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At the beginning of the seventeenth century the Athenian philosopher Theophilos
Korydalleus launched a political programme intended to reinvigorate Hellenic culture
and education in South-Eastern Europe as a core element of Greek Orthodox identity.
Korydalleus’ ideas on political intervention in the educational affairs of the Orthodox
Greeks are recorded in one of his public speeches as well as in his private letters. In
these texts it is possible to trace the emergence of a group of loyalists and disciples,
who worked together in a political movement: a ‘party of friends’. This article presents
and discusses sources which have been overlooked or have received little scholarly
attention. It identifies the characteristics and the ideological underpinnings of this
movement from a political, religious, and educational perspective and analyses
Korydalleus’ views on contemporary political developmenis.
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Introduction

The reorganization in the 1620s of the Patriarchal Academy of Constantinople, which
served as a model institution of higher education for the Greek-speaking Orthodox
East, was, according to Paschalis M. Kitromilides, ‘the first conscious programme of
cultural reconstruction undertaken by the leadership of Greek Orthodox population
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since the Fall of Constantinople’." The two key figures who spearheaded this ambitious
initiative were the Ecumenical Patriarch Cyril I Loukaris (1572-1638) and the Athenian
philosopher Theophilos Korydalleus (1574-1646). Their endeavours in the field of
education were designed to promote the independence of the Eastern Church from the
influence of the Roman Catholic Church and especially of the Jesuits. The Jesuits had
developed solid educational structures in Constantinople, in the Aegean, and in Asia
Minor, where they taught the sciences and tried to bring Orthodox youth closer to
Catholicism. At the beginning of the seventeenth century, the educational institutes of
the Catholic Church, such as the Greek College of St Athanasios (Collegio Greco) in
Rome, attracted the Greek-speaking youth, not only from regions under Venetian
control but also from the Ottoman Empire.> At the same time, the actions of Roman
Catholic missionaries were intertwined with the conflicting interests and policies of the
European powers in Ottoman lands: Catholic and Protestant countries were vying for
influence over the Ecumenical Patriarchate.’

Korydalleus’ Aristotelianism has been viewed as the extension and application of the
philosophy of the Italian thinker Cesare Cremonini (1550-1631) who repudiated the
authority of the Scholastics and the theological interpretation of Aristotle.* Through
his teaching activities at the Patriarchal Academy (1622-41), Korydalleus managed to
organize the upper course of philosophy and sciences by officially introducing
Neo-Aristotelian philosophy as the foundation of Greek higher education. His
curriculum marked a significant change and development, which laid strong ‘emphasis
on logic, physics, and the study of generation and corruption’.’ Korydalleus’ works,
most of which are commentaries on Aristotle, are informed by an empirical approach
and a rational understanding of the natural world. They were used as teaching
manuals in institutions of higher education in the Orthodox East, and hundreds of
copies are extant around the world. Research since the publication of Tsourkas’
seminal monograph, has hitherto focused on Korydalleus’ philosophical teachings.®
Some scholars have considered the Aristotelian orientation as an obstacle that
prevented the Greeks from keeping pace with scientific developments in Europe.”

1 P. M. Kitromilides, Enlightenment and Revolution: The Making of Modern Greece (Cambridge, Mass.
2013) 27. For the Patriarchal Academy, see T. A. Gritsopoulos, ITatpiopyixi Meyéin tob évovg Zyoir; (Athens
1966).

2 Z.N. Tsirpanles, To EAMnviko Koliéyio tijc Poung ko oi pa@ntés tov (1576-1700). Zoupols oti) uelétn tiig
unoppatikiic rolitikiic t0d Boaikovod (Thesssaloniki 1980).

3 G. Hering, Oixovuevixo Hazpiapyeio kol ebpwnairy molimiky) 1620-38, tr. D. Kourtovik (Athens 1992).
4 C.B.Schmitt, Cesare Cremonini, un aristotelico al tempo di Galilei (Venice 1980); M. A. Del Torre, Studi
su Cesare Cremonini. Cosmologia e logica nel tardo aristotelismo padovano (Padua 1968).

5 Kitromilides, Enlightenment and Revolution, 27.

6  C.Tsourkas, Les débuts de I'enseignement philosophique et de la libre pensée dans les Balkans. La vie et
Peeuvre de Théophile Corydalée, 2nd edn (Thessaloniki 1967).

7 Such as Iosepos Moisiodax (1725-1800), Demetrios Katartzes (1730-1807) and Constantine Koumas
(1777-1836). See N. K. Psimmenos, H édnvikn pilocopio. dmo 10 1453 ¢ o 1821. AvBoloyio keyévav ue
gloaywyn kol oyélia, I (Athens 1988) 177-8.
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Recent studies have called for a more balanced evaluation of Korydalleus’ contribution to
the revival of philosophical education. Neo-Aristotelianism can thus be construed as a
transitional phase from the period that followed the fall of Constantinople to the
Greek Enlightenment.®

Earlier scholarship has primarily concentrated on Korydalleus’ contribution to
Greek philosophy, and little attention has been paid to documents and testimonies
related to his teaching and political activities in the Ionian Islands and the territories of
the Venetian Republic.” This article will draw upon previous editions and studies of
Korydalleus’ ‘private’ writings'® and will argue that Korydalleus was not only a
philosopher and a teacher but an activist, keen to take political action in order to
implement his educational programme.

Our goal here is to re-interpret Korydalleus’ private writings as part of a greater
political project designed to revivify the authority of Hellenic culture and education in
South-Eastern Europe. His ideas on political intervention in the educational affairs of
the Orthodox Greeks are recorded in one of his public speeches as well as in letters
sent to his followers and sympathizers. Through the examination of these texts it is
possible to trace the emergence of a network of the like-minded individuals in Athens,
Cephalonia, Zakynthos, Venice, and Constantinople, who worked together in what in
one of his letters Korydalleus called ‘our own party’ (tod képpatog tod &8ucod pag).''
Although the term ‘party’ does not occur elsewhere in Korydalleus’ letters, it can serve
as a starting point for investigating the political implications of his educational
agenda: how it related to the policies of Patriarch Cyril Loukaris against the Catholics
and how it aimed at strengthening the autonomy of Greek education in South-Eastern
Europe and Asia Minor.

8  G. P. Henderson, The Revival of Greek Thought, 1620-1830 (Edinburgh 1971) 12-19; Kitromilides,
Enlightenment and Revolution, 27-8; M. Patiniotis, Zroiyeia pvoikijc pilocopiog, ‘O é\invikdg ématnuovikog
otoyaoudg tov 170 kai 180 aidva (Athens 2013) 174.

9  C. Mertzios, ‘@e6@thog 6 Kopvdorevg 6 Abnvoios’, Ta A0nvaixa 11 (1958) 9-14; Tsirpanles, Koliéyio,
390-4; and esp. T. L. Papadopoulos, ‘Apdon @zopirov Kopudairéng oth) Zaxkvvo — oyéoelg tov ué Nikddnuo
Meta&d’, Mvuoatvy 14 (1998-2000) 33-82.

10 M. Gedeon, ‘Ogopirov 100 Kopvdarréng, Emictoral dvékdotol tpeic’, O Kdouog 1 (1883) 473-4;
G. Pentogalos, ‘Tlaiciog Meta&dc (Ztoyeio yio v iotopia thig veoeAAnvikiig eihocoeiog tod 160v kai 170v
aiove), Hopvasoog 14 (1972) 530-2; Tsourkas, Débuts, 353-84; 1. E. Stephanes and
N. Papatriantaphyllou-Theodoridi, Edyeviov Tavvobdin tob Aitwlod émotolé, kpimikny écdoon (Thessaloniki
1992) 491-6; 1. E. Stephanes, “H avtdypagn émictoMy 100 Ogogitov Kopvdarréo mpog tov Twdvvn
Kapvoodhn’, Eligvice 37 (1986) 160-3; idem, ‘Tlévte dvékdoteg émictorés 100 Ocopitov Kopudairéng’,
Eldngvike 42 (1991-2) 103-13; as well as the following studies by V. Tsiotras: ‘Avtéypaen émcToAr t0d
Bgopitov Kopudarrémg mpog tov Antoine Léger’, O Epaviotic 20 (1995) 235-42; “Tpeig avéxdoteg EMGTOAEG
00 Ogopirtov Kopudodéwg kal ol dpiototehkes mnyés tovg’, O Epavietng 24 (2003) 11-27; ‘Khavdiog
IMrolepaiog kot @ed@ihog Kopudarietg: Ta dotporoywd keipeva’, Zvaitice Avidexta A': poxtike oovedpiov
“To Zwvo 616 péoov t@v aicdvwv” (Athens 2002) 171-208; H éénynrirsy mapddoon tijs Tewypapixiic Yonyioewe
700 Klavdiov Hroleuaiov. Of éndvouor ayoliootés (Athens 2006) 238-9, 242-3, 447-9.

11 Stephanes and Papatriantaphyllou, Emorolég, 493 (epistle 14).
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Korydalleus’ political programme: texts and testimonies

Korydalleus’ writings do not contain a fully articulated political theory, nor did he engage
in the interpretation of Aristotle’s Politics or Nicomachean Ethics. From his references to
the Ethics, we can infer that he was familiar with that work, and on several occasions he
cites specific passages containing to key Aristotelian concepts such as friendship and
fear.'” There is, however, no evidence that he wrote a treatise entitled Ethics.'> On the
other hand, in order to assess the overall orientation of Korydalleus’ thought it is
important to bear in mind that his teacher, Cesare Cremonini, had not dealt with
Aristotle’s political philosophy, and that, as Tsourkas points out, ethics and politics
were taught in another faculty of the University of Padua, the Law School.'*
Korydalleus’ political ideas can be gleaned from other of his writings which, as will
be shown later, are related to a consistent political-educational programme. Particularly
relevant in this context is his correspondence, which includes twenty-five private letters
written in the period 1615-45;"% a dedication letter “To the most noble and erudite
Skarlatos’ (Zxaphdre 1@ mavevkhesl avdpl Aoyio Te kol edyevestdtw), in the Iniroduction
to Geography and Astronomy (Zbovoyic eloaywyikwtépa €ig yewypapiov kol mpotepov €ig
Oswpiov  opapikiv, 1622);'® the letter-writing manual On Epistle Types (Ilepi
émiotodikdv tomowv, 1625);'" and a Fumeral Oration (Adyoc eic koyumbOéviac) for
Poulcheria, the daughter of Michael Vlastos, the Grand Ecclesiarch of the Ecumenical
Patriarchate (1640)."® His private letters include a recommendation for his disciple
Eugenios Giannoules (1595-1682) (Toic évrevlouévoig omorovdijmote fabuod te kai télems
oowmpiav év Xpiotd, 1639), which can be seen as a manifesto of Korydalleus’ party.'”

The political and religious objectives of Korydalleus’ programme

Korydalleus’ political agenda was shaped through close interaction with the programme
of Cyril Loukaris to repel the infiltration of the Roman Catholic Church into the
Orthodox East. The Ecumenical Patriarchate under Loukaris’ leadership (1620-38)
turned into a major European political force during the Thirty Years War (1618-48)
that engaged in political and religious diplomacy by forging alliances with Protestant
nations, including England, Holland, and Geneva.?® This policy at the central and

12 Tsiotras, ‘Tpeig émiotorés’, 18-22; V. Tsiotras, “O Ei¢ koyunbévrag Myog 100 Ogopitov Kopudairémg kot 1y
aplototeMkn mepl Yoyfic Oepatikn tov’, O Epavietic 29 (2016) 5-45 (22-3).

13 Compare Gritsopoulos, IHatpiopyixs ayolsi, 175-6; Tsourkas, Débuts, 96-7.

14 Tsourkas, Débuts, 97n. 2.

15 See n. 10 above.

16 Tsiotras, Eénynuhy nopadoon, 447-9 (thereafter Introd. Geogr.).

17  Tob copwrérov kvpiov Ocopilov Kopvdaliéamg Iepi émarolikdy tomwv, ed. N. Metaxas, 1st edn (London
1625). See T. L. Papadopoulos, EAdnvikiy Bifioypagio (1466 ci—~1800), I (Athens 1984) 237.

18 Tsiotras, ‘Eig koyun0évtag’, 13-16.

19 Stephanes and Papatriantaphyllou, Emoroiés, 494-5 (epistle 15).

20 Kitromilides, Enlightenment and Revolution, 27.
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regional level was implemented with the aid of a network of scholars associated with
Korydalleus: the Aristotelian party. Korydalleus’ relationship with the officials of the
Church of Rome passed quickly from the initial exploratory stage of acquaintance
during his studies (1604-8) at the Collegio Greco of Rome to hostility after his
voluntary departure from the College. This explains why the scribe of the Collegio
Greco Chronicle called him ‘a pestiferous snake against the Church of Rome’ (serpente
pestifero contro la Chiesa Romana).*'

Korydalleus’ opposition to Rome became more intense after he adopted the
heterodox Aristotelianism of Cremonini, who taught at the University of Padua from
1609 until 1613. The official university of the Venetian Republic ‘was immune from
the pressures and intervention of the Inquisition and of the court of Rome’.** As such,
it had evolved into a centre of independent scientific thought as early as the sixteenth
century, especially through the philosophical movement of the Alessandristi or New
Aristotelianism.*®> Cremonini was targeted in 1608 by the Holy Inquisition for his
Neo-Aristotelian views about the immortality of the soul and brought to trial.”*
Korydalleus studied (1609-12) within the ambit of this movement and embraced
Cremonini’s variant of Aristotelianism, which advocated the disentanglement of the
study of philosophy from the Scholastic tradition. Korydalleus’ opposition to Rome
was closely linked to Paduan Aristotelianism, which was based on the study of the
original Greek texts of Aristotle and his commentators in Late Antiquity.

After his return to Athens in 1613/4, Korydalleus pursued various activities, taught
philosophy, and, as indicated by an unpublished document dated from 1617, was elected
to the communal council of Athens, under the presidency of the local Orthodox
metropolitan.”> His heterodox Aristotelianism, however, did not sit well with
conservative circles in Athens. Moreover, his opposition to the pro-Catholic
Ecumenical Patriarch Timotheos II (1612-20) made him out of favour with senior
figures of the Patriarchate. Korydalleus sided with the anti-Catholic group
that operated under the leadership of Cyril Loukaris, the Patriarch of Alexandria
(1601-20).>° As a result, he was accused of atheism and the dissemination of
scandalous theological teachings:

21 Tsirpanles, Koléyo, 391.

22 Kitromilides, Enlightenment and Revolution, 26; Patiniotes, Zroiyeia, 115.

23 Patiniotes, 2roiyeia, 99-102.

24 L. A.Kennedy, ‘Cesare Cremonini and the immortality of the human soul’, Vivarium 18 (1980) 143-58;
M. Sangalli, ‘Cesare Cremoni, la Compagnia di Gestu e la Repubblica di Venezia: eterodossia e protezione
politica’, in E. Riondato and A. Poppi (eds), Cesare Cremonini. Aspetti del pensiero e scritti, I (Padua
2000) 207-18.

25 In cod. Athen. Benaki Museum 93, ff. 114r—v: 1617 &no Xpiotod, punvog Maaktnpidvog, oydom
@Bivovtog; see E. Lappa-Zizeka and M. Rizou-Kouroupou, Kozdloyog édnvikav yeipoypdpwv tod Movaeion
Mrevéxn 1006-160¢ aicvag (Athens 1991) 177-85 (181).

26 Papadopoulos, ‘Apdon’, 66: v ckendon TV TOAOPOHAITEV ToV GOgiav [...] Sitt TO dmoiov oV Swypévog dmd
OV moTpidpynv kKop TydBeov [...]- £dudyOn kot dmod adTiv THv ToTpidn Tov, St vaL TOV yvmpicovy GBeov kat £xOpov
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Aéyovtag eic moAloVG £3@0sc THC AVASTACIG VEKP®Y S&V Elval, THS KOLUGIC Kol
nopddeicoc 8&v gvpioketor. IIdg d&v mpémetl vi Eopoloyoduecbey i avBpdmovc.
811 8&v dovovton vit <...> Guaptiog. TdG O Xpuodotopog evat prikog [sic].>”

Koi thv yoymv 0wy eivor doket, kol petepyidymot So&alet, og 6 Tubayopag. THv
TV dylov eikdvov Tpockivnoy AOeTel, TV S0 6TOUATOG EEAYOPELOIY ATOyOPEDEL
kai PoelvTTeTar [...] odx OpOdS NUElS 0i eDCEPEI TO deomoTIKOV G Kai oo ToD
Kvpiov fiuév Tncod Xpiotod Aatpevopey, d¢ GAndég odpo kol oipa tod kvpiov,
GAN dvtitvmov kakel TodTo [...] Kokdg moteichal Tovg ayiovg paptupag AEYYEWV
Kol otnArtede TV 1@V dbéwv eidmlolatpdv mopaminéiov te Kol desétnw.zg

He tells many people here that there is no resurrection of the dead, nor hell or
paradise, and that we should not make our confession to men, because they
cannot absolve us of our sins, that Chrysostom is insignificant and talkative.

He also claims that the human soul is mortal, while believing in reincarnation
like Pythagoras. He repudiates the veneration of holy icons and he makes the
sacrament of confession abominable and forbids it [...]. He says that we the
pious people do not worship rightly the body and blood of our Lord Jesus
Christ, as the true body and blood of the Lord, but he calls it a copy or sign.
[...] and that the holy martyrs, who refuted and castigated the insanity and
atheism of the godless pagans, do wrong.

These accusations became a topos in subsequent controversies with Korydalleus and his
followers. On the other hand, it is noteworthy that similar accusations of adopting
Calvinist theology were made against Loukaris. The opinions ascribed to Korydalleus
reflect the influence of Calvinism and exhibit significant divergence from authentic
Orthodox theology: the rejection of icons, of sacramental confession and even of the
Real Presence. It is safe to assume that by exhibiting a rather loose theological
consciousness and willingness to make doctrinal concessions, Korydalleus was not
interested in doctrinal precision or accuracy. Rather, he was looking for partners and
allies in his struggle against Catholic propaganda, and, like Loukaris, he saw the
Protestants in the West as a major asset.”” He used Calvinist teachings as a weapon

10D 0god [...] todta Omod Aéyw, Mumopodot vi pod o cuppaptupicovy oi idior oi ABnvaiol. Korydalleus’
persecution by Timotheos is not attested by any other source. According to Hering, Oixovuevixo
natpopygio, 42—6, Timotheos planned the elimination of Loukaris and his followers.

27 Nikodemos Metaxas’ letter to Antonios Raptopoulos (Cephalonia, 18 September 1621): Papadopoulos,
‘Apaon’, 657 (66).

28 Anthimos Skourtas’ letter to Pope Urban VIII (Zakynthos, 13 April 1629); Papadopoulos, ‘Apdon’,
69-73 (70).

29  G. Podskalsky, Griechische Theologie in der Zeit der Tiirkenherrschaft (1453-1821). Die Orthodoxie
im Spannungsfeld der nachreformatorischen Konfessionen des Westens (Munich 1988) 194-9 (197-8);
Hering, Oixovueviko Iozpiapyeio, 212-46; Patiniotes, Zroryeia, 108-11, 153, refers to Loukaris’ theological
fundamentalism.
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against the Orthodox clerics and preachers who had embraced Western Scholastic
terminology and privileged the term transubstantiation (uetovsimwoig) over the Greek
term uetafols. As such, he considered Calvinist theology to be identical with genuine
Orthodoxy (‘Calvinism as Orthodoxy’).*°

Ilepi 1€ Thig dyapiotiog, KOBoV pEV TG KOWT] Aeyoueva, didotedde 6 del dtL Ta
TAVTO TVELUATIKDG &vvoegital, kal oVdev oloBntde fi copkik®dg  kavieddey
dmookopakiodioeTar 1 Oc0oTLYRG peTovsinog.”

As for the Eucharist, you should assume what is commonly said, but constantly
make the distinction that everything is to be understood spiritually and not in
terms of perception or in bodily terms; therefore that transubstantiation
hateful to God will be sent packing.

Korydalleus left Athens and took refuge in 1620 in Cephalonia and later in Zakynthos,
both of which were under Venetian rule. There, in a relatively liberal environment he
taught philosophy to young people and strongly supported the anti-Catholic and
pro-Protestant attitudes of Loukaris, who, meanwhile, had appointed Ecumenical
Patriarch (4 November 1620). In a series of passionate public speeches Korydalleus
fervently defended his theological differentiation from the Catholics. As a result, he
provoked the anger of the Catholics in Zakynthos, especially his former fellow
students at the Collegio Greco. His conflict with Catholics on the island continued
with increasing intensity in the late 1620s and early 1630s: both parties levelled insults
and threats and even resorted to violence.>” During that period, Korydalleus’ network
had begun to take shape in Athens, and especially in Cephalonia and Zakynthos. His
disciples and followers included Korydalleus’ first typographer Nikodemos Metaxas,
his brother Ioannes Baptistes and Paisios Metaxas.>> On 7 April 1621 Korydalleus
wrote to Loukaris to congratulate him on his accession to the Ecumenical Throne;
with Loukaris’ invitation to visit Constantinople the Korydalleus’ network was
officially put in the service of the Patriarch.**

The party was strengthened by Korydalleus’ move to the Patriarchal Academy of
Constantinople (1621-2, 1625-8, 1636—40): new disciples and friends joined the
faction and close links were forged with major figures in the Patriarchate and
prominent members of the Greek-speaking elite. Among them were the grandee
Skarlatos, the grandfather of Alexander Mavrocordatos, to whom Korydalleus
dedicated the Introduction to Geography (1622); archon Demetrios Ioulianos, and his

30 Podskalsky, Theologie, 197-8; Tsiotras, ‘Tpeic émotolés’, 15-16.

31 Korydalleus’ letter to Giannoules (Constantinople, 1639/40): Tsiotras, ‘Tpeig émictoréc’, 23—4 (epistle 1).
32 Papadopoulos, ‘Apéon’, 3-50; V. Tsiotras, ‘IToldmovg évavtiov mofwvog. Mio paptopia yio T dpdon 10
Bgopilov Kopvdarhémg ot Zdaxvvoo’, in Ipoxtike 100 Aiebvods Zvvedpiov, Ayior kol ExkAnciootikes
rpocwmkdtyres oty Zoxvovo® (Zdxvovhog 6-9 NoeuPpiov 1997), 1 (Athens 1999) 313-26.

33 Pentogalos, ‘Tloictog’, 532-3.

34 [epi émorolixdv tnwv, 60-2 (epistle 1).
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son Constantine; the Grand Ecclesiarch Michael Vlastos; Laurentios the Protosyncellus/
chancellor of the Patriarchate; Postelnic Nikolaos; and Ioannes Karyophylles.
Korydalleus took over the leadership of the Patriarchal Academy and taught
philosophy and the sciences while defending Loukaris against his Catholic and
Orthodox detractors.®>” He also encouraged his trusted disciple Karyophylles to write
a short treatise against transubstantiation, ‘Citations from the Holy Bible and
testimonies from the holy fathers of the Church, collected by Ioannes Byzantios, at the
behest of the most wise teacher Korydalleus’ (4modeileic dmo t@v Oeiwv loyimv kol
HOPTOPIOL TYedOV TOPO, TOVIWV TAV 1epdVv didaokeiwv tiic Exkincios ovlieyeioon kot
émirayny 100 copwtdtov didackdlov Kopvdaliéwe bmo Twdvvov tob Bulavtiov).*® The
situation in the Ottoman capital was very complex, and the Ecumenical Patriarchate
was embroiled in disputes with various European powers. Eventually, the pro-Catholic
and anti-Protestant Orthodox circles prevailed and succeeded in ousting Loukaris and
appointing his opponent Cyril Kontares (1633, 1635-6, 1638-9) as Ecumenical
Patriarch. Loukaris was executed by the Ottomans on 27 June 1638. Korydalleus and
his disciples, especially Eugenios Giannoules and Ioannes Karyophylles, were
relentlessly persecuted by Patriarch Kontares and lost their positions and fiscal
privileges.?”

Korydalleus and his followers were reinstated when Patriarch Kontares was
dethroned (19 June 1639) and replaced by Patriarch Parthenios I ‘the Elder’ (17 July
1639). Korydalleus was reappointed Head of the Patriarchal Academy. He delivered a
speech in praise of the new Patriarch in which he stated that he remained firmly
committed to the ideas and the reform programme of the late Loukaris, since ‘his
beliefs are a pillar of piety and the foundation of our Church’ (eivoan otqin tijg
evoePeiac, kai 7 ékiddnoio pog eig ovtd Bspehodrar).’® Yet his statements provoked a
strong reaction, notably by the preacher Meletios Syrigos (1585/6-1663/4), who
turned against him and caused his expulsion from the Patriarchal cathedral.’’
Korydalleus took refuge in the residence of the noble Demetrios Ioulianos, but Syrigos’
victory proved to be temporary, because the Athenian philosopher retained his office
as scholarch at the Patriarchal Academy, and on § August 1640 he completed his
Dogmatic Epistle in the Patriarchal premises and sent it the former dean of the Kiev

35 Tsourkas, Débuts, 49-60, 67-71; Gritsopoulos, Hazpiapyixi oyorsi, 162-7; Podskalsky, Theologie, 195.
36 The proemium has been edited by Tsiotras, ‘Tpeig émiotoréc’, 26—7. The full text of Karyophylles’ treatise
is included in cod. Athen. Benaki Museum 93, ff. 48r—60v.

37 Tsourkas, Débuts, 67-8n.3.

38 K. Sathas, Neoslinviksy @idoloyia: Broypogpion tév év tois ypduuact Siedopyaviwy Elapveov, dro tijc
karolboews tijc Polovviie abrokpatopiag uéypt tijc EAnviiic é0veyepaiog (1453—-1821) (Athens 1868) 250-2;
Tsourkas, Débuts, 68-71.

39 Syrigos had been a member of Loukaris’ party since 1630 while a preacher at the Chrysopege church in
Galata, but defected to Kontares’ faction in 1637; Podskalsky, Theologie, 207-13 (207-9).
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Theological School Sofronij Potackij for publication.*® A few months later, he was,
however, discreetly removed from the Patriarchal Academy and appointed
metropolitan of far-away Arta. Korydalleus accepted the new appointment, but soon
resigned and moved back to Athens. Arta was for Korydalleus a contemptible place of
exile, from which he was liberated with pleasure and obvious relief: in October 1642
he wrote to Constantine Ioulianos that ‘that exile was dissolved by which I had been
enslaved me of my own free will, whether by God, or demon or some malicious man’
(tfic kéKioT Amorovpévng Ekeivnc Vmepopiag, NS EkOvVTa dedovAmkey ElevBepov Svia, ok
old0 e gino, Oedg {f daipwv, §j fackavoe dvBpwnoc).*! Undoubtedly, Korydalleus was
planning to return to Constantinople. In Athens he taught philosophy and attracted
many followers, including the monk Nektarios the Sinaite, later Patriarch of Jerusalem.
The core group of Korydalleus’ followers in Constantinople remained active, though
they felt the absence of their spiritual mentor.** Karyophylles, who had in the meantime
married the daughter of the Grand Chamberlain (Méyog oikovopog), had been appointed
director of the Patriarchal Academy; Constantine Ioulianos became Grand logothete of the
Patriarchate; Ioannikios became Metropolitan of Veria and later Patriarch of Alexandria;
Photios became secretary and Grand Orator; Parthenios Ecumenical Patriarch; Neophytos
Metropolitan of Adrianople; and Dionysios Metropolitan of Larissa. Korydalleus’
followers corresponded with him on a regular basis and sent him detailed information
about the political and ecclesiastical developments in Constantinople.** Although
Korydalleus’ faction had experienced setbacks, it was never eliminated, and its members
held key positions in the ecclesiastical hierarchy and the political community of the Greeks
in the Ottoman world. Syrigos, the leader of the anti-Korydallean faction, used all possible
means to undermine Korydalleus’ followers and invented various accusations and
allegations. He argued that they were heretical ‘natural theologians’, who interpreted
transubstantiation according to the laws of nature. Karyophylles countered the
accusations, defended his rejection of the term #ransubstantiation, and emphasized the
spiritual meaning of change. According to a letter sent by Karyophylles to Giannoules:

‘O Xvpiyog paivetor kad’ UGV Kol d6Aovg pantel kKol TV yAdooav doel Eupov
nKovnuévov aeinot katd g dAndeiog. aviiléyopey moOAAKIG Kol S0 YPOUUATOV
kol 8 €tépwv péowv. moAMdkic WOV deovotepog Eustvev O Avontog.
TELEVTATOV PUGKOVG GAAYL Bg0LdYOVC PNGi Tovg Tod Kopudariémg dmadodg ivar,

40 'Ed60n év td Moatpuapyikd oikfpott 1 &v Kovoetavivoumdrel, Mnvog Avyovotov 5, év &tel 1640, in Adou
Zopvikofiov ai loimai dddeka TV 10" TPoyuaTeldy @V mEpl Tiig éxmopevocws o Ayiov Iveduarog ék 1évov tod
Iazpdg, 11 (St Petersburg 1797) 742-52 (749).

41 Korydalleus’ letter to Constantine Ioulianos (Athens, October 1642), which is preserved in cod. Chios
Library ‘Koraes’ 16 (1557), f. 35r; A. Tselikas, To folavuve kai petofolovaive yepdypagpa tijc Pifriodfkne
ij¢ Xiov “O Kopairig® (Athens 1984) 33-50 (37).

42 Stephanes and Papatriantaphyllou-Theodoridi, Emoarolés, 497 (epistle 17): Karyophylles wrote to
Giannoules (1641): vywivopey pepovopévol, GG oidate, ATV TokE®mV OoNUEPOL ATOCOPETV TEPMUEVOL.

43  Tsourkas, Débuts, 78-80.
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nEPL 00 MOADV TOV Gydvar VEGTNGAUNY UF) PUGTKODEC GAAY Gopkivovg Kai Mbivoug
TOVG PETOVGCIOOTAC EIVOL GMOSEUVOOV S18 TOAMDY, NUAC 88 TVELHOTIKOVG Kod
TVELUATIKDS T® XPloTd évovuévong.44

Syriros is furious against us and is a wicked schemer; he sets his tongue as a
sharpened razor against the truth. I refute his words many times in writing
and by other means. For the most part he is left as silent as a fish, the foolish
man! Lately, he says that the followers of Korydalleus’ are natural
philosophers and not theologians; on this issue I opposed him by
demonstrating at length that believers in transubstantiation are not natural
but made of flesh and stone, while we are spiritual and spiritually united with

Christ.

The principles and organization of Korydalleus’ party

Korydalleus’ private correspondence contains valuable information about the operation
of his party, which existed since at least the 1620s. His skills as a teacher captivated his
listeners and attracted them to his movement.** His friends and followers were initially
based in the cities where he taught, and gradually spread to other centres of the
Orthodox East. They were aware that they constituted a distinct and close-knit
ideological group (koppa), under the guidance of ‘the most wise’ (tod copwtdtov)
Korydalleus and bound together in close friendship. The designation ‘coedrtoroc’
was attached to Korydalleus, because he was perceived by his disciples as their
venerable master.*® They called each other friends (like-minded) and followers
(omadoil) of Korydalleus: the terms friend (¢ihoc) and friendship (pMa) occur
thirty-one times in the surviving letters. The use of these expressions indicates a
spiritual bond. According to Korydalleus, a friend is a person who is trustworthy
and knows how to preserve not only the bonds of friendship, but also to uphold
Orthodox truth (6&6motoc, 6 o0 povov @iiac oide guAdttely Becpoic te Kol Sikoia,
WAL Kol Todg THG dndeiag Spovg dowelg draodlew).*” In a letter to Giannoules (11
November 1632), Korydalleus elaborates upon the concept ‘friend’ and explains that
expects his true friends to love with a pure heart both him and all the other friends

44 Stephanes and Papatriantaphyllou-Theodoridi, Emioroiés, 497 (epistle 17).

45 Korydalleus’ disciple Germanos Lokros noted that Korydalleus had surpassed the contemporary Italian
philosophers and that he was on par with the ancient Greeks: fjv 8’ obto¢ éixpog £i¢ PrAocopiay VTEPUKOVTIKOG,
0V povov avtog tdv v Trokig prlocopodvimv, dAka 81 kol EAMvev tdv fuetépav od katomy idv: Tsourkas,
Débuts, 78-9n.5.

46 Karyophylles wrote in cod. Athen. Benaki Museum 93, ff. 104v-105r, tov ¢§ AOnvdv copdtatov
Ocophov tOv Kopudoréa (Tsiotras, ‘Tloddmoug’, 321); in cod. Athen. Metochii St. Sepulchri 553, p. 560,
TV dmoPimoy tod coentdtov Kol edcePeotdrov Kopudariéme; in cod. Ankara TTK Syllogos 10, f. 186r, g
K&v toig Tomoig 100 copwrtdrov mpoediddydnuev. See also Giannoules, who transcribed Emictoloi 10D £E
AONVdV 6000TaToL Kol Aoyiwtdtov kupiov Ocodosiov 100 Kopudodiéwg in cod. Paris. Suppl. Gr. 1044, f. 25r.
47 To Paisios Metaxas (Venice, 1629): Gedeon, “Emictohoi’, 473-4.
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(oVtoC dyamdvTag ug amd kabapotdtng Stadéceng dyomd Opoing Kol dLovg Todg Ed1kovg
nag eitovc).*® It is noteworthy that the leader of the party should always exercise the
ability to distinguish between those who pretend to love him but have ulterior
motives (‘false brothers’, yevdadéhpovg) and those driven by a genuine desire to
support his cause.*’

The group was animated by a set of shared ideals, principles, and values. What
united Korydalleus’ followers, apart from their commitment to Orthodox faith as they
understood it and their devotion to the authority of the master, is enunciated in a
letter (1630) addressed to the theologian Georgios Koressios:>® the qualities that
unified the ‘friends’ are comparable character and habits, shared arguments,
professional identity, agreement on dogmatic issues, and the fact that they are hated by
common enemies and persecuted for these ideals (opidiog tog ék véov kol duotpomiag,
AOY®V KOW®Viay, TovTdTNTO, EToyYEAMUATOG, SOYHATOY cOpmvolay Kol pupia 66 GAAa, GAAG

5! Korydalleus in a

10 e ogiobor 1ol ovTolg Kol VEEP TAV OOTOV ObkecHau).
recommendation that he wrote for Giannoules in 1639, employs the metaphor of the
blind who do not wish to see the light of truth, because they hate the most divine of all
human things (oftwg &ici Tvproi mepi 10 edG): education and science.’” This metaphor
obviously goes back to the words of Christ in the Gospel of John, where the
distinction between light and darkness is used, since those who know the truth walk in
the light and are called ‘sons of light’ (John 12,36). The meaning of the metaphor is
that Korydalleus’ opponents, the enemies of Loukaris and those opposing the rebirth
of Orthodoxy, resent the light of education, science, and wisdom and are unholy and
impious.

The political programme of Korydalleus’ group is epitomized in two terms:
‘education’ (moudein) and ‘virtue’ (épetn). Education is equated with ‘science’
(dmotun), which involves intellectual perfection and the knowledge of divine and
human things (1] émotiun toyydver kai tekedtng vooe, fiv kal yvdowy Ogiov kol
avOpomivov). Virtue is a multifaceted concept and, as in Aristotle’s account, it denotes
intellectual virtues, such as wisdom (cogia) and magnanimity (ueyaiovoua), as well as
moral virtues, such as piety and holiness (6c10tng), dignity (ceuvotng), clemency
(¢meikewn), modesty (perproppoovvn) and integrity (Gkepoidtng). The members of the
group were expected to exhibit those virtues, contrary to their opponents who were

48 Stephanes and Papatriantaphyllou-Theodoridi, Emoroiés, 493 (epistle 14).

49 Letter to Léger (13 June 1634) in Tsiotras, “Emctol Léger’, 240—1: multas quotidie a yevdamootoloig et
yeudadélpolg sustinere molestias conguntur.

50 Koressios was a physician and teacher (iazpogilécopog) from Chios, who became involved in doctrinal
debates with Protestant theologians, and especially with Antoine Léger in 1630/1, but soon turned against
Loukaris and Korydalleus: Podskalsky, Theologie, 183-9 (184-8).

51 Tsiotras, ‘Tpeig émotolés’, 24-5 (epistle 2).

52 Stephanes and Papatriantaphyllou-Theodoridi, Emorolés, 494-5 (epistle 15).
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perceived to be crude, loathsome, licentious, disdainful, knavish, and malicious.””
Education and virtue also appear as a slogan in a letter written in 1642: Korydalleus
writes to Constantine Ioulianos that he plans to visit Constantinople to work for the
consolidation of virtue and for the dissemination of education based on ancient texts
and the model of the educational institutions in Italy (cuvepyaldpevov td Thg Gpetiic,
Kol €1 1L Tdv epovtiotnpiov te kol Bifrov maioudv cvvere&duny modeiog o Svvotd
kowovicovta).”* In summary, the term ‘virtue’ in Korydalleus’ lexicon clearly signifies
the predominance of his own political party in the Patriarchate over their adversaries
and those supported by the Catholics. The accession to the throne of Patriarch
Parthenios II (1644) and the rumours about Korydalleus® imminent return to
Constantinople and the canonization of Cyril Loukaris showed that the followers of
Korydalleus prevailed, even if they had to make concessions concerning some
doctrinal issues by abandoning their pro-Calvinist beliefs.’”

For their personal safety Korydalleus and his adherents used methods akin to those
employed by secret societies. Communication between of the master with the ‘friends’
who lived elsewhere was done through letters delivered by trusted individuals. These
letters were not simple reflections of the self but tools of self-conscious image-building
and they were meant to serve Korydalleus® political and educational agenda. Most of
the letters were composed in a rather allusive style, because enemies lurked
everywhere.’® The information contained in them is vague. Korydalleus remarks that
the couriers would provide the necessary explanatory details to the recipients: It is not
necessary for me to say much about my own issues, because Nikolaos knows my own
affairs as I do and he will speak like me’ (A&v givou ypeio vér Aéym moAAd mepi Epantod,
gmeidn 6 avdéving Nikohdg Eedpet Tapd Goow kai £yéd).”” Communication via letters was
not always secure: letters could be opened/intercepted or arrive late (koi Tadta
ameoppaytopéva kai vmepruepa).’® In some of the letters, Korydalleus recommends a
student or a friend to another friend or acquaintance and solicits their assistance, as
the courier is a friend and a like-minded person (‘he is well aware of our connection’,
008¢ TNV TPdOG GAAMRAOVS HUdY oikeimot dyvodv).’” The names of some of the persons
recommended are mentioned in the letters, such as Ioasaph, who was introduced to

53 Ibid., 494: Tig yap cvppovio copiog Tpog dradevoiav, peyorovoiog mpdg dvorav, 6616tnTog TpdG AcEREIOV;
Idg yap eida yévorr’ dv cepvotng kot Boghvpia, doéhyeio Kol Emeikeln, VIEPOYio Kol LETPLOPPOSHVT, TEVOLPYia
Kol dkepadTng Ko OAme Kokio Kot GpeTh.

54 See above n. 41.

55 Tsourkas, Débuts, 84-35.

56  Tadv ébpdv [...], of pe mepiotoryiovrat ToAAGKIG TG NUEPAS MG TO AAKOTOTA TOV Onpinv ol devol Onpevtai,
€K cLAMAPOV Mg & vV EmhaPécBor pov Tiig évvoiog kal kot £uod Tvag okevopiag cuykA@oat yAyyduevot:
Stephanes and Papatriantaphyllou-Theodoridi, Emoroiés, 491 (epistle 12).

57 Stephanes and Papatriantaphyllou-Theodoridi, Emiorolés, 4934 (epistle 14).

58 Iepi émorolikdv tommv, 65-6 (66) (epistle 4); Stephanes and Papatriantaphyllou-Theodoridi, Erioroléc,
491 (epistle 12): 8\ wote kai mMoTeEdoHUL YPOUUOGY 0VK GCPUALC.

59 Tsiotras, ‘Tpeig émotorés’, 24 (epistle 2).
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Paisios Metaxas, and loannes, who was presented to Koressios. The names of three
trusted messengers are also recorded, namely Nikolaos Kyriakos, Maximos, and
Pankratios.®”

The mastermind and leader of this group was Korydalleus himself, who with his
teachings and writings advised his disciples and followers on various theoretical and
practical issues. Korydalleus admitted new members to his group only after having
scrutinized their beliefs and tested their dedication to the goals of the movement. He
was constantly informed by his followers about political developments in the
decision-making centres, particularly in Istanbul, Venice, and Rome. From the very
beginning, he placed his group and himself at the service of Patriarch Loukaris and
sought to contribute to the implementation of the reform programme and the
protection of the Patriarch from local and foreign rivals.

Korydalleus’ circle was not a small or closed group but an extended network of allies
whose common bond was the commitment to certain values and Korydalleus’
charismatic personality and devotion to Loukaris. In general, the mission of the
movement was obvious and known to the Latin clerics and the Venetian authorities in
Zakynthos. Korydalleus and his followers were keen to take firm action in order to
confront their rivals: they castigated them in speeches and sermons as enemies of the
Orthodox nation, and even resorted to violence. When the struggles between
Korydalleus’ movement and the Catholics escalated, his followers turned against their
most prominent opponents. A priest by the name Anthimos Skourtas who had been
slandering Korydalleus was hounded and beaten by a seaman sent by Paisios Metaxas
to the church of St Francis;®' and the alumni of the Collegio Greco Antonios
Raptopoulos and Ioannes Vamvakios were threatened with exile and death by
Korydalleus’ followers (££ootpokiopdv fipiv émBovievs kai Oavortov).®>

The political opponents of Korydalleus are not named but are described in almost all
of the letters as dangerous conspirators who hate the truth. In the first phase of party
expansion, Korydalleus’ rivals were graduates of the Collegio Greco and Catholics of
Greek ethnicity in Athens, Zakynthos, and Cephalonia. In their struggle against
Korydalleus they were supported by Latin priests and bishops, while the Venetian
administration seems to have been rather disengaged. In the second phase, when
Korydalleus and his party extended their network in Constantinople, their opponents
included Loukaris’ rivals, the Jesuits, the pro-Catholic hierarchs and the traditional
Orthodox priests and teachers, such as the Patriarchs Athanasios Patelaros and Cyril 11
Kontares, Georgios Koressios, and Meletios Syrigos.

60 Stephanes, ‘Tlévte émotolés’, 111 (epistle 3); Tsiotras, “Tpeig émotorés’, 24-5 (epistle 2); Gedeon,
“Emictohai’, 473-4; Stephanes and Papatriantaphyllou-Theodoridi, Emorolés, 491 (epistle 12), 493-4
(epistle 14).

61 Papadopoulos, ‘Apéon’, 41-50 (42); Stephanes, ‘Tlévte émiotorés’, 106.

62 As Ioannes Vamvakios noted in a letter (ca. 1630/2) to Ioannes Mathaios Karyophylles: Tsiotras,
‘TloAvmovg’, 319 (62-71), 321.
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Korydalleus’ movement and the grandeur of ancient Greece

Korydalleus’ variant of Neo-Aristotelianism, free from the forms of Western
Scholasticism, was animated by the ambition to establish a system of higher education
based upon ancient Greek philosophy. In this way, the higher education of
Greek-speaking population was designed to serve the creation of a distinct identity of
the Orthodox subjects of the Ottoman Empire over against the Latins and the
Ottomans.®® The two principal elements of this identity were Orthodox faith and the
connection with ancient Greek language, literature, and philosophy. Korydalleus, with
bitterness but also with pride, writes: ‘I yearn for the recalling of the ancient glory of
our nation’ (tiv avékAnow Tig mokodc evkAgiag Tod Huetépov yévoug Emmoddv).’* The
‘old glory’, as Korydalleus saw it, was integrally linked to the return to the Greek
lands of education, wisdom, and science, all of which were preconditions for the
happiness of the nation.

In his manual On Epistle Types the theoretical setting is rather Hellenic than
Byzantine.®> Korydalleus concentrated attention on Greek antiquity, embraced a
classicizing approach, and employed the Attic dialect. On several occasions, he refers
to Athens and its ancient glory as well as to ancient gods and personalities. He quotes
passages from classical authors and makes very few references to Christian sources.®®
Furthermore, in his private correspondence and speeches, Korydalleus is explicit about
the collective identity of his fellow Greeks, the Hellenes, as he calls them.®” The
cultural-geographic space of the Greeks, Hellas, the cradle of the Greeks, is equated
with the sphere of the spiritual jurisdiction of the Ecumenical Patriarchate.

A salient feature of Korydalleus’ thought is, as with most post-Byzantine thinkers,
the contrast between the glorious past and the deplorable present.®® He is proud of his
nation but bemoans the overall decadence (tod mavevyevoldc GAAL dvotuyolc TdV
‘EMAvov yévoug, Eic kounbivtag 41, line 374). The lamentable condition of the nation
is due to enslavement and the loss of political freedom, which, in Korydalleus’ mind,

63 Patiniotes, Zroiyein, 150; Kitromilides, Enlightenment and Revolution, 26-8; E. Nicolaidis, “Opfodo&io,
"@pnKkevTikdg 0VpavVIoHOg” Kai Alopmtiopdg: Ol émiotijpeg 1oV EAANVIopd T0b 180v aidva’, Nebaig 1 (1994) 99—
120 (102); E. Nicolaidis, E. Delli, N. Livanos, K. Tampakis, and G. Vlahakis, ‘Science and Orthodox
Christianity: an overview’, Isis 107 (2016) 542-66 (556).

64 Stephanes and Papatriantaphyllou-Theodoridi, Emoroléc, 495 (epistle 15).

65 M. Karpozilou, ‘The epistolarion of Theophilos Korydaleus’, Eiinvixa 49 (1999) 289-93 (291).

66 Karpozilou, ‘Epistolarion’, 291-2.

67 Introd. Geogr. 447, lines 12, 19, 449, line 53; Ei¢ koyunbOévrac 41, line 374; Tsiotras, “Tpeig émotoréc’, 25
(epistle 2); ITepi émorodikdv tonwv, 61; Stephanes and Papatriantaphyllou-Theodoridi, Exiorodés, 494, (epistle
15). For the prevalence of the term Hellenes in the late Byzantine and post-Byzantine discourse, see G. Steiris,
‘History and religion as sources of Hellenic identity in late Byzantium and the post-Byzantine era’, Genealogy
4 (2020) 16 (https:/doi.org/10.3390/genealogy 4010016) (last accessed 27 February 2022).

68 E. Angelomati-Tsougkaraki, “Eueic oi "EMnves dpod éxdooue w0 Pacileio, édoouey Sla, TIdg
avtomposdopiovior ol ¥md Eévn kuplapyio “EAnvec: 1 paprtupia tdv keywévey’ in O. Katsiardi-Hering et al.
(eds), "EAnv, Poundg, Ipoxds, Zvlloyixoi mpocdiopiouoi kai tavtdtnreg (Athens 2018) 247-65 (252).
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has led to the loss of spiritual freedom, moral decadence, and the erosion of values (gig v
KOTAGTAGY TOD SuGTUYNUEVOL TOVTOL KoupoD, Eic kounbévrac 42, lines 376—7). The loss of
political freedom is the cause of the lack of education and ignorance: education has
vanished from Greek lands and there is little engagement with the sciences (mpdnv
AUV Tavy @V EAAdk@Y Opiov O BapPapog Cuydg éEeiniakev, Introd. Geogr. 447,
lines 20-1). The lack of a distinct Greek Orthodox identity was, for Korydalleus, the
corollary of the absence of an independent Orthodox education and the prevalence of
the Catholic educational model. According to one of Korydalleus’ close disciples, the
monk FEugenios Giannoules, it was imperative for the Greek Orthodox world to
emancipate itself from the spiritual guidance of the Collegio Greco and the Jesuits.
Korydalleus and his disciples considered this kind of educational dependence the
prime factor that had led the Greeks to spiritual subservience:

Tovg kakoaiverar va mandevdij Tvag amod T yévog pog g GAlov tomov EEw Gmd v
Podpmy Kkai v tvon ELed0epog 6o O poppakepdv Kol BoAepdv ToTdV £31K6V TOVG:
Stati O€hovot véL etvat ThvTo NIOTUEVOS Kai SOLAMUEVOC Ei TOV TOmIGUOV Kai VéL
iy elvon éLedBepog vir kpév T diOetay.©”

The Catholics are displeased that someone from our nation might be educated in
a place other than Rome and be free from their poisonous and cloudy potion.
This is because they want us always to be deceived and enslaved to Papal
authority, so that we cannot discern and proclaim the truth.

Driven by a profound sense of duty towards his hometown and the Greek nation,
Korydalleus decided to return to Athens on completing his studies in Padua in 1613.
His plan was to convey to the Greeks the true philosophy and education of which he
partook during his stay in Italy, notably Aristotelian philosophy through the study of
the original Greek sources: ‘I despair of my beloved homeland, for the sake of which I
left the excellent institutions and universities of Europe. Because of her I chose to
suffer the yoke of tyranny instead of the sweetest freedom’ (dméyvootai pot Tatpic 1
PUTaTN, Ve fG Té KAEVd pot mapdntar Evpdnng povosio kai madevtipia, kai fig Eveka
TOpaVVIKOV  avBethopmy Quydv Tiic yAvkutdtng éhevbepiag, Emor. tom. 65).° The
programme to revive the ancient glory of the Greeks was animated by a classicist
idealization of ancient Greek education. The concept genos does not solely connote a
religious community adhering to a specific set of doctrines, but also evokes the notion
of a national community. Korydalleus believed in some kind of ethnic continuity
between ancient Greeks and the Greeks of his time: the Greeks were once as happy as
they were wise (kKAéog EAAM VoV, TdV 0oTé 0doupdvav ody frtov fj kol coedv, Introd.

69 S. Lampros, ‘Biog Evyeviov ToavvovAiov 100 Aitwlod vmd Avactaciov Topdiov’, Néog EAnvouvijuwy 4
(1907) 27-82 (48).
70 Henderson, Revival, 13; Patiniotes, Zroiyeia, 112.
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Geogr. 449, lines 53-4); again, Korydalleus wishes Koressios to heal in soul and body the
Greeks, who were once the most glorious in both (d¢ &v kol povving katd te yoynv Kol
o®po. ToVS ToT EVKAEEGTAGTOVG &v Ekatéporc “EAdnvoc).”!

On the other hand, there is no evidence that Korydalleus’ party was committed to the
idea of independence or statehood for the Greek nation. Nowhere in his texts is there any
reference to revolutionary action against the Ottomans, even though he describes their
rule as ‘barbaric’ and ‘tyrannical’ and makes extensive use of the yoke metaphor to
describe the enslavement of the Greeks.”” Korydalleus associates the Venetian
Republic with freedom and the progress of education and culture, as evidenced by the
fact that he decided to live and teach in Venice and Venetian-ruled Zakynthos and that
he stayed in Constantinople only as long as it was necessary for the implementation of
his educational activities at the Patriarchal Academy or for the active support of Loukaris.

Korydalleus mentions the Ottoman sultans and senior officials (oi kpoatodvteg, the
sovereigns/rulers), the Imperial Court (t¢ Baciiewr), the highest authority (1 peyiot apyn),
and the ruling dynasty over the Christians (1] katd Xpiotovédv apyuch Suvaoteia).”> These
terms are generic and politically neutral. But the Ottoman sovereigns are depicted as
erratic and authoritarian in their behaviour towards the Orthodox population. It is
noteworthy that Korydalleus applied the term ‘tyrannical’ to Loukaris’ rivals, especially
Kontares and the faction that prevailed over Loukaris.”* In this sense, the term
emphasizes the practice of oppression and persecution of political opponents.

The yoke metaphor is a recurrent motif in post-Byzantine literature,”” but
Korydalleus’ programme is a far cry from a call for revolutionary action and the
liberation of the Greek nation. In general, he advocates loyalty and aligns himself with
the attitude of the Ecumenical Patriarchate toward the Ottoman authorities. The
Patriarchate had developed various strategies for interacting with the Ottoman
administration in order to showcase its fidelity and guarantee the survival of both the
Church and the Orthodox flock.”®

71 Tsiotras, ‘Tpeic émotorés’, 25 (epistle 2, lines 20-21).

72 Tupavvicov avlsopny {uyov, Iepi émotolikdv tomwv, 655 6 BapBapog Luydg sEedhaxey, Introd. Geogr.
447, lines 20-21.

73 Ei¢ koynbévrag 41, line 372; Introd. Geogr. 448, lines 25-6.

74  Stephanes and Papatriantaphyllou-Theodoridi, Emiorolés, 495 (epistle 15): Tovto1g ydp dmact cuvictoton
TO TUPOVVIKOV KPATOG.

75 L K. Chassiotes, ‘Ava{ntdviog éontepucsc Kol §EmTepikeg paptupieg yidr T0v £0vikd mpocdiopiopd tdv
‘EAM VoV kotd Ty Tpdwun tovpkokpatia’, in Katsiardi-Hering, et al. (eds), "EAlyv, Pounds, Ipoixds, 299—
316 (309).

76 P. M. Kitromilides, Religion and Politics in the Orthodox World. The Ecumenical Patriarchate and the
Challenges of Modernity (New York 2019) 26-8; D. Apostolopoulos, ‘Popiol ypiotiovoi ... pué prapdtia
Baciukd. To Bépo thg molTiki|g cuveidnong’, in Iia tovg Pavapidtes, AOKIES EpUNVEINS Kal HIKPO GVOADTIKG
(Athens 2003) 45-60.
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The leaders of the Greek community and Korydalleus’ movement

Korydalleus was aware that in order to achieve his objectives he must enlist the support of
powerful individuals in Constantinople. By the seventeenth century, the Ecumenical
Patriarchate had co-opted a group of wealthy persons with political influence, who
held honorary high offices at the Patriarchal Court. The mandate of the ‘officials’
(6ppucidior) of the Ecumenical Patriarchate was to manage together with the
churchmen the public affairs of the Orthodox nation.”” Korydalleus in two key texts
refers to the chief characteristics which the political leaders of the Greek nation should
epitomize. These sources are the letter accompanying the Iniroduction to Geography
which Korydalleus dedicated to the nobleman Skarlatos (1622), and the Funeral
speech for Poulcheria (1640), which contains an encomium for her father, the notable
Grand Ecclesiarch Michael Vlastos.

Those two men were from Korydalleus’ point of view exemplary statesmen and
leaders of the Greek community thanks to their ability to navigate Ottoman political
life for the benefit of their own people. Skarlatos (t1630) had acquired great wealth
thanks to his role in the provisioning of sheep for the Ottoman court and army. He
also maintained close ties to the rulers of the Romanian principalities, especially Radu
Mihnea, the ruler of Moldavia.”® According to Catholic diplomats in Constantinople,
Skarlatos sympathized with Loukaris’ pro-Protestant milieu rather than pro-Catholic
circles.”” Michael Vlastos was appointed to senior positions in the Patriarchate, such
as the office of the Grand Ecclesiarch (1639-40), by Patriarch Parthenios I. From
Korydalleus’ speech it is possible to infer that Vlastos was a consistent supporter of
Loukaris’ reform programme: in turbulent times he honoured virtue, was the foe of
envy and trickery and upheld the truth (gic Todg kapodg Todg 83100 pog [...] véL woon
T060DTOV TNV Kokiav, Vi Tiuqon TV Gpetiv, Vi dvatpéym eBovov, viL ELéyén d6Aov n0og
kai vo ompién kol va mapnowoedi v dAndewav, Eic koundéviac lines 365-8).50 As

77 J. Darrouzés, Recherches sur les dppiraa de Eglise byzantine (Paris 1970); M. Gedeon, ‘Afiopoticol
(6p@Kihior) tod Oikovpevikod Toatpropyeiov (1500-1880), Exxinoiacury Aibeio 5 (1883-4) 586-8.

78  Alexander, Mihnea’s son and ruler of Wallachia (1627), married Skarlatos’ daughter Roxandra. The
chroniclers of the time record Skarlatos’ lucrative financial activities and the exceptional favour he enjoyed
from the Ottoman court in recognition of his services: M. Theochari, ‘O "Emtdgiog 100 Iavayiov Tapov’,
Ocoloyia 41 (1970) 690-702; Tsourkas, Débuts, 166-7n.2; D. Apostolopoulos, ‘Addckovtog @uctoloyio
tov 180 aidva otiv Kevetavtivodmoln’, in 1 todg Pavapidteg, 83-104 (92-3n.29, 33); Tsiotras, Eéyynuxn
rapadoon, 238-9, 242-4; he provided financial support to Moldavian and Wallachian princes and ‘his
voice was listened by the Grand Vizier’. See R. G. Paun, ““Well-born of the Polis”. The Ottoman conquest
and the reconstruction of the Greek Orthodox elites under Ottoman rule (15th-17th centuries)’, in
R. Born and S. Jagodzinski (eds), Tiirkenkriege und Adelskultur in Ostmitteleuropa vom 16.~18.
Jabrbundert (Leipzig 2014) 59-85 (63).

79 Paun, ‘Well-born of the Polis’, 80n.50.

80 He was also appointed dikoropdrag (1642-50) and mpwtékducog (1648): M. Gedeon, Toropia t@v t0d
Xpiorod mevijrov 1453-1913 (Athens 1939) 110; Tsiotras, ‘Eig xown0évtag’, 15n.21.
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noted earlier, the terms ‘virtue’ and ‘truth’ are key concepts of Korydalleus’ political
agenda.

These two fascinating texts by Korydalleus spell out the qualities requisite in leaders
in a position to meet the challenges of that critical period and to promote his
political-educational movement. Korydalleus urges both Skarlatos and Vlastos to
support Greek philosophical education. His references to Skarlatos are couched in
Plato’s allegory about the wandering of the soul in heaven and evoke the powerful
metaphor of the chariot of the soul in the Phaedrus (246e-248¢): Zeus is leading the
parade of the Gods on his winged chariot, and the souls are following him in heaven.
Skarlatos’ soul is among those which have seen the true essence of things, the beauty
of the intellect (| k@Aovg 100 voepod Bewpia), and he has been initiated into the
mysteries (t0 Opywe) of wisdom reaching its highest grade of initiation (énomteia).
According to the Platonic conception, the soul of Skarlatos was sent to the world to
guide the afflicted Greeks towards beauty and goodness (poyfodowv eic kdopov
karomeppdeioay toic "EAnot ypijodon Povdopévorg £t o kokd modnyétd).!

In his praise of Michael Vlastos, Korydalleus offers a succinct description of the
desirable traits of a Greek Orthodox leader, fashioned after the encomia of Gregory
the Theologian, notably the Funebris in laudem Caesarii fratris oratio (orat. 7) and the
Funebris oratio in patrem (orat. 18). The leader should exhibit intelligence and
magnanimity in order to be able to perform great deeds. Additionally, he should
display high spirit, mildness, affability, serenity in his physical presence and
demeanour, fervour, zeal, moderation but also decisiveness in his actions, self-restraint
in both good and difficult moments, and prudence. Furthermore, he should be
characterized by kindness of soul and brave mind, moral integrity, parsimony, and the
courage to speak truth to power.*?

Korydalleus’ vision of the ideal statesman is a corollary of his political agenda. In his
praise of Skarlatos and Vlastos, he emphasizes their relationship with education: those
two powerful men are actuated by love for philosophy and zeal for learning and
scientific pursuits and promote the revival of the philosophical education of the
Greeks.?? Korydalleus notes that he was encouraged by Skarlatos to write a treatise
that would be a summary in the vernacular of the main aspects of ancient astronomy
and geography for the benefit of his disciples in Constantinople (000g &ig yvdov koo
T00T0VL Tap’ Epod aitfjicon NElwooag, Inirod. Geogr. 448, lines 34-44 [40-1]). It seems
that Korydalleus strengthened Skarlatos and his family’s dedication to Hellenic
education since 1622 (yoipeig uév avdpdot [...] menoudevuévorlg OpAdY Mmopdc T Exelg Th
avoyvioel 1@V kot €keivovg cuyypoppdtov- [...] eiidcoeov doyua §i Grovopa Euvidvar

81 Introd. Geogr. 447-8, lines 7-33. See further C. Riedweg, Mysterienterminologie bei Platon, Philon und
Klemens von Alexandrien (Berlin 1987) 22-6, 37-46.

82  Eic koynbOévrag 40-2 §§ 51-5.

83 Introd. Geogr. 447-8 §§ 5-7 (odtdg 88 o0 upovov EMhdkelg amodoav); Stephanes and
Papatriantaphyllou-Theodoridi, Emorolés, 495-6 (epistle 15).

https://doi.org/10.1017/byz.2022.25 Published online by Cambridge University Press


https://doi.org/10.1017/byz.2022.25

216 Vasileios Tsiotras and Vasileios Syros

nept migiotov motf), Introd. Geogr. 448, lines 34-37). In the mansion of Skarlatos’
son-in-law, Demetrios Ioulianos, Korydalleus delivered a speech on Pseudo-Proclus’
Sphere (6 8ddokalog Vmécyeto cognvicar Nuiv 1O meplt Zoaipag tod IIpdriov
ovvtaypdriov), which was attended by many invitees.®*

Korydalleus’ views on the current political situation, the relations with the Ottoman
authorities and the role of the Greek leaders are connected with the practical
implementation of his agenda. The leaders of the Greeks should, according to
Korydalleus, be a role model for others: they should support the rebirth of Hellenic
education in word and deed. In an era of political oppression and conflicts within the
Church, Korydalleus sought to urge those who were powerful and wealthy and were
associated with the Patriarchate, to assume a leading role. These men should be
protectors, supporters and defenders of the ‘all-noble but unfortunate nation of the
Hellenes’ (mpootocia, otiprypa koi oxdpope tod mavevyevods, dAld Svotuyxodc tdv
‘EAMvov yévoug).®® They should give practical support to the Patriarchate, afflicted as
it was by discord and the abuses of the Ottomans. Furthermore, Korydalleus
advocates the involvement of Greek noblemen in the Ottoman administration. A few
years later, the political leaders of the Orthodox community were appointed to senior
posts in the Ottoman government: Panagiotes Nikousios (1613-73) and Alexander
Mavrocordatos (1641-1709) were appointed as Grand Dragomans of the Sublime
Porte, ‘a high office carrying the duties of a minister of foreign affairs, which was
habitually reserved to members of this group’ (i.e. the leaders of Greek community of
Constantinople).®¢

Conclusion

Korydalleus’ movement was driven by a realistic assessment of the situation in
Southeastern Europe: the lack of education, learning and science accounted for the
miserable condition, illiteracy, and ignorance of the Greeks. His goal was to improve
the situation of his nation, to support the Ecumenical Patriarchate and to counter
Roman Catholic propaganda. He believed that the sole means to achieve those
objectives were the development of Greek Orthodox higher education intended to
revive the old glory of the Greeks. Korydalleus and his followers worked with zeal and

84 In this letter written by Demetrios’ son, Constantine, loannes Karyophylles was invited to attend the lecture:
M. Gedeon, ‘Avékdotol émictolai dpyainv Sidackdiov tod Tévovs’, Exkinoiacury Alibeo 3 (1882-3) 423-5
(423-4).

85  Eig koyunBévrag 41-2 § 55; Introd. Geogr. 447 § 1; G. Tzedopoulos, ‘Xpiotiavog, povsoviudvog, "EAny,
Todpkog: Tavtdtnra kol Sapecordfnon oty didieliv 100 Havoyiwtékn Nikovoiov pé tov Vani Efend?’, in
Katsiardi-Hering, EAnv, Poundg, Ipoxds, 329-43.

86 Kitromilides, Enlightenment and Revolution, 29; Damien Janos, ‘Panaiotis Nicousios and Alexander
Mavrocordatos: the rise of the Phanariots and the office of Grand Dragoman in the Ottoman
administration in the second half of the seventeenth century’, in G. Hazai (ed.), Mélanges en I’honneur
d’Elizabeth A. Zachariadou (Wiesbaden 2006) 249-62; Piun, ‘Well-born of the Polis’, 64—6.
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determination to implement their programme and employed various methods — albeit not
always legitimate, peaceful or fair. They helped their friends and followers obtain
positions of power (bishops, patriarchs, lay officials) in order to control the Church
and the political leadership of the Orthodox community. Korydalleus often sent
envoys to co-opt new party members and received intelligence from his close associates
about the situation in the Ottoman capital and elsewhere. His movement, moreover,
endeavoured to restructure the curriculum of the schools in the Orthodox East,
especially in the Patriarchal Academy, by promoting philosophical education and
teaching Greek letters. They exposed and denounced pro-Catholic Greeks and
promoted Loukaris’ reform movement through their writings. By advocating the need
to reconnect with the ancient Greek past, Korydalleus sought to forge a new Greek
identity that would be indebted to ancient Greek philosophy, the Greek language, and
his own distinctive interpretation of Orthodox teachings.
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