Latin era and the Latin
philosophical thought of the 15th , 16th and 17th century. Particularly for the period of the
Middle Ages and the early modern centuries, it is necessary to view the philosophical
reasoning in connection with the theological thought, mainly under the influence of the
dominant scholastic current; it is noteworthy that numerous of the authors whose works
were recorded in the theological section of Vlachos‟ library are to be re-detected in the
philosophical section. Nevertheless, the Cretan scholar also obtained numerous writings
of relatively pure philosophical nature, deriving from the early modern revival of
philosophy in Latin Europe.520 Thus, in the library we will find a multitude of treatises
and commentaries mostly on the Aristotelian Corpus (natural philosophy, metaphysics
and

logic) from both radical and conservative, nevertheless innovative authors

originating in their majority from Italy, France and Spain. The category is completed
with Latin and Italian anthologies and manuals for the study and teaching of Aristotle‟s
doctrines.521
Despite the fact that the overwhelming majority of the library‟s philosophical
books dealt in one way or another with Aristotle and his multifaceted system, the
equally pivotal classical Greek thinker, Plato (427–347) is not absent from this category.

520

521

Norman Kretzmann, Anthony Kenny (eds.): The Cambridge History of Later Medieval
Philosophy: From the Rediscovery of Aristotle to the Disintegration of Scholasticism 1100–
1600. Cambridge University Press. Cambridge 1982; Richard Sorabji: Aristotle
Transformed. The Ancient Commentators and Their Influence. Bloomsbury Academic.
London, New York 1990; Constance Blackwell, Sachiko Kusukawa (eds.): Philosophy in
the Sixteenth and Seventeenth Centuries. Conversations with Aristotle . Routledge. New
York 2016 [1999]; Craig Martin: Subverting Aristotle. Religion, History, and Philosophy in
Early Modern Science. John Hopkins University Press. Baltimore 2014.
For the presentation of the philosophical books, I will proceed to two succeeding distinctions
of the works: i. according to the chronological criterio (Greek antiquity, Middle Ages, Early
Modern Period); ii. according to the thematical criterio (Logic, Natural Philosophy,
Metaphysics).
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More specifically, Vlachos obtained two editions, Greek and Latin, with Plato‟s
complete works,522 and another Greek-Latin edition of the opera omnia by the
Neoplatonist Plotinus (c.205–270).523 Both the Latin edition of Plato and the GreekLatin edition of Plotinus were translated and published by the distinguished Florentine
Renaissance humanist and philosopher Marsilio Ficino (1433–1499), the main promoter
of Platonic and Neoplatonic thought in the Latin West during the 15 th century.
Noteworthy is that the Cretan scholar also had in his library the two-volume edition of
Ficino‟s complete works, an indicative evidence of the possible influence the Ficinian
philosophy and theology had on his thought and writing.
Next to Plato‟s works, we detect two different editions, Greek and Greek-Latin,
of Aristotle‟s (384–322) complete writings, a starting point for a long series of further
philosophical readings in the library. At first, Vlachos obtained the works by Aristotle‟s
most influential Greek commentators: Theophrastus (c.371–c.287);524 Alexander of
Aphrodisias (fl. AD 200); the Neoplatonist Syrianus († c.437); the Neoplatonist
Ammonius Hermiae (c.450–c.517); Porphyry of Tyre (c.234–c.305); the Neoplatonist
Simplicius (c.490–c.560); the Alexandrian philologist and Christian theologian John
Philoponus the Grammarian (c.490–c.570).525 The vast and systematic presence of the
writings and interpretation of the ancient commentators of the Philosopher were to be
combined by Vlachos with the later Latin commentators of the medieval and early
modern period and produce the Cretan scholar‟s personal genuine approach to
Aristotle‟s philosophy and perception of the world and man.
Proceeding to the cases of books portraying the medieval scholastic Aristotelian
tradition in the library (13th –14th century), we first find an extensive corpus of
522

523

524

525

The Greek edition also contained the utterly influential during the Renaissance commentaries
on Timaeus and the Republic written by the Neoplatonist philosopher Proclus Lycaeus (410–
485), one of the last major classical philosophers and the most systematic exponent of the
Neoplatonic doctrines.
This edition also contained the principal writing of the Neoplatonic philosopher Porphyry of
Tyre (234–305) entitled Life of Plotinus.
Related to Theophrastus‟ work on Metaphysics is a commentary found in the library
(Commentariorum in primum metaphysices Theophrasti), composed by the Italian
Renaissance professor of philosophy in Bologna, Giovanni Battista Camozzi (1515–1581).
Before entering the Latin commentators of Aristotle, the last Greek cases of commentators on
Aristotle included in the library was the bishop of Nicaea Eustratius (c.1050–c.1120) and his
commentary on the Nicomachean Ethics and the Byzantine philosopher and historian
Georgios Pachymeres (1242–c.1310) with Vlachos obtaining his complete philosophical
writings in manuscript form.
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commentaries by the already mentioned German Dominican Albert the Great (c. 1200–
1280) on Aristotle‟s natural philosophy, metaphysics and ethics. Moreover, Vlachos
obtained two commentaries on the Aristotelian metaphysics composed by Thomas
Aquinas (1225–1274),526 along with the monumental Ars Generalis better known as Ars
Magna by the Franciscan philosopher and logician from Majorca Ramon Llull (c.1232–
c.1315).527 In the same context, we detect i. a commentary on the Pseudo-Aristotelian
Problems entitled Expositio Problematum and composed by the renowned Italian
philosopher and professor of medicine Pietro d‟Abano (c.1257–1316); ii. the extensive
commentary on Aristotle‟s Logic by John Duns Scotus (c.1266–1308); and iii. the major
work on Posterior Analytics by the prolific English scholastic philosopher Walter
Burley (c.1275–1344).
Turning to the early modern centuries (15 th –17th ), Vlachos had collected
numerous philosophical treatises of mainly Italian and Spanish thinkers, both secular
and ecclesiastics. Starting with the works on logic and the Aristotelian Organon, we
detect the commentaries of the following eminent philosophers: i.

the Italian

Renaissance philosopher and professor in Padua Agostino Nifo (1470–c.1540); ii. the
already mentioned scholastic Spanish Dominican theologian Domingo de Soto (1494–
1560); iii. the prominent Jesuit ecclesiastic Francisco de Toledo (1532–1596); iv. the
also Jesuit scholastic philosopher and missionary Antonio Rubio (1548–1615). The
category of natural philosophy is considered more extensive according to the books that
consisted it. To start with, we find a commentary on Meteorologica by the nevertheless
controversial Aristotelian philosopher from Mantua Pietro Pomponazzi (1462–1525),528
526

527

528

Vlachos had bound Aquinas‟ commentary on De Anima with two other works on
metaphysics: the influential commentary on Aristotle‟s De Cælo et Mundo by the German
logician and natural philosopher Albert of Saxony (c.1320–1390), a disciple of the French
philosopher Jean Buridan (c.1300–c.1358), and the Quaestiones subtilissimae super
duodecim libris metaphysicae Aristotelis by Antonio Andrés (c.1280–c.1320), one of the
most eminent disciples of John Duns Scotus; the fact that Aquinas‟ work is tied to another
which was composed “ad mentem Scoti” is certainly interesting.
The treatise did not exclusively deal with logic but the author used it to combine theosophy
with analytical philosophy in his pastoral effort to convert Muslims to the Christian faith.
Next to it, Vlachos recorded another work by Llull, his influential instructory handbook on
alchemy entitled Liber qui Codicillus [...] in quo Fontes Alchimicae Artis & Reconditioris
Philosophiae Traduntur.
It is interesting that Gerasimos Vlachos avoided obtaining Pomponazzi‟s provocative treatise
entitled De Immortalitate Animae (1516); supporting the mortal nature of the soul, the
treatise gave rise to an immense controversy, it was condemned by the Catholic Church and
was burned publicly in Venice. Nevertheless, we can be certain that the Cretan scholar was
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along with the influential De Rebus Naturalibus by the other great representative of
Paduan

Aristotelianism,

the

Italian

philosopher

Jacopo

Zabarella

(1533–1589).

Moreover, Vlachos obtained the highly praised De Subtilitate Rerum by the Italian
Renaissance humanist philosopher and mathematician Girolamo Cardano (1501–1576),
in which the author dealt with the fields of cosmology, medicine, geometry, natural
science, cryptography and mechanics, but also the famous treatise on natural philosophy
by the Paduan Aristotelianist and physician Julius Caesar Scaliger (1484–1558) entitled
Exotericarum Exercitationum; the latter served as a response to what Scaliger
considered to be Cardano‟s misinterpretations and false accusations against Aristotle.
Further authors with works on Physics were the following: i. the Renaissance humanist
and philosopher from Siena Alessandro Piccolomini (1508–1579); the professor of
philosophy in Padua Daniele Furlano († 1576), who was born and raised in Crete; iii.
the Spanish scholar and philosopher Sebastián Fox Morcillo (c.1526–c.1559), a
promoter of the conciliation between the Platonic and Aristotelian philosophy; iv. the
already mentioned Spanish Jesuit philosopher and missionary Antonio Rubio (1548–
1615); v. the Italian physician and natural philosopher Fortunio Liceti (1577–1657); vi.
the controversial in his time Italian scholar Antonio Rocco (1586–1653), a disciple of
Cesare Cremonini; vii. the already mentioned Greek professor of philosophy in the
University of Padua Ioannis Kottounios (1572–1657).529
Finally, in the context of the ongoing early modern discussion and controversy in
the scholarly and ecclesiastical circles on the issue of the immortality of the soul,
Vlachos had collected a voluminous corpus of relative works by the following thinkers:
i. the 15th -century professor of dialectics and theology Jacobus Brutus; ii. the prolific
anti-Protestant theologian and Archbishop of Corfu Christophoro Marcello (1480–
c.1527); iii. the Venetian patrician and humanist Pietro Duodo (1554–1611); iv. the
already mentioned Antonio Rubio and Ioannis Kottounios; v. the friar Hieronymo

529

aware, if not had read Pomponazzi‟s work, but maintained his distance from its content,
since the extensive collection of the relative treatises that he obtained, all followed the
doctrine of the Church in favor of the immortality of the soul.
A holder of almost all the literal production by Kottounios, Gerasimos Vlachos is portrayed
not only as a careful reader of the Greek professor‟s philosophical and theological treatises,
but also a disciple of his scholarly and ideological identity. In this context he also obtained
in numerous editions Kottounios‟ two highly praised collections of Greek and Latin
epigrams (i. θθδκζηκ πζβναιιάηςκ αζαθία δφμ; ii. Immortalitati Alcidii Philelleni, sive
Loredani Philhymetti, Varii Praeclarorum Virorum Applausus), along with his manual on
the composition of epigrams entitled Conficiendo Epigrammate.
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Onuphrio († 1639); vi. the Jesuit professor of Philosophy in Padua and Ferrara Giulio
Clemente Scoti (1602–1669). Given the absence in Vlachos‟ library of famous but
rather controversial writings whose authors argued in favor of the mortalism of the soul,
one could conclude that the Cretan scholar wished to remain a pious reader,
unanimously accepting and promoting the doctrine of the Church in favor of the
immortality of the soul. In addition to these commentaries on the main categories of the
Aristotelian Corpus, further philosophical books in the library dealt with the rest of the
Philosopher‟s works. Two items dealt with the Aristotelian metaphysics: i. a treatise by
the already mentioned Renaissance philosopher Agostino Nifo, and the influential
commentary by the so-called “Portuguese Aristotle”, the Jesuit philosopher and
theologian Pedro da Fonseca (1528–1599). In the context of Aristotle‟s Poetics, we
finally detect the widely read Poetices by the already mentioned Julius Caesar Scaliger
(1484–1558).
In addition to

the philosophical books that dealt exclusively with the

interpretation of the Aristotelian Corpus, the library contained further works that mainly
served educational purposes for the study and teaching of the Aristotelian philosophy. In
this context, we detect: i. the scholastic collection of citations drawn from the
Aristotelian Corpus entitled Prepositiones ex Omnibus Aristotelis Libris, composed by
the Italian Dominican Teofilo Ferrari (c.1431-c.1492); ii. the innovative Paraphrases on
Aristotle’s Natural Philosophy by the famous French Renaissance humanist, philosopher
and theologian Jacques Lefèvre d‟Étaples (c.1455–1536);530 iii. the Theoremata by the
Italian philosopher and physician Marcantonio Zimara (c.1470–c.1532); iv. a 1530s
collection of the main doctrines and principles of the classical philosophy under the title
Dicta Notabilia et in Thesaurum Memorie Reponenda; v. an index of the main
terminology from the whole Aristotelian Corpus entitled Index Rerum Omnium, quae in
Aristotelis Operibus Continentur, Absolutissimus; vi. a florilegium of the Aristotelian
works compiled by the 16th -century French scholar Pierre Sainct-Fleur, entitled
Thesauri Aristotelis Stagiritae; vi. the treatise De recta philosophandi ratione by the
Italian professor of moral philosophy in the Scuola di Rialto and bishop of Verona
Agostino Valier (1531–1606); vii. the widely read philosophical textbooks Universa

530

It is interesting that Gerasimos Vlachos did not obtain Lefèvre‟s influential theological
writings, which were in their majority condemned as heretical
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Philosophia de Moribus and De Rerum Definitionibus, both written by the Italian
philosopher and academic in Padua Francesco Piccolomini (1523–1607); ix. a GreekLatin work that served as a school handbook on dialectics and entitled Compendiaria
Dialecticae Synopsis written and published by the faculty of one of the leading schools
in France, the College of Beauvais. Definitely a key point to the aforementioned
collection

of paraphrases,

epitomes,

introductions

and

manuals on Aristotelian

philosophy is characterized the presence among the shelves of the library of the
monumental Coimbra Commentaries, a series of eight volumes on the Aristotelian
Corpus (i. In octo libros Physicorum, ii. In quattuor libros Physicorum de Coelo, iii. In libros
Meteororum, iv. In libros qui Parva Naturalia appelantur, v. In libros Ethicorum ad
Nicomachum, vi. In tres libros De Anima, vii. In De Generatione et Corruptione, viii. In
Universam Dialecticam). Composed by the Jesuit professors of the University of

Coimbra, the commentaries were published in five quatro volumes during the period
1592–1606 by eminent members of the Society of Jesus, such as Pedro da Fonseca and
Claudio Acquaviva (1543–1615). The Cretan scholar certainly used those voluminous
and detailed commentaries largely, since the latter were literally filled with citations and
interpretations of the Aristotelian texts by a wide range of ancient, medieval and early
modern Greek, Latin and Arab thinkers.
Gerasimos Vlachos is presented to be a systematic and meticulous researcher of
Aristotle‟s philosophy and writings, along with an erudite reader of the long
commentary Aristotelian tradition from the first ancient Greek commentators to the
medieval scholastic Latin authorities, and from the early Renaissance philosophers to
his contemporary modern Aristotelianists. As it was already examined in Chapter 3, the
Cretan professor held a lifelong esteem for Aristotle, praising him as a preeminent
philosopher. Taking into account that, apart from the early Greek writings, the
perception of Aristotle that dominated in his library was that of the Latin scholastic
tradition, a main question is raised on the influence the latter had on Vlachos‟ personal
philosophical thinking

and

respectively

in

his word

through his multitude of

commentaries. Did he use as his models the arguments and approaches of the Latin
authors? Did he reject them as a whole promoting a pure interpretation based on the
ancient Greek commentators? Did he try to conciliate the latter with the Latin scholastic
thinkers of the medieval and early modern period? Did he even attempt to combine
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Aristotle‟s philosophy with the early Christian teachings and doctrines, following a long
tradition of Latin and Greek scholars and ecclesiastics before him? Eventually, did the
scholar from Candia consider the study of philosophy as totally or relatively
distinguished from that of theology?531
In addition to the philosophical books, Vlachos obtained a very limited
collection of works on geography, cosmography, mathematics and astronomy. To start
with, he owned in numerous editions the complete works of the two principal ancient
Greek geographers, Strabo (64BC–c.24AD) and Ptolemy (c.100–c.170), along with the
works on geography by eminent Greek and Latin authors from the 1 st to the 5th century
(Pomponius Mela, Dionysius Periegetes, Publius Victor, Gaius Julius Solinus, Emperor
Antoninus, Vibius Sequester, Stephanus Byzantinus). Moreover, we find the most
authoritative textbooks on geography and cosmography during the early modern period:
i. the influential description of the world entitled Cosmographia by the German
cartographer

and

cosmographer

Sebastian

Münster

(1488–1552);

and

ii.

the

Introductionis in Universam Geographiam by the also German geographer and historian
Philipp Clüver (1580–1622). In the field of mathematics and arithmetics the following
three works were detected: i. the textbook entitled Opus Dilucidum in Quattuor
Mathematicas Disciplinas, written by the Byzantine monk, philosopher and historian
Michael Psellus (1018–1078); ii. the Italian translation of the Elements of Euclid by the
Venetian Renaissance mathematician Niccolò Fontana Tartaglia (1499–1557), the first
translation of the work in a modern European language; iii. the popular and widely used
manual on practical arithmetics entitled Biblion procheiron tois pasi, periechon tēn
tetraktikēn arithmetiken, ē mallon eipein tēn Logaristikēn, written by the Greek
merchant from Chios Emmanuel Glitzounis (c. 1530–1596).

531

It is noteworthy that during the classification of his books Gerasimos Vlachos proceeded to a
clear distinction between his philosophical (philosophici) and theological (theologici)
readings, although the limits were still quite indistinct, at least among the ecclesiastical
circles. From the above, the scholar‟s interest and eagerness to preserve a close contact with
the occupation of philosophy, in connection of course with the promotion of his theological
identity, becomes obvious. The dominant question on the nature, factors and features of
Vlachos‟ personal philosophical thinking, the degree of its dependence from his theological
and religious ideals and the possible connections and influence between his Orthodox Greek
ideological and intellectual background and the Catholic Latin parameters of his cognitive
and external reality will be hopefully understood and interpreted through a future critical
study and publishment of his numerous philosophical and theological commentaries.
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Vlachos‟ interest, although not profound, in astronomy is testified from the
relative writings by Ptolemy but also from a small group of the following Latin works:
i. the elementary presentation of the Ptolemaic astronomy entitled Theoricae Novae
Planetarum and written by the Austrian mathematician and astronomer Georg von
Peuerbach (1423–1461); ii. the treatise On the Judgement of the Stars by the early-11th century Arab astrologer Albohazen Haly filii Abenragel, first translated in Old Castillan
in 1254 by Yehudā ben Moshe; iii. the strongly influential De Sphaera Mundi, a
medieval introduction to the basic elements of astronomy written by the English monk,
scholar and astronomer Johannes de Sacrobosco (c.1195–c.1256), along with a
commentary on the latter by the German Jesuit mathematician and astronomer
Christophorus Clavius (1538–1612); iv. two treatises on cosmology and geocentrism
against the theories of Galileo Galilei, composed by the Italian physician and natural
philosopher Fortunio Liceti (1577–1657); v. two works by the Croatian-born Italian
Franciscan Matija Ferkić (1583-1669), an influential Scotist philosopher and professor
of metaphysics and theology “in via Scoti” at the University of Padua; vi. a revised
version from the Italian typographer Ottavio Beltrano (c.1598–1654) of the famous
1587 Perpetual Almanac by the astronomer and astrologer Rutilio Benincasa (1555–
1626); vii. a brief treatise written by the 17th -century Florentine astronomer and prolific
author Francesco Barzini examining the appearance of a comet in 1680.
Although this dominant presence of the Aristotelian doctrines and their
commentary tradition in ancient, medieval and early modern period, proves Vlachos‟
profound erudition, it is also indicative of the obvious limitations regarding the
flexibility of his philosophical thought at a time when in Europe modern currents in
science appeared. Despite the fact that he could definitely comprehend the value of
experience and observation in order for man to obtain the true meanings of the world, he
also showed indifference to the new scientific stream that was emerging around him.532
Mainly in the section of natural philosophy and astronomy, a conservative or just pious
perception of knowledge becomes apparent. In this context, it is noteworthy that on the
shelves of the library we find the radically skeptical satire on the poor state of 16 th -

532

Jonathan I. Israel: Radical Enlightenment. Philosophy and the Making of Modernity 1650 –
1750. Oxford University Press. Oxford 2001.
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century science entitled De incertitudine et vanitate scientiarum, written by the German
physician, theologian and occult writer Heinrich Cornelius Agrippa (1486–1535).533
In the corpus of Vlachos‟ theological readings, we were unable to detect any
evidence of non-Orthodox or non-Catholic literature. In the case of his limited scientific
books, the utter lack of works and interest in the spirit of the new science developed in
the field of mathematics, physics and astronomy in France, England and northern of the
Alps is not to be viewed simply as an indication of Vlachos‟ ignorance of the new
current. On the contrary, it is a proof of his conscious opposition, both in his youth in
Candia and in the later phase of his life in Venice, against the new ideological
tendencies and movements, which were constantly gaining ground in the European
thought. Indicatively portrayed in his Harmonia Definitiva, Vlachos‟ conservative
reasoning, probably a consequence of his personal religious principles and priorities, is
better understood if one takes into account that he was and always remained a pious
man of God. Thus his ultimate aim, whether he was writing or preaching, was the
strengthening of faith, along with his constant will to maintain a clear and firm respect
for the principles and dogmas of the Church regarding the natural and spiritual worlds.
As a result, his knowledge of astronomy did not serve a possible scientific engagement
with celestial bodies, but it covered purely religious needs. More specifically, Vlachos
used mainly the traditional ancient models and teachings on astronomy, cosmography
and geography in order to compose rhetorical patterns in his preaching, or detailed
arguments in his treatises on natural philosophy. By combining the ancient Greek
scientific doctrines, corresponding maxims from the patristic and early Christian
tradition, and above all rhetorical schemes from the 16 th -and-17th century Catholic
preaching literature, he aimed to interpret the natural phenomena in the world as divine
signs through which God addressed to man, in order to warn, punish or reward him.
Therefore, the works of natural philosophy, astronomy or cosmography that were
detected in his library unanimously followed and served the interests and doctrines of
the Church, without provoking any controversy in matters of the relation among God,
man and the world.
533

Nevertheless, Gerasimos Vlachos did not obtain Agrippa‟s widely read and extremely
controversial summa of the knowledge on occult and magic entitled De Occulta
Philosophia. It is a fact that nowhere in his writings or correspondence the Cretan scholar
presented himself as a supporter or a seeker of secret knowledge, mystical arts, magic or
alchemy.
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5.3.3. Philology: Readings on classical literature, grammar and rhetoric in the
context of school education
Until this point, the library of Gerasimos Vlachos portrays a view of him as an eminent
theologian and prelate and as a thinker of profound philosophical erudition. In addition,
the catalogue of his books reveals the third largely efficient profession of the scholar
from Candia, that of the teacher of basic and higher education, an activity that defined
him during his life in Candia and then in Venice. Since the present study has already
argued on the nature of the courses and lessons Vlachos offered and connected them
with the so-called sciences (logic, natural philosophy, metaphysics, theology, biblical
and patristic studies), it is reasonable to conclude that the aforementioned vast corpus of
theological and philosophical books of the library had definitely been used or studied by
their owner for the benefit of his educational activity and projects. In addition to the
aforementioned sciences, though, the Cretan scholar dealt extensively with matters and
fields of basic and higher education. More specifically, of equal significance with the
other sciences were considered the teaching of the classical (ancient Greek and Latin)
language and literature, grammar and syntax, the art of metre and rhetoric. Therefore,
Vlachos ensured that he would have procured with the necessary material for his
courses and textbooks. In this context, his library included a large collection of manuals,
textbooks, dictionaries and treatises on grammar, vocabulary, epistolography, rhetorical
compositions and the teaching of classical poetry and prose. To them, one should add
the multitude of editions with the central works of classical Greek and Latin literature in
the fields of poetry (epic and lyric), theater, historiography and morals. Therefore, I
proceeded to the following internal categorization of this corpus: i. ancient Greek and
Latin poetry; ii. ancient Greek and Latin prose; iii. ancient Greek and Latin rhetoric and
early modern rhetorical manuals; iv. ancient Greek and Latin grammar and early
modern manuals; v.

ancient Greek,

Latin and

early modern dictionaries and

vocabularies.
Starting with the editions of classical poetical works, Vlachos obtained editions
of Iliad and Odyssey, along with the later epic poems Posthomerica by the 4th -century
Greek poet Quintus of Smyrna, and the Argonautica by the 3rd-century Apollonius of
Rhodes. Next to them were placed the works of the four main representatives of ancient
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Greek lyric poetry [Pindar (c.522–c.443), Theocritus (fl. c.270 BC), Simonides of Ceos
(c.556–468), Moschus (fl. c.150 BC), Bion of Smyrna (fl. 100 BC)], along with various
editions of the classical Greek tragedians and comic playwrighters [Aeschylus (c.525–
c.455), Sophocles (496–406), Euripides (c.480–c.406), Aristophanes (c.446–c.386)].
The Greek group of poetical works is completed with a two-volume monumental
collective

edition

entitled

Poetae

Graeci

Veteres,

Tragici,

Lyrici,

Comici,

Epigrammatarii.534 From the field of ancient Latin poetry, Vlacho obtained the writings
of Virgil (70–19 BC) and Ovid (43 BC–17 AD). In the same context, we also find an
edition of the influential works by Lucan (39–65 AD), along with Lucretius‟ (90–55
BC) De Rerum Natura.535 Finally, the Cretan scholar owned two collections with the
works by various poets: i. the Illustrium Poetarum Flores by the 15th -century
Augustinian Canonist Ottaviano Mirandola; ii. an edition of the Priapeia, the famous
collection of anonymous short Latin poems pertaining to the phallic god Priapus.
Along with the poetical works from the classical period, the library also
contained

numerous

writings on prose, starting with ancient Greek and Latin

historiography.536 Firstly, we detect the two principal ancient Greek historians of the 5 th

534

535

536

The Greek-Latin edition contained the preserved works by the central lyric poets and
theatrical writers of Greek antiquity, a group of hymns, epigrams and poems composed by
early Christian authorities [Clement of Alexandria, John of Damascus, Gregory Nazianzus,
Synesius of Ptolemais, e.t.c.], along with Byzantine and post-Byzantine intellectuals
[Georgios Pisides (7th cent.), Ioannis Geometres (10th cent.), Ioannis Tzetzes (12th cent.),
Manuel Philes (1275–1345), and Maximos Margounios (1549–1602)].
Vanished during the Middle Ages, Lucretius‟ poem was discovered by Poggio Bracciolini in
1417. First published in Brescia in 1473, it was widely circulated among the humanists with
a great impact to intellectual life and art. In opposition to the doctrines of the Church
especially during the Reformation period because of the materialist interpretation of the
world, the human civilization and the human soul, the work was banned from teaching in
schools as early as the Fifth Council of the Lateran in 1517. So although 32 editions of the
poem are bibliographically found, only nine of them took place in Italy; the first seven
before 1515 and the next in 1647, that is 132 years later, followed by one more in 1657. It is
important at this point to note that this philosophical poem was placed by Gerasimos
Vlachos among the pedagogical readings of the library, rather than that of the Libri
philosophici. Indeed, the Cretan scholar‟s choice is indicative of the purpose he wished
Lucretius‟ work to serve. In the context of his personal philosophical thinking and his
perception of the controversial ideological propensities and tendencies of the poem, the
pious professor seemed to ignore Lucretius‟ philosophical and religious doctrines; on the
contrary he focused on the literary artistry of the poem, which I assume he used as one of
the models for the poetic metrics and style during his courses.
It is interesting to remember that Gerasimos Vlachos himself had noted in his manual on
preaching, Didaskalia, that the study of history was considered of great benefit for the
young pupils, as it contributed to the formation of their moral, religious and socio-political
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century, Herodotus (c.484–c.425) and Thucydides (c.460–c.400). The group of Latin
writers contained the works by Julius Caesar (100–44), Sallust (86–c.35) and the
immensely influential during the early modern period Titus Livy (c.64 BC–c.12 AD).
Among the later historians Vlachos obtained the following: i. the universal history
entitled Bibliotheca Historica by Diodorus of Sicily (1st cent. BC); ii. the history of
Rome entitled Roman Antiquities, the major work by Dionysius of Halicarnassus (c.60–
after 7 BC); iii. the collection of historical anecdotes entitled Factorum ac dictorum
memorabilium by Valerius Maximus (1st cent. AD); iv. the work on Jewish history by
the Roman-Jewish scholar Titus Flavius Josephus (37–c.100); v. the biographies of the
first Roman Emperors from Julius Caesar to Domitian, entitled Duodecim Caesares and
composed by Gaius Suetonius (c.69–c.123); vi. a compilation of notes on various
subjects (grammar, philosophy, history, antiquarianism) entitled Attic Nights and written
by the Latin grammarian Aulus Gellius (c.125–c.181); vii. the Roman History by
Cassius Dio (c.155–c.235); viii. the widely read miscellany of anecdotes, biographical
sketches and descriptions entitled Various History of the Roman author and rhetorician
Claudius Ailianus (c.175–c.235).537 In this section one could place a small corpus of
scattered editions with works of philosophical content. These were i. the influential
Memorabilia of the philosopher and historian Xenophon of Athens (c.430–354), an
apologia in support to the author‟s teacher, Socrates; ii. the widely read during the early
modern centuries major writings of the Greek biographer and moral essayist of late
antiquity, Plutarch (c.46–c.120), his series of biographies of famous Greeks and Romans
entitled Parallel Lives, and his influential collection of essays known as Moralia; iii. a
biography of the eminent Pythagorean philosopher Apollonius (c.40–c.120) (Life of
Apollonius of Tyana) by the Greek sophist Philostratus of Athens (c.172–250); iv. the
famous Deipnosophistae meaning “dinner-table philosophers” by the late 2nd-century

537

identity.
The edition Vlachos obtained also included the following works: i. a commentary entitled
Peri Politeion which although until the early modern period was under the name of the 2nd century BC Greek statesman Heraclides Lembus, today it is attributed to the 4th -century BC
Greek philosopher and astronomer Heraclides Ponticus; ii. a treatise On Physiognomy by
Marcus Antonius Polemon (c.90–144), a rhetorician and prominent member of the Second
Sophistic; iii. another treatise On Physiognomy, directly related to the one of Polemon,
written by the physician Adamantius, iv. two works entitled Peri Palmon Mantike, a treatise
on divination by twitches, and Peri Elaion tou somatos, also on divination by moles, both
pseudepigraphal works surviving under the name of Melampus, the legendary soothsayer
and healer from the Greek mythology.
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AD Greek rhetorician and grammarian Athenaeus of Naucratis; v. the biographical Vitae
Philosophorum by the 3rd-century AD biographer Diogenes Laërtius.538
Taking our cue from the latter case, we complete this group with a corpus of
Italian translations of classical texts detected in the relative section of the library, all
products of the dominant 16th -century Renaissance movement for the emergenence of
the Italian vernacular in the field of letters and scholarship. 539 First recorded are an
Italian edition of two comedies by Terence (c.185–c.159), the Andria and the Eunuch,
translated by the eminent scholar born in Candia Giovanni Giustiniano (c.1501–1557),
along with two commented translations under the name of Giovanni Fabbrini (1516–
1580): i. his Italian edition of all six commedies by Terence; ii. his edition of the works
by Horace (65–8 BC), which is considered one of the earliest commented editions of the
Latin author, along with the one by Ludovico Dolce (c.1508–1568). Nevertheless, most
widespread and popular both in Italy and the Stato da Màr, therefore also in the urban
centers of Crete, was the Italian translation of the Ovidian Metamorphoses by the
prominent Renaissance luminaire Giovanni Andrea dell‟ Anguillara (c.1517–c.1572), a
book that Vlachos owned twice. Furthermore, the Cretan scholar obtained one of the
last novels of Greek Antiquity entitled Aethiopica composed by the 4th -century poet
Heliodorus of Emesa, translated in Italian by Leonardo Ghini. As the last case of this
small corpus, I refer to the translation in Greek of one of the Ovidian Heroides, Paris‟
letter to Helen. The translation was undertaken by the prominent Cretan scholar and
teacher from Candia Thomàs Trivizànos (c.1520–?) during his stay as a student of civil
law in Padua.540
538

539

540

Noteworthy is that Gerasimos Vlachos obtained also a mid.-16th -century Italian translation of
Laërtius‟ work by the brothers Bartolommeo & Pietro Rosettini entitled Le Vite de gli
Illustri Filosofi di Diogene Laertio. Dal’ Greco Idiomate Ridutte ne la Lingua Commune d’
Italia.
These translating initiatives by the following Italian scholars were connected to the previous
attempts by Pietro Bembo to raise the vernacular language to the dignity of the Latin by
demonstrating the absolute interdependence between the two; for the latter, special reference
will take place later.
From the multitude of manuscripts to which the Heroides is preserved, but also from the
extensive publishing tradition of the text (detected in more than forty editions), it is evident
that already from the early Middle Ages and until the end of the 18th century, the Heroides
influenced to a great extent the Latin scholarship. First translator of the Ovidian work in
Greek was the Byzantine scholar Maximos Planoudes (c.1260–c.1305). It is interesting that
Vlachos owned in several editions Planoudes‟ famous seven-book collection of epigrams
known as Planudean Anthology. About three centuries later, in 1550, Trivizànos proceeded
to his own work; it is interesting to note that the edition of Trivizànos‟ translation also
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Being himself an eminent teacher of rhetoric and a prolific author of voluminous
manuals on this specific field, Vlachos ensured to form a vast corpus of Greek and Latin
rhetorical textbooks, anthologies, in addition with an extensive collection of orations
from the whole historical range of the rhetorical tradition. To start with, from the Greek
rhetoricians he obtained in numerous editions the complete works by the central
classical Greek orator Demosthenes (384–322), by the prime figure of the Second
Sophistic School Aelius Aristides (117–181), and by the principal orator of late antiquity
Libanius (c.314–392). Moreover, the library contained the widely popular compendium
on basic rhetoric entitled Progymnasmata by the 4th -century rhetorician Aphthonius of
Antioch, disciple of Libanius, and collective editions with the works by the principal
Greek orators and various epistles, original or false, by eminent figures of classical
antiquity and early Christianity. Turning to classical Latin rhetoric, we detect the works
by the exponent authority Cicero (106–43 BC)541 and the pivotal textbook entitled
Rhetorica ad Herennium, formerly attributed to Cicero.
Starting from the ciceronian corpus, Vlachos consciously collected a series of
early modern Latin works on rhetoric and the 16th -century orator, all parts of a
contextual dialogue on the contemporary version of teaching rhetoric in Europe. Of the
earliest cases of this scholarly dialogue was the relative best-seller textbook by the
Dutch humanist Erasmus of Rotterdam (1466–1536) entitled De Utraque Verborum ac
Rerum Copia, an indicative manual on rhetoric but also an influential treatise against
the absolute strict attachment of scholars on Cicero, especially against the Italian
imitators of the Roman orator. In the context of this controversy, we detect the
voluminous Latin lexicon composed solely on the basis of the Ciceronian corpus
entitled Thesaurus Ciceronianus, written by the Italian classical professor Mario
Nizzolio (1488–1567). Nizzolio‟s initiative was contradicted by the Italian humanist and
professor of eloquence in Milan Marcantonio Majoragio (1514–1555), who presented in

541

included some epigrams by the author.
Vlachos obtained two commentaries on the works of Cicero, the first on his orations
composed by the Austrian philologist Jacob Bedrott (c.1493–1541), and the second on his
treatises on rhetoric by the French humanist Jacques-Louis d‟ Estrebay (1481–1550).
Finally, Vlachos obtained a vulgarised critical Italian edition of Cicero‟s orations entitled Le
Orationi di Marco Tullio Cicerone; the work was edited by the eminent Venetian humanist
and prolific author Lodovico Dolce (c.1508–1568), one of the principal representatives of
the movement in favor of the Italian translation and popularization of ancient classical
literature.
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his almost polemical works on rhetoric the crisis of ciceronianism; Vlachos obtained
one of his writings entitled In Tres Aristotelis Libros De Arte Rhetorica. A rhetorical
manual of different purposes recorded in the indice was the Latin translation of the
principal work by the French humanist and professor of rhetoric Jean Tixier de Ravisi
(c.1470–1522) entitled Officina, Partim Historicis, Partim Poeticis Referta Disciplinis
(Paris: 1503).
Vlachos‟ keen interest on the art of rhetoric is further proved by a series of
published Latin and Italian collections of numerous orations, lectures, compendiums
and manuals by the following eminent 16th -century scholars: i. the Venetian physician
Niccolò Massa (1489–1569); ii. the highly praised in his times Florentine nobleman and
Renaissance scholar Bartolomeo Cavalcanti (1503–1562); iii. the 16th century scholar
from Mantua Girolamo Mascher; iv. the Florentine Dominican Remigio Nannini, also
known as Remigio Fiorentino (1518–1580); v. the prolific scholar Francesco Sansovino
(1521–c.1586);542 vi. the French humanist Marc Antoine Muret (1526–1585), a reviver
of the Ciceronian Latin style; vii. the Italian Reader at the University of Padua Antonio
Riccoboni (1541–1599); viii. the Italian poet, playwright, translator and orator Luigi
Groto, also known as the Blind of Adria (1541–1585); ix. the Italian Jesuit Francesco
Benci (1542–1594); x. the German humanist and rhetorician Melchior Junius (1545–
1604); xi. the Carmelitan theologian from Siena Nicolò Aurifico de‟ Buonfigli; xii. the
Venetian priest of the first half of the 17th century Antonio Alabardi; xiii. the Florentine
scholar Jacopo Gaddi († 1668), a member of two prestigious Academies, the Svogliati
in Florence and the Incogniti in Venice; xiv. the prelate and professor of theology in the
Gymnasium of Bologne Girolamo Bendandi (1604–1659).
The category on the art and teaching of rhetoric is completed with a number of
Latin and Italian books detected in the library and dealing this time with the field of
epistolography. In the same context with the collections of orations, the following
editions were widely used as models for the teaching of the composition of a letter,

542

From Sansovino‟s numerous published works (on verse and prose, translations, historical
writings, commentaries, orations, novellas, epistolography) Gerasimos Vlachos owned the
following: i. his collection of vernacular orations by various illustrious men of Sansovino‟s
times entitled Diverse Orationi Volgarmente Scritte da Molti Huomini Illustri de Tempi
Nostri, which also included a treatise of him Dell’ Arte Oratoria della Lingua Volgare; ii.
the first book of a compilation of orations by various Venetian ambassadors addressed to the
Doge.
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official or personal. More specifically, Vlachos obtained the following works: i. the
classical Epistolarum of the Roman lawyer and author Pliny the Younger (61–c.113),
whose 247 letters were widely published during the Renaissance for their eminent
literary style; ii. the highly successful letter-writing textbook of the Renaissance entitled
Ars Epistolandi composed by the Venetian humanist Francesco Negro (1452–c.1524);
iii. the Epistolarum by the learned Italian Paolo Sacrati (1514–1590), a work of eminent
rhetorical style and a wide range of subjects; iv. the Italian epistolaries of the Italian
secretary Giovan Francesco Peranda (1529–c.1602) and the Genovese Benedictine
author of sacred works and moral poems Angelo Grillo (1557–1629).
Finally,

the

Cretan

scholar owned

parts from a monumental five-part

compilation of rhetoric and grammar entitled Degli Autori del Ben Parlare per Secolari
e Religiosi Opere Diverse, compiled by the Italian physician and scholar Giuseppe degli
Aromatari (1587–1660). With the volumes on grammar being discussed later, the parts
on Latin and Italian rhetoric dealt with ancient Greek and Latin rhetorical writings
(Cicero, Cassius Longinus, Hermogenes of Tarsus), along with works on ecclesiastical
eloquence (Augustine‟s De Doctrina Christiana, Venerable Bede‟s De Schematibus et
Tropis Sacrae Scripturae, and Il Predicatore by Francesco Panigarola). An interesting
case that was contained in this edition were the famous Dieci Dialoghi della Retorica, a
firm criticism to the Aristotelian-Ciceronian view on rhetoric as the art of discourse,
composed by the influential Venetian anti-Aristotelian philosopher Francesco Patrizi
(1529–1597).543
Equally vast and profound with the corpus of rhetorical books in Vlachos‟
library were those works that dealt with ancient Greek and Latin grammar, the learning
of the rules and vocabulary of the classical languages, but also the scientific foundations
of the 16th -and-17th -century Italian language. Starting with the items on the field of
grammar, we find the annotated editions of the major works by two 2 nd-century Greek
Alexandrian authors, the Encheiridion by Hephaestion of Alexandria, a textbook on

543

For such a meticulous collector of Latin commentaries on the Aristotelian philosophy and
teachings, it is interesting that Gerasimos Vlachos did not obtain an independent edition of
the extremely influential treatises by Francesco Patrizi entitled Discussionum
Peripateticorum and Nova de Universis Philosophia. Taking into consideration that the
Italian Renaissance scholar was known as one of the most vehement anti-Aristotelians of his
century, one could comprehend why his name is detected almost accidentally in the multivolume edition of Degli Autori del Ben Parlare per Secolari e Religiosi.
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ancient Greek metric, and Apollonius Dyscolus‟ book on syntax,544 along with the
famous Greek and Latin centos by the Christian poet Faltonia Betitia Proba (c.306–
366), the Eastern Roman Empress Eudocia (c.401–460) and the 5th -century poet Nonnus
of Panopolis.545 Moreover, Vlachos obtained the alphabetical collection of grammatical
rules and remarks on the Greek language entitled Thesauros: Keras Amaltheias, by the
Italian grammarian Guarino Favorino, better known as Varino (c.1450–1537), along
with the Greek grammars by the three leading Byzantine scholars on the revival of
Greek learning in early modern Latin Europe: i. the professor of Greek in Florence,
Bologna, Venice and Rome Manuel Chrysoloras (1350–1415); ii. the translator of
Aristotle and eminent teacher in Pavia, Mantua, Ferrara, Rome, Naples and Calabria
Theodore Gazis (c.1398–c.1475); iii. the Renaissance scholar and teacher in Milan,
Rome, Naples and Messina Constantine Lascaris (1434–1501).
Lastly, from the late 15th and the 16th century, Vlachos obtained the works on
grammar by the following Latin authors: i. the prominent Italian public teacher and a
principal early modern grammarian Antonio Mancinelli (1452–1505); ii. the already
mentioned French Renaissance humanist scholar and professor of rhetoric Jean Tixier
de Ravisi (c.1470–1542); iii. the Portuguese Jesuit scholar Manuel Álvares (1526–
1583); iv. the grandson of Aldus Manutius and last heir of his printing press, Aldus
Manutius the Younger (1547–1597); v. the German physician and prominent alchemist
Martin Ruland the Younger (1569–1611); vi. the 17th -century scholar Dominico
Francisco Ragazio; the minor 17th -century Veronese grammarians Julianus Picolboni
and Stephanus Plazo. A special reference is made to a compiled edition (Ex Variis
Libellis Eliae Grammaticorum Omnium) by the Hebrewist John van Campen († 1538)
of the 1528 Hebrew grammar by the Renaissance scholar, poet and grammarian Elia
Levita (1469–1549). Despite its uniqueness, the work is indicative of Vlachos‟ reading
tastes in a time when the Renaissance model of the so-called homo trilinguis continued
to exist not only in the Latin respublica literaria but also among the Greek ecclesiastical
and intellectual circles.
544

545

It is noteworthy that the edition Vlachos obtained also included a grammatical treatise
entitled De Grammatica Exercitatione by Basil the Great. All the works by Apollonius are
found collected in manuscript form in the section of the Greek codices of the library.
The centos were poems composed for educational purposes from various individual verses
from classical authors, mainly Homer and Virgil. The Christian composers used the centos
to describe or explain the life of Jesus and the content of the Gospels.

300

A small sub-group formed an interdisciplinary dialogue of their authors on the
fiery issue during the 16th century of the comparison between Latin and vernacular
languages, the origins and the nature of Italian dialects, and the latter‟s connection and
and comparison with the Latin as the official scientific and intellectual language. To
start with, Vlachos obtained the work that inaugurated this discussion, the highly
influential treatise on Italian (mainly Tuscan) poetry entitled Le Prose della Volgar
Lingua and composed by the prominent humanist and poet Pietro Bembo (1470–1547);
the latter based his argumentation for the Italian literary style to the works of Petrarch
and Boccaccio, imposing them as archaizing models for his contemporary Italian. The
following works were all products of the contemporary controversy between Latin and
vernacular languages, and between the archaicizing model of Italian prose and poetry
and a more modernised tendency: i. a collective volume of poems edited by the Italian
humanist and poet himself Giovanni Cotta (c.1480–1510) and entitled Carmina
Quinque Illustrium Poetarum;546 ii. the popular Fifty Orations by the Umbrian born in
Candia secular cleric and former Jesuit Paolo Beni (c.1552–1627), a close friend and
promoter of the pivotal poet Torquatto Tasso (1544–1595); iii. the popular Dialogues
and Orations by the Italian Renaissance humanist and Aristotelian philosopher Sperone
Speroni degli Alvarotti (1500–1588); iv. the editorially successful Specchio de la Lingua
Latina by the professor in Ferrara Giovan Andrea Griffoni (second half of the 16th
century); v. an educational treatise on all the rules and principles of the Italian language
by the prolific philologist and grammarian Giacomo Pergamini (1531–1615) entitled
Trattato della Lingua; vi. the useful manual on composition both in Latin and Tuscan
entitled Eleganze con la Copia della Lingua Toscana e Latina written by the already
mentioned Aldus Manutius the Younger. Finally, special reference is made to the two
volumes on grammar (no. III and IV) of the first and the second part of the already
mentioned 17th -century monumental edition Degli Autori del Ben Parlare per Secolari e
Religiosi Opere Diverse.547

546
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The collection included poems by Cotta, Pietro Bembo, the Latin lyrics of his friend Andrea
Navagero (1483–1529) and the Neo-Latin sacred, secular and pastoral poems by the
humanist and purist poet Marcantonio Flaminio (1497–1550).
Its first part entitled Alla Favella Nobile d’ Italia was dedicated to the dynamics of the
vernacular Italian language and its grammatical rules and included the famous Observations
of Ludovico Dolce on the issue, along with further treatises on the language of Boccaccio‟s
Decameron; the second part of the edition was entitled Al Barbarismo e Solecismo and dealt
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The category is completed with a corpus of vocabularies and dictionaries, all
necessary means for the study of ancient Greek, Latin and Italian language and
literature. To start with, Vlachos obtained editions of the Onomasticon, a thesaurus of
Attic synonyms and phrases, composed by the 2nd-century Greek grammarian and
rhetorician Julius Pollux, and the voluminous lexicon of unusual and peculiar ancient
Greek words, forms and phrases entitled Alphabetical Collection of All Words and
compiled by the 5th -or-6th -century Greek grammarian Hesychius of Alexandria. Next to
it we find the popular Dictionarium by the scholarly Augustinian Ambrogio Calepino
(c.1435–c.1510),548 along with five more cases all related to the aforementioned 16 th century discussion on the relation between Latin and Italian languages: i. the Latinvernacular Neapolitan dictionary entitled Spicilegium seu Thesaurus Latinae Linguae
Atque Italicae, composed by the Neapolitan humanist grammarian and rhetorician Lucio
Giovanni Scoppa († 1543); ii. the early Tuscan dictionary entitled La Fabrica del
Mondo by the lexicographer and grammarian Francesco del Bailo, better known as
Fransesco Alunno (c.1484–1556); iii. the Italian-Latin Dittionario overo Tesoro della
Lingua Volgare e Latina by the Apostolic Pronotarius Pietro Galesino (c.1520–1590); iv.
the similar Dittionario Volgare et Latino by the Italian grammarian and lexicographer
Filippo Venuti (1531–1587). As the highest point of the language debate in 16 th -century
Italy comes the final item of the category, the Vocabolario degli Academici della
Crusca, the first vocabulary of the Italian (Tuscan) language, composed and published
by the Academics of Crusca and based exclusively to the writings of the Florentine socalled Tre Corone (Dante, Petrarch, Boccaccio).
As an overview of the pedagogical books the library contained, the intellectual
background of Gerasimos Vlachos and his identity as a teacher of classical education is
viewed and defined. The aforementioned works of the classical corpus portray the wide
education the Cretan scholar had received as a young pupil himself, along with his
tendency as a teacher to use those texts during his lessons as a training tool for his
students. Secondly, the extensive collection of editions of the most pivotal works on

548

with the linguistic issues of barbarism and solecism.
Although Calepino‟s dictionary was first published in 1502 and met more than a hundred
reprints until 1681, Gerasimos Vlachos obtained two very specific editions of it: the
enriched seven-lingual version (Latin, Hebrew, Greek, French, Italian, Spanish, German),
and one published by Aldus Manutius‟ son, Paulus; the Cretan scholar did not forget to
make the relative note in his record: ‟Ambrosii Calepini Dictionarium· Pauli Manutiiˮ.
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grammar and rhetoric from classical antiquity to Vlachos‟ own time confirms his
inclination to this particular occupation. His meticulous method and pedagogical
training is even more strengthened by the equally important presence of ancient,
medieval and early modern multi-language dictionaries and works on epistolography of
Greek, Latin and Italian origin.

5.3.4. Miscellaneous: Readings on a quest for knowledge
In addition to his systematic and meticulous study of his numerous readings on
theological, philosophical and philological subjects, Gerasimos Vlachos was a genuine
man of his time and an utterly demanding seeker of knowledge. Therefore, he was the
owner of a corpus of various books mainly dealing with encyclopedism and literature,
history and law, medicine and pharmacology. Initially, I will refer to a small group of
voluminous Greek and Latin works of encyclopedic nature, composed by ancient,
medieval and early modern authors. From late antiquity and early Christian period
Vlachos obtained i. the popular Historia Naturalis by the Roman author Pliny the Elder
(23–79), a model for all the later encyclopedias both in matter of structure and method;
ii. the vast collection of didactic and instructive extracts from Greek authors (poets,
historians, orators, philosophers and physicians) compiled by Joannes Stobaeus (5th
century) and entitled Eclogues;549 iii. the Bibliotheca or Myriobiblos composed by
Patriarch Photios I and containing extracts and abridgements of 279 reviews of books
from Christian patristic authors, rhetoricians, historians and grammarians. Moreover,
among the scholar‟s other readings, we detect the standard Latin medieval and early
modern encyclopedias: i. the voluminous compendium Speculum Maius composed by
the French Dominican friar Vincent of Beauvais (c.1184–c.1264); ii. the alphabetical
collection of the most famous pagan and Christian luminaires entitled De viris
illustribus et de originibus by the Italian scholar and friend of Petrarch, Guglielmo of
Pastrengo (1290–1362); iii. the mid.-15th -century encyclopedia on natural philosophy
entitled Liber De Omnibus Rebus Naturalibus Quae Continentur In Mundo, a massive
549

The Greek-Latin edition of Stobaeus‟ Eclogues also contained two pamphlets dated 1418
(Orationes duae, altera de rebus Peloponnesiacis) written by the renowned late Byzantine
philosopher Georgius Gemistus Plethon (c.1355–c.1452); strongly influenced by Plato‟s
philosophy, Plethon addressed in his texts Emperor Manuel II and his son Theodore and
promoted his aspiration for a revival of the Hellenic civilization in his contemporary
Peloponnese.

303

summa of ‟almost all that exist in the worldˮ;550 iv. the voluminous repertoire of ancient
and modern myths and legends entitled Genealogia deorum gentilium, compiled by the
Italian humanist Giovani Boccaccio (1313–1375)
Turning to the 15th and 16th century, we detect the following voluminous works:
i. the widely read anthology of quotations, definitions and etymologies on various fields
of knowledge entitled Florilegii magni, sev Polyantheae Floribus Novissimis Sparsae,
composed by the otherwise unknown scholar Domenico Nani Mirabelli; ii. the
collection of famous sayings from the ancient Greek and Roman authors and from the
early Renaissance poets (mainly Dante and Petrarch) entitled De Dictis Factisque
Memorabilibus, by the Italian humanist Battista Fregoso (1452–1504); iii. the six-book
Geniales Dies by the Neapolitan lawyer and Renaissance scholar Alessandro Alessandri,
known as Alexander ab Alexandro (1461–1523); iv. the highly popular in its time
compiled

history of origins

(religion,

politics,

law,

sciences, arts) entitled De

Inventoribus Rerum and composed by the Italian humanist and priest Polidoro Vergili
(c.1470–1555);

v.

an

Italian

translation from Lucio

Fauno

of the

influential

ethnographic work Omnium Gentium Mores, Leges et Ritus by the German humanist
Johannes Böhm (c.1485–1534); vi. the monumental repertoire by the Italian Jesuit
diplomat Giovanni Botero (c.1544–1617) entitled Relationi Universali; vii. the widely
read La Piazza Universale di Tutte le Professioni del Mondo by the Italian clergyman
and preacher Tomaso Garzoni (1549–1589); viii. the collection of allegories and
anecdotes by the Italian satirist and scholar Trajano Boccalini (1556–1613) under the
title Ragguagli di Parnaso;551 ix. the influential emblem book by the Italian
iconographer Cesare Ripa (c.1560–c.1622) entitled Iconologia overo Descrittione dell’
Imagini Universali.
Finally, of special interest are two aldine Latin editions of the Adagia (1500) by
Desiderius Erasmus.552 The first was the enriched authoritative version of 3.200 entries
550

551

552

Published in 1545, one century after its writing, under the false name of Pompilius Azzali
Piacentino, a 16th -century naturalist, the work is attributed by modern scholarship to the
Renaissance Aristotelian humanist and author of scientific treatises Giovanni da Fontana
(1395–1454).
Although the Cretan scholar chose to obtain an imprint of Boccalini‟s Ragguagli di Parnaso,
nowhere in the indice did we find his Commentarii sopra Cornelio Tacito, in which the
Italian author praised Macciavelli and bitterly satirized the typical post-Tridentine
dogmatism and the ruling classes of his time.
It is interesting that Gerasimos Vlachos did not obtain Erasmus‟ extremely influential works
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published by Aldus Manutius (Venice: 1508). What captures our attention is the fact that
Gerasimos Vlachos chose to record the book in his indice as following: ‟Aldi Manutii
Adagia sive Proverbiaˮ; that is by replacing the name of Erasmus with that of Aldus.
Certain that the record is not mistakenly made, we interpret Vlachos‟ choice with either
a district attempt by a pious clergyman to silence Erasmus‟ presence in the indice of his
library or more possibly with his conscious initiative to promote the publishing
contribution of the Aldine Press. The second case of the Adagia in the library was the
revised and censured edition published in Rome in 1577 by Paulus Manutius. All the
aforementioned works seem to respond to Gerasimos Vlachos‟ desire to define and
collect all the existing knowledge and wisdom of the world and things. His tendency
was, indeed, particularly evident and popular among the circles of his contemporary
intellectual and ecclesiastical environment both in the Orthodox East and Latin Europe.
Another field merely represented in the library is that of medicine and
pharmacology consisting of works both from the ancient and medieval tradition and
from the early modern period until Gerasimos Vlachos‟ times. To start with, we detect
the works of the authoritative ancient physicians and pharmacologists: Hippocrates of
Kos (c.460–c.370), Nicander of Colophon (2nd cent. BC), Pedanius Dioscorides (c.40–
90), Galen of Pergamon (129–c.200). From the medieval period Vlachos obtained firstly
the medical treatise De Conservanda Bona Valetudine Opusculum Scholæ Salernitanæ,
a series of commentaries and notes on Hippocrates and Galen by the distinguished
Spanish physician and philosopher Arnaldus de Villa Nova (c.1238–1311), and secondly
a commentary on Avicenna entitled In Primum Avicenne Canonem Expositio by the
Italian scholastic philosopher and physician Giacomo della Torre, better known as
Iacobus de Forlivio, (c.1360–1414). Entering the 16th century, we find the major works
on medicine and botany by the following authors: i. the German physician and botanist
Leonhart Fuchs (1501–1566); ii. the Sienese doctor and naturalist Pietro Andrea
Mattioli (1501–1577); iii. the Italian physician and botanist Castore Durante's (1529–
1590); iv. the influential Flemish anatomist and physician Andreas Vesalius (1514–
1564); v. the Swiss physician and prolific author Johannes Jacob Wecker (1528–1586);
vi. the Paduan physician Girolamo Capodivacca († 1589); vii. the Spanish chamber

on the reform inside and outside the Church, such as his Praise of Folly, the Sileni
Alcibiadis, or even his Ciceronianus.
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doctor of King Philip II Louis Mercado (c.1525–1611); viii. the physician from Rome
Emilio Parisano (1567-1643); ix. the Danish physician in Padua Johan Rhode (1587–
1659); x. the Italian physician and disciple of Cesare Cremonini, Sebastiano Scarabicio
(1609–1686). Uncertain of the way this corpus of medical works found their way in
Vlachos‟ library, the present study solely notes that the Cretan scholar had definitely
studied some of them, especially the ancient Greek physicians, whom he did not avoid
to often mention as authoritative references in his treatises on natural philosophy, his
appeals and his sermons. Moreover, the possibility the elderly clergyman to consult
some of these texts, mainly his contemporary, for the benefit of his personal poor health
should not be rejected.
As one could expect from a library of an ecclesiastic, Gerasimos Vlachos was
the owner of a small, nevertheless indicative, collection of works on civil but mainly on
canon law. In this context, we find the principal legislative writings of the Byzantine
Emperors Justinian I (c.482–565), Justin I (450–527), Tiberius II (520–582) and Leo VI
the Wise (866–912), along with the widely used Hexabiblos or Promptuarium by the
late Byzantine judicial writer Konstantinos Armenopoulos (1320–1380). The interest of
the research is raised from the early modern monumental edition of Byzantine
legislative works on civil and canon law entitled Iuris Graeco-Romani tam Canonici
quam Civilis and edited by the German jurist and orientalist Johannes Löwenklau
(1541–1594) and the also German lawyer and philologist Marquard Freher (1565–
1614). Turning to the relative Latin tradition, we firstly detect the authoritative
Decretum, the standard schoolbook on canon law compiled by the 12 th -century jurist
known as Gratian, and a small corpus of works on civil law: i. the widely read treatise
Modus Legendi Abbreviaturas in Utroque Iure; ii. a popular anonymous juridical
medieval dictionary entitled

Vocabularium

Utriusque Iuris;553

iii. an influential

commentary on Emperor Justinian‟s Institutions by the Belgian jurist Nicasius of Voerda
(1440–1492); iv. a collection of legislative rules entitled Flores Legum and compiled by
the late-16th -century Doctor of Law in Venice Thomas de Thomasettis; v. a commentary
by the jurist from Ravenna Giulio Ferretti (1480–1547) entitled Aureae Additiones ad
553

According to the bibliographical research, the work was written by one of the following two
possible authors: either the Spanish Renaissance scholar Antonio de Nebrija (1441–1522) or
the German Catholic philosopher and theologian at the University of Erfurt Jodocus
Trutfetter (1460–1519).
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Bartholum de Saxoferrato and dealing with the legislative works of the influential
medieval Italian professor of Law Bartolus de Saxoferrato (1313–1357).554
Since the question of the origins of Gerasimos Vlachos‟ library remains open to
research, we could procceed to the hypothesis, similar to that concerning the medical
books, that this small corpus of works could have been the core of the readings by a
prior owner of the books, maybe an ancestor of Vlachos who had been working as a
lawyer, a notary or a jurist in Candia or elsewhere. Despite the fact that we have no
evidence that he had actually studied civil or canon law, since the issue of his higher
education remains also open, I merely note that at least some of the aforementioned
books, especially those focused on Byzantine ecclesiastical legislations, would not have
been unknown to the Cretan clergyman. According to the primary sources, Vlachos
made extensive use of such works during his primacy in the Metropolis of Philadelphia
in order to resolve inter-ecclesiastical issues that emerged.
In the section of the Italian printed books of the library, a special category
formed the extensive presence of works on early modern historiography. From the 16th
century, we detect the major works by the following eminent authors: i. the
historiographer Marco Guazzo (c.1480–1556);555 ii. the influential historian and
ecclesiastic Paolo Giovio (1483–1552);556 iii. the Italian stateman and historian
Francesco Guicciardini (1483–1540); iv. the Spanish Renaissance historian Pedro Mejía
(1497–1551); v. the French humanist and formal historiographer in the court of Caterina
de‟ Medici, Louis Le Roy (c.1510–1577);557 vi. the antiquarian Giovanni Tarcagnota
(1508–1566); vii. the latter‟s imitator and indicative anti-Protestant scholar Cesare
Campana (1540–1602); viii. the Florentine scholar and priest Girolamo Bardi (1544–
1594). Since Gerasimos Vlachos was a loyal subject the Venetian Republic and a

554

555

556

557

A pivotal figure in Northern Italy and highly praised in the Republic of Venice, Bartolus‟
fame had even reached the urban centers of Renaissance Crete.
Due to the brief record in the catalogue of Vlachos‟ library I identified the item with either
Guazzo‟s early modern Historie di Tutte le Cose degne di Memoria nel Mondo per Terra &
per Acqua Successe, or his Historie oue se Contengono la Venuta, et Partita d’ Italia di
Carlo Ottauo Re di Franza.
Vlachos obtained the Italian versions of Giovio‟s Historiarum Sui Temporis and his Elogia
virorum bellica virtute illustrium veris imaginibus supposita , both translated by Ludovico
Domenichi (1515-1564).
The Cretan scholar owned the Italian version of Le Roy‟s universal history De la Vicissitude
ou Variété des Choses en l’Univers translated by the poet from Ferrara Ercole Cato (†
c.1606).
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fervent promoter of the narrative of the Serenissima, it is essential that he obtained, in
addition to his other historical works, two renowned Venetian histories: a. the two-part
Historia Vinetiana by the eminent statesman and historian Paolo Paruta (1540–1598), a
work that covered the history of the Serenissima in the years 1513–1551; b. the two-part
Della Veneta Historia composed by the Italian Aristotelian philosopher and scholar
Giovanni Battista Contarini (1587–1671). Finally, from the 17th century we detect the
Italian version of Descriptio Orbis et Omnium Ejus Rerumpublicarum by the Polish
historiographer Lucas de Linda (1625–1660), translated by the famous scholar and
librettist Maiolino Bisaccioni from Ferrara (1582–1663).
The interest of the research is also raised by the presence of a small corpus of
books on early modern political thinking and theory. The following printed items also
obtained

a

strong

element

of

historical

understanding

but

proceeded

more

systematically to a political approximation of the conjunctures and balances in the early
modern Europe. In addition to the popular collection of ancient and modern
constitutions and regimes entitled Del Governo et Amministratione di Diversi Regni et
Republiche by Francesco Sansovino (1521–c.1583), Vlachos was the holder of works
related to the so-called ‟Reason of Stateˮ (Ragion di Stato). This theory of governing,
which emerged during the late 15th century and until the 18th century, served to
designate politics as a science, endowed with rules and internal logic of its own. As the
inauguration of this long political discourse is considered Niccolò Macciavelli‟s (1469–
1527) Il Principe, which became both the subject of inspiration and imitation from later
political thinkers, but also the reason for a systematic and fervent criticism by secular
and ecclesiastical scholars northern and southern of the Alps.
In Vlachos‟ library we do not detect Machiavelli‟s controversial Prince. On the
contrary we find a vast series of later works whose authors attempted to answer the
central political problem of the Counter-Reformation, the crisis inaugurated by
Machiavellianism by dissociating politics from morals and by defining religion as one
of the means of power. First author recorded is the already mentioned Jesuit diplomat
Giovanni Botero (c.1544–1617) and his influential treatise Della Ragion di Stato, in
which he argued against the amoral political philosophy of The Prince and adapted the
political realism of the Renaissance to the ideals and needs of the Catholic Reformation.
Later leading political thinkers who followed the theories of Botero are the following: i.
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the Italian politician and writer Ciro Spontone (c.1552–c.1610) and his refutation
against the Macchiavellianists and in favor of the superiority of the Papacy entitled
Dodici Libri del Governo di Stato; ii. the Italian scholar Girolamo Frachetta (1558–
1616) and his voluminous treatise on the rules and principles of good political and
military governing entitled Il Seminario de’ Governi di Stato; iii. the Spanish Jesuit
hagiologist Pedro de Ribadeneira (1527–1611) and an Italian translation of his antiMacchiavellian work Tratado de la Religion y Virtudes que debe tener el Principe
Cristiano, in which the author opposed to the principles promoted in The Prince as
being in direct conflict with the Catholic doctrines on politics and morals;558 iv. the
scholarly nobleman from Naples Ottavio Smmarco († 1630), a disciple of the
Dominican philosopher and theologian Tomasso Campanella (1568–1639) and his
philosophical-political treatise on the history of reigns and states entitled Delle
Mutationi de’ Regni; v. the Italian erudite ecclesiastic Leone Zambelli (c.1582–1656)
and his voluminous Il Savio Industrioso.
The next group of the miscellanea consists of early modern advise books on the
moral principles of the Renaissance sovereigns. Their authors mainly dealt with
questions on the morality of the noble members of the upper classes, the social rules and
the conditions in the Italian courts, and the contribution of the intellectuals in the service
of the Christian rulers. In this context, we detect the following influential and largely
successful works: i. the pivotal courtesy book entitled Il libro del Cortegiano by the
Italian courtier from Mantua Baldassarre Castiglione (1478–1529); ii. the advice book
for the proper husband written by the prolific Spaniard scholar and Renaissance
humanist Juan Luis Vives (1493–1540);559 iii. a brief collection of quotations and
anecdotes for the nobility of women entitled La Nobilta delle Donne and compiled by
Ludovico Domenichi (1515–1564), editor of classical texts in vernacular Italian; iv. the
educational manual on the ideal Renaissance aristocrat entitled Moral Institute and
composed by the already mentioned Italian philosopher Alessandro Piccolomini (1508–
1579); v. the Difesa del Savio in Corte, a response and defense by the Italian scholar
Matteo Peregrini (1595–1652) of his widely discussed work on the debated issue of the
558
559

Vlachos obtained the Italian translation of the work, composed by Scipione Metelli.
Originally entitled De los Debers del Marido, Vives‟ work was translated in Italian by Pietro
Lauro. Although a prolific and inovative author of numerous reforming works on education,
political economy, philosophy and piety, Juan Louis Vives is nevertheless unevenly
represented in the library only by the aforementioned manual.
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role of intellectuals in the Italian court entitled Il Savio in Corte; vi. a post-Tridentine
three-work guide of the artistic and ecclesiastical history of Rome and the papal court
until the middle of the 17th century.560
Finally, the library contained a specific brief Italian category entitled Belles
Lettres, with the works being related to the Italian and French Baroque literature
(poetry, fiction, drama and essays). To start with, we detect a corpus of works, all
representative of the movement known as Secentismo (Marinism), established by the
illustrious Neapolitan poet Giambattista Marino (1569–1625); Vlachos obtained two of
Marino‟s poetical works (La Sampogna and La Strage degli Innocenti) and his highly
praised oratorical handbook Dicerie Sacre, which he placed among the Belle Lettres
although it was actually a preaching manual. From Marino‟s imitators, we detect the
works in verse and prose of the following largely successful authors: i. the Dominican
preacher and sacred poet Tomaso Maria Caraffa (1557–1614), the Venetian nobleman
and abbot Angelo Gabrielli; iii. the poet from Mirandola Nicolò Corradino (1573–
1624); iv. the pivotal poet and diplomat at the court of Modena Fulvio Testi (1593–
1646); v. the Italian Theatine sacred orator and theologian of the first half of the 17th
century Giovanni Azzolini; vi. the Venetian senator, humanist and prolific author
Giovan Francesco Loredano (1607–1661).
The category also included four authors who were related to the 17th -century
novel, which at that period had already begun to develop as an autonomous and
prestigious literary genre: i. the Bolognese scholar Giovanni Battista Manzini (1599–
1664) and his romance novel Il Cretideo; ii. the Italian knight and papal soldier in the
War of Candia Carlo della Lengueglia (c.1600–c.1682) and his L’ Aldimiro; iii. the
popular French author and ecclesiastic Jean-Pierre Camus de Pontcarré (1584–1652)
and his major religious novel entitled La Mémoire de Darie, translated in Italian by
Francesco Gentile; iv. his disciple and prominent Jesuit moralist Nicolas Caussin (1583–
1651) and the monumental seven-volume edition of his complete works on morals,

560

The edition included the following works: i. the famous Relatione della Corte di Roma by the
Italian diplomat and scholar Girolamo Lunadoro (1575–1642), a work of fervent Catholic
spirit dealing with the pontifical court in Rome; ii. the imitation of Lunadoro‟s work by
Francesco Sestini da Bibbiena entitled Il Maestro di Camera; iii. a panorama of all the
sightseeing of Rome composed by Fioravante Martinelli (1599–1667) under the title La
Roma Ricercata.
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devotion and piety translated in Italian by Matteo Zuccati. 561 The final five items were
all works by the prolific and celebrated Jesuit thinker from Ferrara Daniello Bartoli
(1608–1685), an eminent and multifaceted scholar who dealt with the fields of
grammar, rhetoric, morals, philosophy, theology and cosmology: i. his treatise on the
definition of the modern and prudent intellectual man entitled Dell’ Huomo di Lettere;
ii. his religious work on the unmet need of the rich for wealth and pleasures entitled La
Pouertà Contenta, Descritta e Dedicata a’ Ricchi non mai Contenti; iii. his L’ eternità
consigliera on the greatness of God and on the destiny of man in life and after life; iv.
his approach to the cosmic harmony of the world as a representation of the
magnificence of God entitled La Ricreatione del Savio; v. a similar work on the Baroque
representation of the world as an immense repertoire of religious symbols entitled La
Geografia Trasportata al Morale.
One could assume that the presence, even mere, in the library of works under the
category Belles Lettres seems if not alien, at least peculiar among the generally heavy
theological, philosophical and scientific readings of the Cretan scholar. Indeed, it is
considered a fact that due their extreme style, their taste for fantasy and the bizarre, their
refined language, and their exaggeration in expression, the aforementioned literature
was often harshly criticized and undermined mainly by the contemporary Catholic
ecclesiastical circles.562 Regardless its limited range, this collection of Belles Lettres
reveals Gerasimos Vlachos‟ interest in his contemporary Latin literature, mainly Italian
and French and focused on its religious and sacred parameters and content. At this
point, an interesting question is if some of the aforementioned works were placed in the
library simply by luck or accident, or at least not from Gerasimos Vlachos himself but
before he became the owner of the books. Nevertheless, the presence of items which
were published during the middle and the second half of the 17th century leads us to the
assumption that some of those books were indeed consciously purchased by Gerasimos
Vlachos and served as escapist reading during the scholar‟s pauses from his otherwise
strict and demanding studying.

5.4. Conclusions
561

562

Vlachos also obtained an individual edition of a section of Caussin‟s major work, his Holy
Court, translated in Italian by the eminent scholar Carlo Antonio Coccastello.
Bouwsma: Venice, p. 298-299.

311

The presentation of the manuscript and printed books which adorned the shelves of
Gerasimos Vlachos‟ library until the time the elderly Archbishop began recording them
in his indice, allows us to draw some main conclusions. Being indeed a corpus of
readings with a firm character, tight structure, internal cognitive unity and coherence,
the library attracts the interest of the research not only due to its remarkable size and
notable content, but also for the commendable purposes its holder wished it to serve.
Right from the start, we should note that Vlachos‟ classification of his books into
thematological

groups

(theological,

philosophical,

grammatical

&

rhetorical),

a

classification that I chose to respect as much as possible, proves that the indice of the
library is not to be viewed as a simple inventory, but as an interpretative catalogue. By
carefully reading its pages, the modern scholar is able to distinguish, to the extent
possible, the way in which the erudite owner of the library used his books: for his
personal reading, for his profession as a teacher and a clergyman and for his perception
as a man of his time, socially and politically aware of the historical conjunctures.
Initially, special mention should be made to the ideational and compositional
part of this specific library, which emerges from its vast content in manuscript and
printed form. Noteworthy is that in all sections of the indice, the presence of works on
the Bible and its exegetical tradition is characterized as utterly strong. Such a condition
reveals Gerasimos Vlachos‟ profound knowledge and interest, as a Christian believer
and Orthodox theologian, in the foundation of his faith and theological discourse.
Indeed, due to their chronological proximity to the ancient Church, Fathers and early
Christian apologists who had gained their authority mainly during the Middle Ages,
were brought back to the fore and their writings were re-examined and interpreted on a
new base during the Protestant and Catholic Reformation in the context of the
theological confrontation among Catholics, Protestants and Orthodox. As far as the
latter is concerned, the study and teaching of the Fathers not only formed the voice and
doctrines of the Orthodox Church but also strengthened the Christian faith of the
Greeks. Especially during the 17th century, the Orthodox population had to face the
missionary

activity

of

the

Catholic

and

Protestant

representatives,

the

mass

islamizations by the Ottomans and the turbulence by the Jewish messianic crisis of
Sabatai Zevi. In this context, the section of the Greek codices responded to the ancient
church tradition of the patristic and early Christian literature and to a great extent to the
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later Orthodox theological thought. As a result, the corpus of 79 Greek codices, along
with the 29 handwritten Synagogues recorded in the indice, can be interpreted as the one
utterly accepted and authoritative theological foundation, necessary to the Cretan
scholar for the formation and defence of his religious identity as a representative of the
Orthodox faith.563
The question that is raised is why a Greek clergyman who constantly testified
with his life and work his sincere loyalty to the Orthodox confession, wished to obtain
as many theological works as possible which directly challenged and often contradicted
the fundamental teachings and principles of his faith. The vast amount of printed
editions with a predominantly post-Tridentine polemical Catholic orientation is indeed
an established reality that deeply characterized Vlachos‟ reading interests in both
theological and philosophical level. In this context, the Cretan scholar is presented to be
fully informed and critically aware of the refutatory and conciliatory tendencies not only
in Latin Europe but also among his fellow Greek ecclesiastical circles. His internal
intellectual and spiritual need to know in depth and fully comprehend this particular
literature, always in combination with his perfect erudition on the patristic and further
early Christian literal tradition,

is vividly portrayed

by his meticulous search,

acquisition and study of such writings.
At this point, one should underline the complete absence of the theological
literal products of the Protestant Reformation and its branches in the Holy Roman
Empire and the Low Countries, along with the non-detection of printed books deriving
from the field of early modern English theology, philosophy, science and literature. In
contradiction to the complete absence of Protestant theologians, the library is replete
with works by hardcore and moderate Jesuits and other representatives of the Catholic
faith. Thus, the modern reader views an extensive and detailed concentration of a corpus
of books mainly of Italian, French and Spanish thought in theology and philosophy,
deriving both from the Middle Ages and the early modernity. In this context, one should
refer to the intense presence of Jesuit authors in all fields of knowledge (theological,
philosophical,

philological),

along

with

further

Catholic

or

pro-Catholic

literal

production, all composed in the spirit of the post-Tridentine Catholic Reformation.

563

For the role of the manuscript book as a counterweight to the printed edition in the early
modern Orthodox East, see Sklavenitis: «Ζ δπζπηζηία ζην έληππν βηβιίν», p. 283-293.
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Therefore, and in addition to the safety of authenticity that his Greek codices offered in
terms of the principles and doctrines of his faith, Vlachos, as a man of letters and an
intellectual member of the cosmopolitan environment of Candia and later of Venice,
was undeniably fascinated by the world of the Latin printed book. The latter contained a
different kind of knowledge than the one born and flourished in the intellectual Greek
East; by accepting to read and use the products of Western publishing production,
Vlachos had the opportunity to become a member of a society, that of the Latin
European thought, still unknown or misunderstood to him and his Orthodox circle.
Nevertheless, the reading of specific points in the indice left us with a strong
impression of the critical way in which the Cretan ecclesiastic viewed the Latin
scholarship of his time and, therefore, chose which readings actually met theological
and religious preconditions to find a place in his personal library. This interesting
tendency to selective pious reading became apparent in numerous cases that we met
among the pages of the indice, mainly in the theological and philosophical sections
(Girolamo Savonarola, Jacques Lefèvre d‟ Étaples, Pietro Pomponazzi, Desiderius
Erasmus,

Niccolò

Macciavelli,

Heinrich

Cornelius Agrippa,

Juan

Louis

Vives,

Francesco Patrizi, Jean Bodin, Trajano Boccalini, Cornelius Jansen). It is important to
note that most of the above works had been characterized as heretical, anticlerical or
immoral, while their authors had been mainly condemned or accused as blasphemers
and enemies of the Church and the faith; in fact, the majority of them had been placed in
the Index Librorum Prohibitorum long before Vlachos‟ time. Therefore, the availability
of the aforementioned controversial editions and others similar to them during the time
Vlachos became the holder and continued to complement his library, should be taken
into account as a catalytic factor for their absence from the indice. In conclusion, one
could not neglect the fact that the library was indeed created in the island of Crete, then
transferred by its holder to the city of Venice, to Corfu and again back to the Metropolis.
In this context, throughout its existence the library and its owner remained within the
socio-political influence and cultural privileges of the Serenissima. Of course, the
religious and political censorship within the borders of the Republic continued to occur,
perhaps more sybtly than the other Catholic territories, but still strictly in order to
maintain a relative socio-political order and religious-confessional balance among her
subjects. In these conditions, within the boundaries and invisible barriers, but also in a
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personal inner need for what he conceived as religious piety, Gerasimos Vlachos‟
tendency to a selective reading is fully interpreted and understood.
The existence of works of a specific ideological direction in the library, in
combination with the complete absence of works of the opposite direction, testifies to
the ideological climate in which Gerasimos Vlachos was intellectually raised and acted.
On the same time, it portrays his aspirations for the future role of his library, which he
wished to serve as a means for the improvement of education for his compatriots, a
project which in his view would be based on the same principles and ideals he himself
had once received. Combining all fields of knowledge to the extent that the latter had
been developed in his time, the Cretan scholar attempted through his books to a system
or a curriculum of education, as complete and contemporary as possible and extending
to the teaching of classical languages and literature, grammar, rhetoric, natural science,
philosophy and theology. The fact that some of these books were inherited by the Cretan
scholar to the Greek Community of Venice, gives us the opportunity to point out their
more general contribution to the cultivation of education and intellectualism in the
Venetian-ruled Greek region.
The book, in manuscript or printed form, was indeed considered the means of
expression of early modern Greek thought at that period. It is seen as a means of
acquiring valuable knowledge, old and modern, and as an auxiliary instrument for the
intellectual awakening of the Ottoman-dominated Greeks and Greeks of the Diaspora.
The significance of this donation, regardless of whether it was ever implemented to the
extent the elderly Cretan Archbishop wished, lies in the fact that his initiative aimed
firstly to accessing and training young Greeks to a complete, thorough and multi-faceted
early modern education, and secondly in bringing pre-Enlightenment Hellenism in
contact not only with the religious ideas and teachings of the West, but mainly with the
general spiritual climate in Europe and the movement of ideas, starting with the first
emergence in the Middle Ages, passing to their culmination during the Renaissance and
reaching the, although controlled, still rich and active scholarship of the Baroque. This
conscious educational activity of the Greek scholars, ecclesiastical and secular, of the
17th century, descendants of the Greek scholarship of the previous century, equally
active intellectually and equally significant culturally, paved the way for the arrival of
the first illustrious figures of the Greek Enlightenment during the following century.
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Final Conclusions

Gerasimos Vlachos through his life and work, through his choices and initiatives,
through his response to the historical necessities and through the priorities he had set to
himself, is eventually portrayed as a perspicacious observer of the ideological, political
and intellectual changes and the historical conjunctures of his time. In my study I
proceeded to a detailed and reconsidered approach to the Cretan thinker‟s political,
intellectual and religious background along with his multi-levelled and multifaceted
activity, his contacts and networks with key figures of the early modern Greek and Latin
world. Mainly, this study attempted to promote an integral and as much as possible
complete picture of Vlachos‟ perception, comprehension and final degree of acceptance
towards his personal faith, his contemporary Latin Christian confessions and their
parameters in the field of early modern European politics, the relations among the
contemporary Christian churches and the scholarly and educational networks developed
in the 17th century.
In the context of the War of Candia Gerasimos Vlachos, along with his Orthodox
compatriots and the Catholic Europeans, realized that a gradual conciliation of all
Christians in a confessional level would possibly bring a future successful confrontation
of the Ottoman expansion in Christian Europe. Therefore, throughout his life the Cretan
thinker remained loyal to his personal priorities, his sense of pragmatism and his
perception of his contemporary historical conjunctures. As a result, he adopted a
conciliatory and diplomatic attitude towards the non-Orthodox Christians firstly in
Crete and then in Latin Europe. Towards the political and ecclesiastical authorities of
the Serenissima he never failed to show his sincere respect, recognition and admiration
by promoting the Republic as the protector and guarantor of political and religious order
in the Eastern Mediterranean, in contrast with the model of despotism, intolerance and
tyranny that, according to Vlachos‟ firmed view, defined the administration and way of
life in the Ottoman Empire. Therefore, one could define Vlachos‟ tendency as a
personal, natural sense of duty deriving from the thinker‟s Venetian-Cretan origins and
identity. Having connected the fate of the Republic in the Mediterranean with the
survival, physical and spiritual, of his personal world, Vlachos dedicated a considerable
316

part of his life in the support, defense and promotion of the prestige, principles and
power of the Signoria.
Mainly after his settlement in Venice, a purely Catholic environment, the
memory and the fate of his homeland never ceased to concern the Cretan thinker who
continued to act for the promotion of the Venetian interests, which at that point were
common with his own. In his long-standing search for possible alliances in the service
of the Republic, it is noteworthy that the criterion of confession or origin was not
enough to cause Vlachos‟ any discomfort or restriction. Therefore, his entreaty to Tsar
Aleksey, the dedication of his books and praising encomiums to the Duke of Tuscany
Ferdinand II and the Holy Roman Emperor Leopold I, along with his indirect approach
to King Louis XIV are all indicative and genuine expressions of his diplomatic and
political insight. In the context of his efforts to activate the consent and interest of his
contemporary European sovereigns, both Orthodox and Catholic, the Cretan thinker
promoted through his initiatives and networks his aspiration in favor of a future
Christian alliance for the defense and survival of their religious and political existence.
To conclude with, one could argue that Vlachos‟ skill to perceive the balances and the
formation of new realities in his contemporary public sphere served as a key feature that
allowed him to carefully and responsibly examine the political situation in the European
continent during the second half of the 17th century and to proceed to methodical
diplomatic movements based on the new circumstances that were established.
Therefore, he was able to remain on good terms with the Italian and German Catholics,
as well as with the Gallicans and the Orthodox Russians, an ability that places him
among the group of the early modern politically committed Greek thinkers.
Gerasimos Vlachos‟ conciliation with Orthodox and Catholic representatives of
Christianity was not limited to the diplomatic field and did not serve exclusively
political purposes. In fact, his tendency to interact, participate and promote the
development of networks was compatible to his intellectual nature, his identity as a man
of letters, as a teacher and as a seeker of knowledge. Through his activity and teachings,
he expressed his will for a sincere interconfessional dialogue between the Christian
scholars and thinkers of his time, aiming to the strengthening and support of the unity of
the Christian world as well as to the promotion and spread of letters and education.
Mainly during his stay in the highly intellectual environment of Venice, he extended his
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scholarly networks with both Orthodox and Catholic men of letters. It is noteworthy that
the feature that prevailed in his mind during that period was not the obvious
confessional differentiation of his acquaintances, but their common ambition in the
search for knowledge. His tendency to enter and be established among the intellectuals
of his time shall not be considered limited to a theological and pastoral level, since it
was also extended to two principal scholarly fields: i. the promotion and spread of the
(ancient and Christian) Greek thought and literature to Latin Europe, and ii. the
establishment of a modern educational model in the Greek schools firstly of Venice and
secondarily of the Ottoman-ruled Greek region. Already from his early years in Candia,
he was persuaded of the significance and value his ancestor‟s philosophy, language and
culture had and continued to enjoy in the Latin world. In this context, his co-operation
with François Combefis and his appreciation for the activity of the French publishers,
his praising words in favour of the Medici and his admiration to the educational
initiatives of the Habsburgs were all consequences of his effort to support the promotion
and dissemination of the Greek letters in the West.
As he wished to belong to a wide European scholarship, something that was
most evident during his stay in Venice, Vlachos followed closely the progressive trends
of his time at least in the field of intellectualism. In this context, he became familiar
with the general atmosphere in the Republic of Letters, in which learned men and
scholars of various religious faiths and different Christian confessions could in fact find
common ground to exchange knowledge, opinions and discoveries. Moving, if not
inside, at least around the spirit of confessional tolerance that was dominant in the
scholarly and academic environment of Venice and Padua, Vlachos adapted a tendency
for intellectual freedom and acceptance, not always obeying a particular necessity or a
practical interest, but often in the name of his personal self-awareness that derived from
his Venetian-Cretan origin and education. Following the example of a multitude of
earlier Greek scholars who either studied, passed from, stayed or worked in Venice and
Padua, he preferred to use his erudition and the social influence he had earned not to
barricade himself in an ivory tower. His ultimate vision was the dissemination of the
study of the Greek secular and religious spirit among his compatriots and the non-Greek
literate circles of Latin Europe. In this context he was willing to create an amicable
relation with the intellectual people of his time, who also wished the flourishing and
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propagation of knowledge and education. To conclude with, one could define Vlachos
as a highly intellectual figure (in the deepest sense of the word), superior to the typical
model of his contemporary Orthodox Greek teacher, not so much judging from the
content or the methodology of his writings, but based on his profound perception of the
historical conjunctures and the balances required between one‟s personal beliefs and his
actions for the benefit of the many.
The studied primary sources and their scientific interpretation reveal the special
nature of Vlachos‟ theological thought and religious identity. In the context of his
loyalty to the Orthodox confession, which he had taken sacred vows to serve as a
clergyman, he is presented to remain pious and steadfast to the Orthodox teachings and
traditions in matters of theology, canons and ritual. Throughout his life, choices and
preserved writings, the prelate from Candia was constantly defined by a high sense of
religious and ecclesiastical responsibility firstly as a simple hieromonk in Candia,
Venice and Corfu and in his final years in the Metropolis of Philadelphia as the spiritual
leader of the Orthodox subjects of the Serenissima. Unanimously in his theological
treatises, his correspondence and the preserved testimonies of his clerical activity, we
view a God-fearing Christian who literally followed and was guided by the doctrines of
the biblical and patristic tradition. At the same time, he publicly showed the outmost
respect for his Church and the latter‟s representatives in Crete, Venice and
Constantinople. The crowning of his strong and indisputable compliance with the sacred
laws and authorities of his faith is considered the time of his primacy in the
Metropolitan Throne; an office of profound susceptibility during the second half of the
17th century that required exceptional skill and diplomatic ability to maintain a balance
between the ecclesiastical and political interaction of the Catholic Venetian authorities
and the Orthodox believers and their high clerics. From the standpoint of the role he
obtained during his late years as the leading figure of the Greek Community in the
Republic and its Church, Vlachos is to be perceived in the light of his relative
commitments, requirements and vows. Judging in retrospect of his brief, nevertheless
undisturbed and peaceful, primacy in the Metropolis, we could conclude that he
managed to rise at least satisfactorily to the needs of his position as an Archbishop.
Without his choices and decisions being influenced or burdened by his personal
ambitions – if any – or his cultural and political priorities, he remained a faithful
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representative of the Orthodox Church and a trustful means of the Ecumenical
Patriarchate until the end.
Although fully established and structured in sincere and conscious Orthodox
foundations, Gerasimos Vlachos‟ religious – and not ecclesiastical – identity cannot by
any means defined by intransigence or kind of uncritical blind obedience to a typical
and void form of faith, imposed to him by a vague duty to an obsolescent tradition. On
the contrary, both his socio-political, intellectual and religious choices in his thought
and word reveals a conscious Orthodox who also remained conciliatory to the presence
and faith of the Catholic side in Candia, Venice and Corfu. It is significant to underline
once more that Vlachos was born and lived exclusively under the political authority of
the Serenissima and the ecclesiastical superiority of Catholicism. Moreover, he was
raised and then participated in a society that the confessional controversies and enmities
were if not perished, at least undermined to an extent that coexistence and cohersion had
been achieved. In this context, the Cretan clergyman‟s familiarity with the Catholic
customs, ritual, theology and authorities along with his convenience to discuss and
interact with members of the Latin Church in Venice, Rome, Florence and Paris, is
interpreted not as a covert and indirect confessional leaning towards the Pope but as a
vivid

and

innovative

expression

of

conciliation

and

sincere

eagerness

for

interconfessional dialogue and coexistence of the two Christian faiths. As mentioned
above, the Cretan prelate obtained an innate tendency to approach, discuss and
cooperate not only with his fellow Orthodox clerics, but also with the representatives of
the Latin Church in Candia, in Venice, in Rome and in the Venetian territories of
Dalmatia. At the same time, he was firmly against any initiative, either Orthodox or
Catholic, which could revive the old animosity and lead to devisive conflicts and
tensions. To conclude with, through his moderate behaviour, Vlachos is presented to
adopt a certain detachment from the religious and confessional fanaticism that was
dominant during the 16th and 17th century in the socio-political and ecclesiastical
hardcore circles in the Catholic, Protestant and Orthodox world. Although he respected
the conservative and intransigent spirit of Rome and Constantinople, he chose to
promote his familiar Venetian model of interconfessional freedom and acceptance of the
different.
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Finally, the personal library of Gerasimos Vlachos is defined as the most
synthetic confirmation of his personality, character and confessional identity. His
numerous and multifaceted books compose Vlachos‟ intellectual background, which is
harmonized

with

his

ideology,

principles

and

multi-dimensional activity.

More

specificially, we view a careful and extremely pious reader, faithful to the religious and
confessional identity that the Venetian Republic continued to promote during his time.
The enumeration of the theological books recorded in the indice is enough to understand
the

broad

and

profound

theological education and

ecclesiastical thought that

characterized the scholar from Candia. This range of theological thought from the
Church Fathers to Byzantine writers, from medieval Scholastics to post-Tridentine
Catholic theologians and Jesuit intellectuals, and from Greek Uniates to contemporary
fervent Orthodox ecclesiastics, gives us the feeling that Vlachos wished to compose a
historical overview of the course the Christian thought followed from the ancient
Church to the 17th century, free from confessional boundaries and critically presented,
so that its bright – according to Vlachos, of course – features would stand out
exclusively. That is why he showed such meticulousness and systematic care to gather a
variety of perceptions and interpretations of his faith from the whole spectrum of the
ancient, old and modern Christian thought; at least that part which was not considered
heretical and blasphemous both by him and the world he represented. Therefore,
although the 17th century is generally defined as an utterly turbulent period in the field
of confessional conflicts between Protestants and Catholics, but also Catholics and
Orthodox, Vlachos chose to maintain once more a conciliatory attitude, this time
concerning his personal readings.
During a period when adhering to the ‟rightˮ religion or the ‟correctˮ confession
was of the outmost importance, the Cretan clergyman chose to follow his Orthodox faith
and its literal tradition to the end. At the same time, he showed an indicative respect
towards the official religious and political line and doctrines of the Catholic Church and
he opposed, although not in a severe and polemical way, to any anti-Catholic or antiOrthodox teaching, either of Protestant or non-Christian origin. Therefore, it seems that
his thought was not particularly open to compromise with the representatives of the
early modern Christian confessions northern of the Alps; nevertheless, he remained
flexible and informed about the evolution and the modern view of the theological
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discussions in the Roman Catholic Europe of his time. Regardless of whether he was
ultimately influenced by Western rational and innovative ecclesiastical thought, or
whether he remained steadfast in the mysticism and tradition of his Eastern Christian
faith, Vlachos tried to avoid the spiritual introversion and the uncompromising
dogmatism, mainly practiced by his contemporaries under the authority of both Rome
and Constantinople. In an attempt, ideological and practical, to unite or at least not
further divide Christianity, he gathered in his work and readings a variety of tendencies
from different space-time. In fact, in terms of his reading preferences, he took great care
and respected the deep intertextual relations that united his books; this is also
recognized as one of the central evidence of his intellectual interaction and his religious
interconfessionality. In the context of this thematic and semantic conversation of the
books he held in his library, the classical Greek and Latin thinkers converse with the
medieval and

Renaissance western humanists and scholars, the early Christian

authorities are interpreted by the Byzantine theologians and the medieval Scholastics,
the ancient philosophers, geographers, astronomers and physicians are renewed by the
early scientists of the 16th and 17th centuries. Through this complete and unifying
perspective of the library, which is based not only on the side-by-side presence of the
books but also on the internal connections between each other and all together, Vlachos‟
tendency for an intertextual and interconfessional dialogue becomes obvious, not
anymore among theologians, philosophers, preachers or citizens, but among readers,
either of Latin or Greek origin, of Catholic or Orthodox faith.
A genuine representative of his contemporary biconfessional Venetian-Cretan
society, Gerasimos Vlachos lived as a pious Orthodox and worked as an open-minded
scholar. His intellectual nature, his rich literary work, his loyalty to the political regime
of the Serenissima and his tireless initiatives for the enhancement and promotion of
letters and education granted him a great reputation of an eminent man of wisdom and
erudition. His profound training as a theologian, his extensive knowledge of the
Christian religion and its Greek and Latin traditions, and at the same time his sincere
and pious devotion to the Orthodox Church, offered him the opportunity to move freely
among the various, numerous and often conflicting ideas and dogmas of his time.
Without adopting radical thesis or proceeding publicly to provocative and inflammatory
statements either by inaugurating or participating in theological disputes, he is presented
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reluctant to get involved to open confrontations with representatives of the Catholic
faith, self-controlled to a superior historical need and a set of practical priorities.
Through his activity and writings, he expressed his will for a sincere interconfessional
dialogue between the Christians of his time, aiming to the strengthening and support of
the unity of the Christian world. In this context, he tended to avoid a divisive and
conservative perception of his reality and his personal faith and chose to abstain from
his contemporary religious-confessional fanaticism. Remaining calm and objective, he
did not refuse the contact and communication with Rome and Constantinople, but
clearly preferred to place himself in the service of Venice. Characterized by a deep and
conscious interconfessionality, Gerasimos Vlachos attempted or wished to attempt to
approach what for him and his world had prevailed to be defined as different, alien,
foreign and hostile. Being familiar and interacting with the so-called confessional other,
the Cretan thinker promoted a model of reconsideration, rapprochement and, at some
points,

conciliation

among

people

of different

origins,

language,

socio-political

background, ideology and faith.
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