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USTANOVENIE NITRIANSKEHO BISKUPSTVA V ROKU 880
A OTAZKA KATEDRALNEHO CHRAMU

The Establishment of the Bishopric of Nitra in 880 and the Question
of the Nitra Cathedral

Andrej Botek

DOI: 10.17846/CL.2021.14.1.3-22

Abstract: BOTEK, Andrej. The Establishment of the Bishopric of Nitra in 880 and the Question
of the Nitra Cathedral. In 880 Pope John VTII consecrated the Frankish Benedictine Wiching
as a bishop of the “holy Church of Nitra” and placed him under the jurisdiction of St. Method,
“the most dignified archbishop of the holy Moravian Church”. This step was a result of a long
development in the ecclesiastical, jurisdictional and power spheres not only on the territory
of Great Moravia, but especially in the Central European region where the East Frankish,
Great Moravian and Pannonian regions intersected and in which, over the years, many
contradictory trends appeared. This article deals with the formation of the Bishopric of Nitra
in 880 against the background of the general Christianisation in the Great Moravian area.
The formation of the Bishopric is generally regarded by scholars as the formal emergence
of the Pannonian/Great Moravian archdiocese. The study also presents the history of the
Bishopric of Nitra after the departure of Bishop Wiching (890/893), during the restoration
of the Great Moravian archdiocese in 899 and during the decline of Great Moravia after 907.
It also studies sacral architecture of Nitra in the 9th century, focusing on its sacral topography.

Keywords: Bishopric of Nitra, Great Moravia, Christianisation, sacral architecture

»ZaloZenie“ nitrianskeho biskupstva roku 880 musime vnimat na pozadi zloZitych dobovych uda-
losti, ale aj dovtedajsieho vyvoja v mocenskej i cirkevnej sfére na tizemi Velkej Moravy, Panonie
i Bavorska (ako sucasti Vychodofranskej rise). Jednostranny vplyv bavorského kléru na Velkej
Morave (Morave i Nitriansku) bol vysledkom po vitaznych avarskych vojnach na konci 8. storo¢ia
a s nimi suvisiacej synody ,,na Dunaji“ zvolanej synom Karla Velkého Pipinom r. 796 (italsky
kral v rokoch 781 - 810). Diskutovala sa tu kristianiza¢na politika Gizemia porazenych Avarov',
na ktorom zilo i slovanské obyvatelstvo (Koziak 2006, 132; Illag 2017, 183). Okrem bavorskych
diecéz, bezprostredne susediacich s dobytym tizemim (Salzburg a Pasov) sa stretnutia ztc¢astnil
i aquilejsky patriarcha Paulinus, ktory vyhotovil aj zdznam. Vaésinou sa odbornici domnievaju,
7e uz na tomto zhromazdeni sa vy¢lenili hranice posobenia Aquileje a bavorskych diecéz (Spetko
1988, 26), ktorym Karol Velky (768 - 814, cisar od 800) zveril dobyté tizemia avarského kaganatu,
i ked v dochovanych zaznamoch st len podrobné ustanovenia s ohladom na platnost krstu podla
spdsobu, ako bol vysluhovany?. Vynos Ludovita Nemca (od 826 bavorsky kral, vychodofransky

! Oslabenu avarskii moc postupne atakovali slovanské kmene, naposledy sa listinne udavaju poslovia

Avarov na franskom dvore v roku 822 (Pohl 2002, 323).

2 Na konci zdznamu synody sa piSe: ,,Potom sa biskupi venovali inym blizsie neuré¢enym otazkam“ (Ratkos
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kral 843 - 876) z roku 829, kde potvrdzuje pdsobenie salzburského arcibiskupstva na zapad a juh
od Raby a Rabice a pasovského biskupstva vychodne a severne od tejto linie (MMFH III 2011,
93-96), zodpoveda zrejme starSej dohode. Aquilea mala svoje aktivity kon¢it na rieke Drave, ¢o
potvrdil uz roku 811 Karol Velky (Koziak 2006, 133)’. Dominantnu kristianiza¢nt tlohu zohrava-
li u nas franski kiazi, pri¢om sa zd4, ze istd dobu stperili o posobnost na Velkej Morave Salzburg
a Pasov (Curta 2019, 116, Goldberg 2006, 137), az kym sa definitivne nepresadil vplyv pasovského
biskupstva*.

Tento status bol naruseny prichodom byzantskej misie soltinskych bratov Konstantina-Cyrila
(827 - 869) a Metoda (815? — 885) r. 863 na pozvanie kniezata Rastislava (846 - 870). Rastislav
istotne neuvazoval vylu¢ne nad vierou¢nym poslanim tejto misie, ale videl v nej moznost vybu-
dovat vlastnu cirkevnu organizaciu, nezavisla od franského centra, a tym posilnit svoje osamo-
statiiovacie usilie (Ivani¢ 2011, 127)°. Od uvedeného okamihu sa zrejme za¢ina napatie medzi
cyrilo-metodskou misiou a nou zavadzanou slovanskou liturgiou a bavorskym klérom latinské-
ho obradu®. Po odchode soliinskych bratov s vyucenymi ziakmi (¢i uz pévodne mali namierené
do Konstantinopola, Aquileje, alebo Rima)” to bol opat vylu¢ne fransky klérus, resp. nim vycho-
vani domaci knazi latinského obradu. Situdcia sa vSak skomplikovala - ¢innost byzantskej misie
sledoval i panonsky knieza Kocel (861 - 874/876) a rovnako tu vycitil moZznost osamostatnenia
sa (aspon cirkevne) od salzburského arcibiskupstva, ktoré na jeho tizemi vykonavalo jurisdikciu
(Gallusova - Herucova 2013, 113). Kocel Metoda, vracajiceho sa z Rima, poslal spit s posol-
stvom dvadsiatich velmozov a ziadal jeho vysvitenie za biskupa. Podla Zivota Metoda to bol on,
kto navrhol obnovit davne panénske biskupstvo, odvodzujice pévod od apostolského ucenika
sv. Andronika (Zivot Metoda, VIIL; Zivot Metoda, 2013, 51). Papez Hadridn II. (869 - 872) tito
starobylu metropolu so sidlom v Sirmiu/Srieme (dnes Sriemska Mitrovica v Srbsku), ktora zanikla
pocas avarskych vpadov r. 582, obnovil niekedy v druhej polovici roku 869; sv. Metoda vysvitil
za biskupa a ustanovil panénskym arcibiskupom (Hnilica 1988, 87). Povaha Metodovho biskup-
stva a diecéznych pomerov nie je dodnes tplne vyjasnena®.

1964, 153). Uvedent vetu, hoci sa na nu star$i autori odvolavaju, vsak neobsahuje neskorsie publikova-
né znenie v MMFH IV (porovnaj MMFH 1V, 2013, 7). Predpoklada sa, Ze v tejto poznambke je zahrnuté
i rokovanie o uzemnych deleniach medzi diecézami. Nepriamo sa poukazuje na text O obrateni Bavorov
a Korutancov z roku 870 kde sa udéva zemie v Panonii, ktoré mal Pipin prisudit sprave salzburského
arcibiskupstva (Koziak 2006, 139). Viaceri autori tvrdia, Ze toto delenie nezohladnovalo starsiu jurisdikciu
Rima nad Panéniou.

Z toho je zrejmé, ze v Pandnii uz koncom 8. stor. pdsobili roznorodi misionari, ¢o implikuje ich mozny
prienik aj severne od Dunaja. Az do prichodu misie sv. solinskych bratov pdsobili na tzemi Slovenska
a Moravy franski kilazi z pasovského biskupstva, menej aj salzburského arcibiskupstva. Uplne neboli zrej-
me potlacené ani prieniky aquilejskych klerikov, ¢o mozno dosved¢uje ,adriaticky charakter niekto-
rych velkomoravskych sakrélnych stavieb (Il1as 2011, Botek, 2014, 59), ¢i posobenie kinaza Jana z Benatok
v diplomatickych sluzbach Svdtopluka I (Ba¢a 2016, 153; Charvat 2014, 226).

O priebehu sporov medzi Salzburgom a Pasovom podrobne Dopsch 1986.

Je pravdepodobné, ze vyprava Ludovita Nemca proti Rastislavovi a jeho obliehanie Devina roku 864 suvi-
selo s prichodom byzantskej misie a vyhnanim franského duchovenstva (Vavak 2015, 114).

¢ Naproti tomu R. Marsina (2013, 104-105) predpokladd, ze k tomu nemohlo dojst, lebo Konstantin
a Metod nemohli ihned zacat celoplosne so slizenim slovienskej liturgie, pretoze k nej museli najprv
vychovat adeptov, ¢o bol zdlhavy proces. Preto pasovski kiazi podla neho nevideli najprv v ich ¢innosti
bezprostrednua hrozbu.

Roézne nazory suhrnne zhrnul Hnilica 1988, 127-128.

Papez najprv ,bulou” Gloria in excelsis Deo kniezatdm Rastislavovi, Svitoplukovi a Kocelovi oznamuje
poslanie Metoda (zrejme ako legata) pre véetky uvedené kniezatd — teda pre tizemia Moravy, Nitrianska
i Panénie (Zivot Metoda, VIII; Zivot Metoda, 2013, 50), az nasledne doglo na Kocelovu Ziadost k Metodovej

| 4 | ese KONSTANTINOVE LISTY 14/1 (2021), pp. 3 - 22
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Metodovou biskupskou konsekraciou roku 869 a jeho ur¢enim na ,stolec sv. Andronika“ vzni-
kol vo velkomoravskom a pandnskom priestore, ktory franské duchovenstvo pokladalo za vyluéna
zaujmovu sféru, vazny cirkevno-jurisdikény konkurent, ¢o predznamenalo razne protiopatrenia
bavorského episkopatu. Odzrkadluje to v textovej forme spis O obrdteni Bavorov a Korutdncov
(De Conversione Bagoariorum et Carantanorum), ktory skoncipovali bavorski biskupi v roku 870.
Okrem vymenovavani vlastnych kristianiza¢nych zasluh a narokov na panénske tuzemie, ttocia
na Metoda, ako na votrelca, ktory na uzemi salzburského arcibiskupstva u¢i protipravne a zavadza
neziaduce novoty (Conversio 12; Conversio, 2011, 279 a 283). Neostalo vSak pri tom, ale Metoda
zajali, sadili a skoro tri roky zadrZiavali internovaného v bavorskych klastoroch, ¢asto v tvrdych pod-
mienkach. Podstata sporu je zaznamenand v Zivote Metoda v obzalobe ,V nasej oblasti u¢is“ Na ¢o
sa Metod héji odpovedou, kde spomina tizemnd jurisdikciu Rima: ,,[...] lenZe ona je svitého Petra“
(Zivot Metoda, IX; Zivot Metoda, 2013, 51)°. Prepusteny bol az 873 po rozhodnom zékroku pape-
za Jana VIII (872 - 882), ktory napisal listy bavorskym biskupom, kralovi Ludovitovi a vojvodovi
Karolmanovi'® (865 - 880) a poslal svojho legata Pavla z Ankony, aby Metoda osobne sprevadzal, nie
vsak ku Kocelovi, ale ku Svitoplukovi' (871 - 894, do 870 nitrianske knieza). Papez vo svojich lis-
toch prizvukoval Metodovu pandnsku ordindciu i ddvnu rimsku jurisdikciu nad rou.

Metod sa roku 873 vratil na Velkd Moravu, odkial medzi¢asom (istotne nie hned
po Svitoplukovom vitazstve roku 871) vyhnali franské duchovenstvo (Zivot Metoda, X; Zivot
Metoda, 2013, 52). To sa v8ak vratilo po Forchheimskom mieri r. 874 (Marsina 2013, 106), a tak sa
opit obnovili napdtia medzi Metodom a jeho slovienskou $kolou a franskym klérom, ktoré strp-
¢ovali cely jeho dalsi Zivot i dielo. Metod musel svoju posobnost obmedzit len na Svétoplukovu
ri$u - Pano6niu po Kocelovej smrti (874 — 8767) bezprostredne ovladli Frankovia. Zda sa vsak, ze az
do roku 880 bolo Metodovo biskupské postavenie sice formélne (titularne) viazané na panénsku
provinciu, ale inak pomerne volné (Betti 2014, 215) a len postupne sa utvérali podmienky na jeho
novu uzemnu viazanost. Pravdepodobne po Forchheimskom mieri prisiel na Velki Moravu aj
benediktin Wiching (nitriansky biskup 880 — 891/893?)2, ktory sa stal jednym zo Svétoplukovych

biskupskej konsekracii, ktora de facto stavia na obnoveni panénskej provincie. Metod sa z Rima odobral
prave ku Kocelovi, na ¢o Blatnohrad opustil archypresbyter Riphald - salzburskym arcibiskupom uréeny
spravca Kocelovej dfzavy (Steinhiibel 2014, 223). Otazku, ¢i sv. Metod bol ustanoveny za sidelného biskupa
v Sirmiu, alebo v§eobecne misijného biskupa, vyuzijic stary zvyk udelovat novym biskupom formalne za-
niknuté diecézy, dodnes historici diskutuju. Je mozné, Ze pandnska ordindcia sv. Metoda bola len titularna
a Sirmium nebolo zamyslané ako jeho faktické sidlo, ale ako opora v tradicii starsej, ako boli naroky bavor-
ského episkopatu. Tym by Metodovo postavenie ako biskupa bolo pomerne volné, viazané viac na misijné
aktivity v slovanskych krajinach (Hnilica 1988, 89; Marsina 2013, 106). Existuje aj nazor, ze Metodove bis-
kupstvo bolo v prvej etape viazané na osobu vladcu (Kocela), ktory mu mal zabezpecit pokojn éposobenie
(Gallusova — Herucové 2013, 118 a inde). Na druhej strane Panoniu, ako zamyslané taziskové uzemie, by
podporoval list Jana VIII. z roku 873, ktorym vyzyval srbské knieza Mutimira, aby sa navratil do pandnskej
diecézy, kde bol menovany biskup (MMFH III, 2011, 138-139; Bagin 1982, 71).

Je priznac¢né, Ze bavorski biskupi sa venujt len jurisdikcii nad Panéniou a nie nad Velkou Moravou. Zrejme
to vychddza zo skuto¢nosti, ze roku 870 Vychodofranska risa Velki Moravu po odstraneni Rastislava
a neskors$ej internacii Svitopluka mocensky ovlddala a nehrozilo nebezpecenstvo, Ze by v tejto situacii
Metod mohol posobit na jej Gizemi.

Zachovali sa dorazné listy papeza Jana VIII. salzburskému arcibiskupovi Adalwinovi, pasovskému bisku-
povi Hermanrichovi, frizinskému biskupovi Annonovi a bavorskému vojvodovi Karolmanovi. Miernejsie
pise aj krélovi Ludovitovi Nemcovi (MMFH III, 2011, 125-128 a 133-136; publikoval uz Ratko$ 1964,
178-181).

Co mohlo byt aj vysledkom straty dévery v Kocela, ako mozného Metodovho protektora (Gallusova —
Herucova 2013, 119-120).

V starsich pracach sa spominal ako ,,§vabsky“ benediktin (napr. Marsina 1985, 74). V dobovych textoch sa
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poradcov (Bagin 1982, 103). Metodovu pracu nehatil len odpor franského kléru, ale postupne
stracal oporu aj vo Svétoplukovi, ktory viac nadrfzal cudzim poradcom. Franské duchovenstvo
obvinovalo Metoda z heretického ucenia a slavenia liturgie v slovienskom jazyku, a tak papez Jan
VIIL listom zo 14. juna 879 povoldva Metoda do Rima (MMFH III, 2011, 156-157)%. Je moz-
né, ze cely spor predlozil na rieSenie papezskej kurii Svitopluk pomocou svojho vyslanca Jana
z Benatok' — mohlo by to vyplyvat z listu, ktory papez adresoval v rovnaky den Svitoplukovi
(MMFH I1I, 2011, 153-156).

Metodov pobyt v Rime je taziskovy pre celé cyrilometodské dielo i pre dejiny velkomorav-
skej cirkevnej provincie a nitrianskeho biskupstva. V podstate sa zopakoval tspech z rokov 868 —
869 — papez Jan VIIL v liste z juna 880 (znamom ako Indstriaetuae) uznal Metoda za pravoverného
a povolil bohosluzby v slovienskom jazyku s dodatkom, Ze Evanjelium sa ma najprv ¢itat latinsky
a pre Svitopluka, ak chce, sa om$e maju slazit v latin¢ine (MMFH II1, 161-173). Sticasne oznacuje
Metoda ako arcibiskupa ,,cirkvi moravskej“ a oznamuje Svitoplukovi, ze kitaza Wichinga, ,,[...] kto-
rého si k nam poslal, vysvitili sme ako zvoleného biskupa svitej cirkvi nitrianskej; prikdzali sme
mu, aby svojho arcibiskupa vo véetkom poslichal [...]“ (MMFH III, 2011, 169-170). Dalej povzbu-
dzuje Svitopluka, aby poslal podla uvazenia i iného kiaza, ¢i diakona, vhodného na biskupské
svitenie, aby arcibiskup (Metod) a dvaja biskupi (Wiching + novy) mohli sami svitit potrebnych
biskupov (MMFH III, 2011, 170). V uvedenom liste mame teda jednozna¢ne potvrdené nitrianske
sidelné biskupstvo ako stcast Metodovej ,,moravskej“ arcidiecézy. Od spomenutej udalosti uply-
nulo minuly rok 1140 rokov. Nitrianske biskupstvo sa tak stava historicky prvou znamou diecézou
na na$om tizemi, ktord, asi so storo¢nou prestavkou, pokracuje do sucasnosti.

Vyvstava otazka uzemného rozsahu nitrianskeho biskupstva, ktora nie je nikde pramenne
podchytena. Viaceri autori predpokladaju, ze izemie diecézy sa mohlo kryt s uzemim nitrian-
skeho knieZatstva a zasahovat az do Gemera, Novohradu, Spi$a a Zadunajska (Judadk 2011, 19).
Nitrianske biskupstvo vznika na uzemi, na ktoré si podla star$ich dohdd robil narok Pasov. KedZze
proti uvedenému pasovsky biskup Engelmar (874 - 897) v Rime neprotestoval, zrejme tuto skutoc-
nost akceptoval (Balaz 2015, 14 a inde)".

Na tomto mieste je vhodné zamysliet sa nad niektorymi skutoénostami. V prvom rade je to
otazka volby Nitry ako diecézneho biskupského sidla. Nitra s okolim ma uz v 6. - 8. storo¢i jednu
z najvacsich koncentracif sidliskovej Struktury, ¢o potvrdzuje jej $pecifické postavenie ako hos-
podarsko-spravneho centra (Hanuliak 2019, 76, Ruttkay 2012, 120, Bedndr - Ruttkay 2014, 230)
a krystaliza¢né jadro tizemia, z ktorého (ako sa dnes vieobecne usudzuje) sa vytvorilo nieke-
dy zaciatkom 8. storocia Nitrianske knieZatstvo. Nitra je rozhodne jednym z najvyznamnejsich
politickych a kristianizaénych centier véasnostredovekej strednej Eurdpy (Bednar 2012, 145).
Bezprostrednu nitriansku sidelna aglomeraciu, husto osidlent uz od praveku, tvorilo v 9. storo¢i
niekolko hradisk a viacero osad so $pecializovanou vyrobou (Pieta-Ruttkay 2018, 24-25, Hanuliak,
2019, 86)'. V starSej literatdre sa predpokladalo, Ze kniezacie sidlo bolo na vyvy$enine neda-
leko dne$ného piaristického kostola (napr. Sasky 1981, 13), archeologické vyskumy poslednych
rokov preukazali, Ze najvyznamnejsie miesto s najprepracovanej$ou obrannou konstrukciou sa

vsak uvadza ako Ostrogét, ¢i Alaman (Havlik 1992, 221). Zrejme bol odchovancom klastora v Reichenou
(Bagin 1982, 72).

Je priznacné, Ze papez oslovuje Metoda ako ,,arcibiskupa panonskej cirkvi®, ¢o kore$ponduje s nagimi skor
uvadzanymi uvahami o formadlnej tituldrnej jurisdikcii.

V rokoch 874 - 880 patril ku hlavnym poradcom a diplomatom na Svitoplukovom dvore (Bac¢a 2016, 153;
Charvat 2014, 226).

Wiching mu mozno zarud¢il vplyv v centralnej ¢asti Velkej Moravy (Baldz 2015, 18).

Stars$ie ndzory uvazovali o pocte 6 rozne opevnenych hradisk, podrobnejsie archeologické vyskumy dnes
tento pocet redukuju na 4 (Salkovsky 2019, 223).
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nachadzalo na hradnom kopci s rozlohou 13 ha (Bednar 2012, 148; Ruttkay 2012, 136; Hanuliak
2019, 76). Aj v porovnani s inymi dobovymi sidliskovymi ttvarmi v bezprostrednom dunajskom
regione je jasné, ze Nitra zohravala klu¢ovu tlohu uz pred svojim zaclenenim do Velkej Moravy,
k ¢omu doslo okolo roku 833" po anexii moravského kniezata Mojmira I. (pred 833 - 846). Prvy
znamy nitriansky knieza Pribina (? — 833, pandnske knieza 840 - 861) bol aj s rodinou a druzinou
vyhnany a po strastiplnej ptti mu nakoniec kral Ludovit Nemec dal do spravovania ¢ast Panonie,
kdesi na juznom cipe Blatenského jazera (dnes Balaton, Madarsko), kde vybudoval svoje hlavné
sidlo - Blatensky hrad (Mosaburg, dnes Zalavar)'®.

Prave s osobou Pribinu je spojena zmienka o najstarSom pisomne doloZenom kostole nielen
na naSom uzemi, ale v oblasti stredovychodnej Eurdpy vobec. Podla vsuvky v spise O obrdteni
Bavorov a Korutdncov ,jemu vysvitil niekdajsi arcibiskup Adalram (821 - 836) kostol za Dunajom
na jeho vlastnom majetku zvanom Nitrava“ (Conversio 2011, 11; Conversio 2011, 273, Spetko
1988, 28). V kazdom pripade existencia krestanského chramu sved¢i o vyznamnom postave-
ni Nitry vo vtedaj$ej geopolitickej situdcii. Postavenie samostatného centra si Nitra uchovala aj
v neskorSom velkomoravskom obdobi, ked sa stala akoby udelnym kniezatstvom ,naslednika
tronu“ - za panovania Rastislava v nej sidlil Svitopluk a za vlady Mojmira IL. (894 - 907?) jeho
brat Svitopluk IT (8947 — 899). Aj z tychto redlii je zrejmé, Ze aj po Mojmirovej anexii bola Nitra
vyznamnym velkomoravskym spravnym a cirkevnym centrom, mozno hovorit aj o akejsi sidel-
nej dualite s oficidlnym vlddnym sidlom (zrejme na Morave na mikul¢ickych Valoch). Urcité
samostatné postavenie nitrianskeho kniezatstva je zrejmé aj z dobovych dokumentov, napr. ako
»Regnum Zventibaldi“ z Fuldskych analov, alebo z protestného listu bavorskych biskupov z roku
900 a este z Kozmovej kroniky (Kénig 2017, 10). Rovnako si vyznamné postavenie zachova-
lo i v dobe prvych Arpadovcov. Kedze v obdobi konsekracie nitrianskeho kostola dominoval
na na$om tzemi fransky klérus, stala sa Nitra popri civilnom spravnom centre zrejme aj sidlom
cirkevnej spravy. Da sa predpokladat, Ze pasovsky biskup tu zriadil achypresbyteriat (Juddk 2011,
18), podobne, ako to bolo v Pribinovej Panonii. I$lo teda o hierarchicky predstupen, z ¢oho lo-
gicky vyplyva aj jeho volba na biskupské sidlo. Viaceri autori tu predpokladaju aj kldstor a $kolu
na vychovu domaceho kléru. Zda sa, Ze Nitra bola silnym opornym bodom franskych misii a ten-
to charakter nestratila ani po prichode byzantskej misie. Prvy historicky znamy nitriansky biskup
Wiching tu mal uréite pevné zazemie a aj z toho dévodu mohla na fu padnat volba. V kazdom
pripade mozeme ocakavat, ze po svojej konsekracii urobil vSetko pre to, aby v Nitre posobe-
nie franského kléru posilnil, pripadne eliminoval slovienskych duchovnych. Vyplyva to logicky
z jeho konfronta¢ného vztahu s arcibiskupom Metodom a jeho celkovym postojom k slovienskej
liturgii.

Vynadraju sa tu aj uvahy, ¢i na nasom tizemi nemohli existovat aj diecézy v starSom, predcyri-
lo-metodskom obdobi, ktoré sa mohli stat zdkladom neskorsieho cirkevno-spravneho ¢lenenia,
pri¢om by takou mohla byt prave Nitra. V tejto stvislosti nitriansky biskup Jozef Vurum (1827 -
1838) predpokladal v Nitre biskupstvo v 4. storo¢i za markomanskej kralovnej Frigitil, ktora podla

7" Rok 833 je pravdepodobny, kedze gréf Ratbod, u ktorého hladal Pribina ttocisko, sa stal v tom roku
spravcom Vychodnej marky (Tonsmeyer 2013, 29; 11143 2017, 191). Zial, slovensky preklad Ténsmeyerovej
studie je v niektorych castiach nepresny, aj protivyznamovy.

Pribina sa najskor odobral k spravcovi Vychodnej marky Ratbodovi, ktory bol mozno jeho pribuzny.
Po krste v Traismaueri do$lo k rozporom a Pribina i s druzinou odisiel hladat atocisko najprv u Bulharov,
nasledne u slavonskeho kniezata Ratimira. Nakoniec grof Salacho sprostredkoval zmier s Ratbotom
a Pribina sa usadza v Panonii. Na svojom panstve, ktoré neskor dostal od krala Ludovita do vlastnic-
tva, vybudovali so svojim synom Kocelom 31 pisomne zaznamenanych kostolov (Conversio 2011, 11-13;
Conversio 2011, 273-277 a 280-282).
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neho v Nitre sidlila'® a ziskala pre nu biskupa Suniasa (Bugan 2007, 91). Tento nézor sa vSeobec-
ne odmieta a Frigitiline kralovstvo sa hlada skor na tzemi Dolného Rakiska (Kolnik 2012, 37).
Mohla v$ak vzniknut cirkevna organizacia formou archypresbyteriatov, sidliacich okrem Nitry aj
v inych dolezitych velkomoravskych centrach (Bratislava, Trencin, a pod.). Existenciu star$ieho
biskupstva v Nitre by mohli podporovat i zmienky vo Vatikanskom tajnom archive, kde st ako
nitrianski biskupi pred Wichingom uvedeni uz spomenuty Sunias a Alkuin (Bugan 2007, 91)*.
Alkuina uvadza ako nitrianskeho biskupa tzv. Pilgrimovo falzum (MMFH II1, 2011, 219)". Podla
tohto falza mal Alkuin spravovat ako biskup Nitru tidajne za ¢ias papeza Eugena II. (824 - 827)
(Judak 2011, 18). Vzhladom na nejasné historické tidaje nemézeme jednoznacne tvrdit, Ze v Nitre
uz pred rokom 880 existovalo biskupstvo. Ind je vSak otdzka, ¢i na naSom uzemi nemohli pdsobit
»misijni“ biskupi, pripadne biskupi viazani na mni§sku komunitu. Bez konkrétnych pisomnych
pramenov to v§ak ostava len v polohe nepravdepodobnej hypotézy.

Délezitym dosledkom, ktory vyplyva z rozboru papezskych dokumentov z roku 880 je sku-
to¢nost, Ze z pévodne volnejsie koncipovaného Metodovho biskupského poslania, tituldrne via-
zaného na Panoniu, sa stava arcidiecézna $truktira. Metod je uz nazyvany arcibiskupom ,,cirkvi
moravskej*, z formulacie o Wichingovi ako o jemu podriadenom sufraganovi mozno jednozna¢ne
uzatvérat arcidiecézne ¢lenenie so sidelnymi biskupstvami. Nevieme presne, kde bolo Metodovo
sidlo, podla vietkého sa volalo Morava a odbornici sa priklanaju k jeho stotoziiovaniu s cirkevnym
okrskom v lokalite Sady v Uherskom Hradisti (Galuska 2014, 83)*. Arcidiecéza v$ak ostala orga-
niza¢ne nedobudovana. Jan VIIL sice povzbudzoval Svitopluka, aby vyslal aj dalsieho vhodného
kandidata na biskupské svitenie, ¢im by sa docielil pocet troch biskupov, umoziujuci svitit podla
potreby aj dalsich, nemame v8ak ziadne spravy, ze by k uvedenému doslo. Naopak, vSetky dal-
$ie udalosti potvrdzuji nazor, Ze sa tak nestalo. Na Velkej Morave namiesto funk¢nej arcidiecézy
vznikol napity dualizmus medzi arcibiskupom Metodom a nitrianskym biskupom Wichingom.
Metodovu poziciu stazoval aj fakt, ze Svétopluk sa viac priklanal k Wichingovi, ¢o mozno spdsobo-
val aj jeho mocensky vzrast (a kalkuldcie vyhodnejsej zapadnej orientécie), takze Metoda pre svoje
zamery viac nepotreboval (Bowlus 1995, 216, Betti 2014, 151). M6zZeme temer s istotu tvrdit, Ze
Wiching z Nitry vytvoril profranskd a protimetodovsku zdkladnu®. Presny priebeh sporov medzi
Wichingom a Metodom nepozndme, ale vieobecne sa o fiom pise na viacerych miestach Zivota
Metodovho (napr. Zivot Metoda, X1I, XIII; Zivot Metoda, 2013, 53-54) a vyrazne v Theofylaktovom
Zivote Klimenta®. Je mozné, ze konflikt viedol az k Wichingovej exkomunikacii, ako by sa dalo
vyvodzovat z listu pépeza Stefana V. (885 - 891) Svitoplukovi z aprila 885: , Kliatba viak, ktorti on
(Metod) vyriekol [...] uvali sa na jeho hlavu“ (MMFH III, 2011, 189; Ratkos 1964, 199).

Markomanska kralovna Frigitil sa koncom 4. stor. obratila na mildnskeho arcibiskupa sv. Ambroza so Zia-
dostou poucenia o krestanskej viere a poslanie biskupa. Spravu zaznamenal Ambrézov Zivotopisec Paulus
(Bagin 1981, 27; Juddk 2011, 18).

Uvedeni biskupi st zaznaceni na zaklade neskorsich materialov a preto tento udaj nemdze byt relevantny
(Judak 2011, 472, pozn. 5).

Pasovsky biskup Pilgrim (971 - 991) sa usiloval ziskat povysenie svojej diecézy na arcibiskupstvo a pomo-
cou falo$nych listin sa snazil dokazat, ze Pasovu, ako nastupcovi zaniknutej lor$skej diecézy podliehali aj
biskupstva v Pandnii a na Velkej Morave (podrobnejsie: Fichtenau 1964).

P. Selucky (2010, 110) zastava nazor, Ze Metodovym sidlom bolo hradisko sv. Klimenta pri Osvétimanoch
na Morave.

Zo Zivota Metoda X1I sa d4 usudzovat, Ze franski duchovni (mozno sam Wiching) sfaliovali papezsky list
v neprospech Metoda a tak ho $irili (Skoviera 2012, 53).

To je vSak mladsie dielo z prelomu 11. a 12. storodia, ktoré sice vyuziva starosloviensku predlohu, ale je
poznagené aktualnym rozkolom vychodnej a zapadnej cirkvi (Skoviera 2013, 97).
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Mozno toto bol dévod, pre¢o sa Wiching, alebo jeho zastupcovia, stazovali na Metoda u pa-
pezskej karie, pricom ho zrejme opdtovne obvinovali z heréz a porusovania prisahy. Okrem listu
pépeza Stefana V. Svitoplukovi o tom sved¢i aj instrukcia legdtom - biskupovi Dominikovi a kiia-
zom J4novi a Stefanovi, ktorych papez poslal na Velki Moravu vyriesit situaciu. Stefan V. zakazuje
sloviensku liturgiu, Gorazdovi, ktorého Metod ur¢il za svojho nastupcu, zakazuje vykondvat urad,
predvolava ho do Rima® a uvaluje tvrdé sankcie proti ,vzdorovitym a neposlu$nym®. Papez sam
v$ak nie celkom doveroval spravam, lebo v liste formuloval odstidenie vo¢i Metodovi (este nevedel,
Ze uz nezije) ,,ak sa tak preukaze“ (MMFH III, 2011, 189, Ratkos 1964, 199). Po smrti sv. Metoda
6. aprila 885 sa nitriansky biskup Wiching stal jedinym hierarchom na Velkej Morave. Vyuzijic
péapezove sankcie zlikvidoval Metodovo dielo a cyrilo-metodskych u¢enikov, ako ndam to podrob-
ne opisuje Zivot Klimenta, nechal vyhnat z Velkej Moravy (Skoviera 2010, 89-92; Zivot Klimenta
VII-XIIL Zivot Klimenta, 2013, 116-118). Jedinym cirkevnym hierarchom, a teda de facto do vy-
menovania nového arcibiskupa aj najvy$sim spravcom celej arcidiecézy, sa stal Wiching. V pod-
state nastala pre neho situdcia vhodnd na to, aby bol menovany za ,,velkomoravského* arcibisku-
pa. O takychto jeho aktivitich v§ak nemame Ziadne spravy. Zda sa, ze Wiching nemal v tmysle
zachovat a budovat velkomoravsku provinciu, ale ju povazoval za jurisdikéné izemie bavorskych
biskupstiev. Mozeme tak sudit i zo skuto¢nosti, Ze ked zaciatkom 90-tych rokov?” Velku Moravu
opustil a stal sa poradcom ciséra Arnulfa (vychodofransky kral 887 — 899, od 896 cisar), usiloval sa
roku 899 ziskat post pasovského biskupa (Judak 2011, 19; Balaz 2015, 19). Po jeho odchode nasta-
la v cirkevnej oblasti na Velkej Morave fakticka kriza®. Franski knazi, posobiaci na tzemi Velkej
Moravy, sa pravdepodobne citili viazani na svoje diecézy a spravali sa ako na svojom, pripadne
misijnom tzemi. Nebolo mozné priamo svitit novych knazov, udelovat sviatost birmovania, roz-
hodovat v cirkevnych zaleZitostiach, atd. Tieto ukony sa dali realizovat alebo mimo domacej pody,
alebo cielenou navstevou zahrani¢ného biskupa. Velkomoravska diecéza sa dostala do silnej zavis-
losti od bavorskych centier, pravdepodobne hlavne pasovského biskupstva. Nemdme ziadne spra-
vy o cirkevno-spravnej situdcii. Rim nevymenoval nového arcibiskupa, ani biskupov a nemame
vedomosti o tom, Ze by niektora bavorska diecéza tu zriadila archypresbyteriat. Nitra v§ak zrejme
nadalej fungovala ako miestne cirkevné centrum, predpokladdme tu ststredenie kléru i existenciu
klastora, ktory mohol zabezpedovat cirkevnu spravu aj na okoli®.

Roku 899 vyslal papez Jan IX. (898 — 900) na Velki Moravu arcibiskupa Jana a biskupov Daniela
a Benedikta, ktori tu vysvitili jedného arcibiskupa a troch biskupov (Bagin 1981, 112; Juddk

# Gorazd je spominany nepriamo v instrukcii v hl. XIV: ,Nastupcovi, ktorého sa Metod opovazil urcit

po sebe napriek ustanoveniam vsetkych svitych otcov, z nasej apostolskej moci zakdzte vykonavat urad,
kym nepride k nam osobne [...] (MMFH III, 2011, 193; Ratkos 1964, 201).

Podla zivotopiscovych tdajov islo o 200 ,,sluzobnikov oltara“ - teda o kiiazov, tych, ¢o mali nizie svite-
nia, a zrejme aj reholnikov. Celkovy pocet vratane ziakov bol iste vyssi. Viaceri autori vsak predpokladaju,
ze klerici domaceho velmozského povodu nemohli byt vyhnani, ale sa utiahli do rodovych sidel a hradisk
a boli vyluceni z moznosti verejného pdsobenia. Predpoklada sa, ze takto mohol dopadnit aj Gorazd
(Hnilica 1988, 146; Skoviera 2010, 104).

¥ Jeho odchod z Velkej Moravy sa neudava jednotne. Uvazuje sa s rokmi 890-891 (Judak, 2011, 19 a 62),
kedZze 891 mal posobit na Velkej Morave ako Arnulfov posol, alebo rok 893 (napr. Below — Meinecke 1907,
67).

V podstate to bola mocenska nevyhoda aj pre Svitopluka, lebo Wichingove znalosti pomerov zrejme
vyuzili franski lidri (Gluchman 2018, 22).

Mnohi autori predpokladaji benediktinsky kldstor na vrchu Zobor. V povesti o Svitoplukovi prazsky ka-
nonik Kozmas spomina na Zobore pustovnikov (Kozmova kronika ¢eskd; Kozmova kronika ¢eska, 1964,
365).

26

28

29
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2011, 19)*. Paradoxne méme informdcie o obnoveni ,velkomoravskej provincie® i po¢te biskup-
stiev z uvedeného protestného listu bavorskych biskupov, ktori sa voci tejto udalosti ohradzovali
(list publikoval Ratko$ 1964, 206-211, najnovs$ie MMFH III, 2011, 196-208)*'. Velkomoravska
cirkevna provincia tak bola obnovena z papezského rozhodnutia, ¢im dostala primerané uzna-
nie*?. Odbornici predpokladaju, ze arcibiskupskym stolcom bolo starsie Metodovo sidlo - zrejme
cirkevny komplex Sady pri Uherskom Hradisti (Galuska 2014, 83) - a dal$ie biskupstva situuju
do Nitry (Bagin 1981, 113; Judak 2011, 19). Ostatné z biskupskych sidel su predmetom rozsiah-
lej diskusie®, ktort na tomto mieste nebudeme spominat. Staznost bavorského episkopatu je
zalozena na tvrdeni, Ze Velkd Morava patri odddvna do pasovskej diecézy a vysvitenim uvede-
nych hierarchov doslo k naruseniu jej celistvosti**. Samozrejme, ani v tej dobe nebolo mozné,
aby v jednom biskupstve pdsobilo viacero nezavislych biskupov (Zubko 2016, 21), avsak ba-
vorski biskupi zamlcali viaceré dolezité skuto¢nosti — vobec nespominaju arcibiskupa Metoda
ani Velkomoravsku arcidiecézu a Nitru (hoci bola jednozna¢ne na tizemi, ktoré Pasov povazoval
v zmysle dohdd z prelomu 8. a 9. storocia za svoju sféru) tenden¢ne vyluc¢uju®, aby nemuseli
uznat, ze uz Wichingovym svitenim bolo nitrianske biskupstvo z diecézy Pasova vyclenené, a to
priamo péapezskym rozhodnutim (Baldz 2015, 21 a inde). Tato skuto¢nost bavorski biskupi len
nedavno sami pouzili v spore s cisirom Arnulfom proti Wichingovi, ktory sa s jeho podporou
roku 899 chcel stat pasovskym biskupom. Vtedy argumentovali, Ze je to nemozné, lebo doty¢ny je
pravoplatnym biskupom v Nitre (Baldz 2015, 19). Hoci v inych textoch sme v stlade so v§eobec-
nym presved¢enim sami uvazovali nad Nitrou ako z jednym zo $tyroch obnovenych biskupstiev
(napr. Botek 2014, 30) a je to logické i v zmysle nadvizovania na diecéznu kontinuitu, nemusi
to tak byt. Bavorski biskupi tvrdia, Ze v pasovskej diecéze papezski legati ustanovili nové $tyri
biskupstva. KedZe sucasne tvrdia, ze Wiching bol za biskupa vysviteny mimo rdmca Pasova (¢im
sa zriekaju prava nad Nitrianskom), je mozné, Ze vietky Styri biskupstva boli na tizemi Moravy,
resp. nezahfnali Nitru. Tato hypotéza musi byt v§ak podrobena hlbsej analyze a predpoklada, ze
biskupi podavajui pravdivi informaciu®.

Ak aj jeden z novych biskupov bol urceny pre Nitru, nie je jasny dalsi osud biskupstva. Okolo
roku 907 Velkd Morava ako utvar zanikd, resp. rozpada sa jej tstrednd moc pravdepodobne
po smrti Mojmira II. Istotne nedochadza k celkovému kolapsu, ale atomizacii na mensie civilné

% Viaceri autori predpokladaju, Ze sa tak stalo na zdklade Ziadosti Mojmira II, ktory si uvedomoval dolezi-

tost samostatnej cirkevnej organizacie, nie je to v§ak priamo zaznacené (HruSovsky 1988, 108-109).

List pisali salzbursky arcibiskup Theotmar, frizinsky biskup Uvald, eichstdttsky Erchanbald, brixen-
sky Zacharias, regensbursky Tuto a pasovsky Richarius (Summo pontifici; Summo pontifici 2011, 200;
Bavorsky episkopat papezovi; Bavorsky episkopat papezovi, 1964, 207).

V uvedenom obdobi bolo tzemie Velkomoravskej rise mensie, nez za Svitopluka. Okrajové a vzdialené
tizemia odpadli prvé, Cechy sa pri¢lenili do zavislosti od Frankov, stratila sa velka ¢ast Pandnie. Je otdzka,
v akom rozsahu doslo r 899 k obnoveniu provincie: ¢i v pdvodnom, alebo v dobovo aktualnom. Mozno
predpokladat, ze izemne sa tykala uz len ¢asti bezprostredne naleziacich pod Mojmirovu vladu. V takom
pripade (vzhladom na pocet biskupov) bola obnovena dokonca s vi¢Sou cirkevno-pravnou silou, nez
povodne. Styria biskupi tvorili dostatoény pocet nielen na prisluiné sviatostné tkony, ale boli spdsobili
svitit podla potreby i novych biskupov.

3 Suhrnne k diskusii J. Steinhiibel (1994).

»Ved jedno biskupstvo je rozdelené na pit [...]“ (Summo pontifici; Summo pontifici 2011, 200; Bavorsky
episkopat papezovi; Bavorsky episkopat papezovi, 1964, 208).

,Vas predchodca [...] vysvitil Wichinga za biskupa, avsak vobec ho nevyslal do onoho starého Pasovského
biskupstva, ale k istému na vieru obratenému narodu [...] (Summo pontifici; Summo pontifici 2011, 202;
Bavorsky episkopat papezovi; Bavorsky episkopat papezovi, 1964, 208; Baldz 2015, 16).

Vzhladom na skuto¢nost, ze biskupi skresluju viaceré fakty, mohli zamlcat aj skuto¢nost, Ze jeden z bisku-
pov bol sviteny pre Nitru.
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i cirkevné jednotky pod spravou jednotlivych velmozov, ¢i cirkevnych hodnostarov (Botek 2014,
153). Velkomoravsky $tatny ttvar tak postupne zanika a pre ndjazdové madarské kmene nepred-
stavuje vac¢siu hrozbu. Mozno predpokladat, Ze neznamy nitriansky biskup, ak nezahynul pocas
vojnovych udalosti okolo roku 907, skoncil svoje pdsobenie niekedy v 20-tych rokoch 10. storodia,
a tym nitrianske biskupstvo zaniklo”. Jeho tradicia vSak pokracuje v existencii kapituly, ktora
vznikla mozno uz na prelome 9. - 10. storocia. V listine z roku 1006 sa uvadza, Ze prvy uhorsky
kral sv. Stefan (1000 - 1038) pri svojom prichode do Nitry tu nasiel 9 kitazov — kanonikov (Juddk
2011, 21). Kapitulu obdaroval vysadami, ale biskupstvo neobnovil, mozno aj z toho dévodu, ze
novovzniknuté ostrihomské biskupstvo sa temer zhodovalo s rozlohou pévodného nitrianskeho
biskupstva. K obnoveniu nitrianskeho biskupstva (pravdepodobne jednoduchym prechodom pre-
posstva na biskupstvo - Juddk 2011, 24) doslo az za krala Kolomana (1095 - 1116), pricom presny
rok nie je znamy*.

Sprievodnou otdzkou je existencia biskupského chramu. Cirkevnd jurisdikcia potrebovala
pre svoj plny vykon nielen formalne pravomoci, ale na vykon kultu bol potrebny patri¢ne reprezen-
tativny priestor, v ramci ktorého sa kult mohol vykonavat (Botek 2014, 20). Uvedeny predpoklad je
o to dolezitejsi, Ze neslo o biskupa s osobnymi pravomocami, ako mohol byt biskup misijny, alebo
spojeny s istym reholnym spoloc¢enstvom®, ale o zriadenie diecézy v jej logickych $truktdrach.
V takejto situdcii musel byt k dispozicii ,,hlavny* biskupsky — diecézny chram. Takuto sakrdlnu
stavbu teda musime predpokladat aj v Nitre. Zial, vplyvom nepretrzitého kontinudlneho vyvoja
Nitry az do stcasnosti je mozna nalezova situdcia znacne skomplikovana. Nové a nové stavebné
vrstvy znidili a prekryli starsie situdcie, ktoré mame zachované len v mizivych fragmentoch, alebo
sekundarnych polohach®. To je vak sktsenostou vyskumov mnohych eurépskych mestskych lo-
kalit - stav v Nitre je podobny viacerym sidelnym ttvarom, kde stavebnd ¢innost prebiehala pocas
staroc¢i kontinudlne a znicila, alebo prekryla starsie, listinne spominané objekty*'.

Vyznam Nitry ako cirkevného centra mozno dolozit uz pred vznikom Velkej Moravy so zna-
mym udajom, ze salzbursky arcibiskup Adalram vysvitil Pribinovi na jeho majetku Nitrava
kostol*2. Vysvitenie sa predpokladd v roku 828, ked Adalram sprevadzal krala Ludovita na vy-
prave proti Bulharom*. Otvorenou ostéva otazka, preco kostol v Nitre — teda na izemi severne
nad Dunajom, ktoré prislichalo Pasovu, vykonal uvedeny tikon salzbursky arcibiskup - na tomto
mieste ju v§ak nebudeme riesit*. Hladanie Pribinovho kostola sa stalo témou dna pri tisicroc¢-

7 Nezaniklo v$ak osidlenie, dokonca nie je archeologicky zdokumentovana vojenska pacifikacia Nitry a do-

klad4 sa kontinuita v pochovavani (Héjnik 2019, 117).
3 Zrejme v obdobi rokov 1109 - 1110 (Bugan 2007, 59). V tejto suvislosti nie je celkom vyjasnena situacia
s0 sv. Bystrikom, ozna¢ovanym za nitrianskeho biskupa, ktory zomrel po¢as domaceho povstania v roku
1046 spolu s biskupmi Gerardom a Buldusom a boli spolo¢ne kanonizovany (Bugan 2007, 76-80).
Wiching bol sice benediktin, ale jeho biskupskd konsekracia bola spojend s Gizemnou diecézou a nie
s osobnymi kompetenciami.
Opacne je to napr. v lokalite Valy pri Mikul¢iciach, kde po zaniku Velkej Moravy osidlenie v podstate
nepokracovalo a archeoldgovia mohli skimat priame situdcie bez neskorsich zasahov.
Napr. v Pasove je zaznaceny kostol zo zadiatku 5. stor., ktory po roku 460 ,,skraslil“ sv. Severin, av$ak ar-
cheologicky nie je jednoznacne uréeny (Péffgen 2016, 288).
Spomina to vsuvka v diele O obrateni Bavorom a Korutancov (Conversio 2011, 11; Conversio 2011, 273).
Uvedeny datum, akceptovany aj suc¢asnymi historikmi, uviedol uz roku 1835 nitriansky biskup Jozef
Vurum (Bagin 1981, 43). Na tomto mieste nebudeme reflektovat zlozitt otazku okolo dévodu vysviacky
kostola, ktora je medzi odbornikmi diskutovand hlavne z dévodu, Ze Pribina je v dobovom zédzname
opisovany ako pohan. Uvedena skuto¢nost sa vysvetluje rozli¢ne a nechybaju aj nazory o jej spochybneni
(stuhrnne: Botek, 2018, 93-94).
Len okrajovo spomenme, Ze sa napr. predpoklada, ze zaujmové sféry boli jednoznacéne vyclenené az
v roku 829, pripadne v tom niektori vidia kompeten¢né spory o naddunajské uzemie Pasova a Salzbutrgu
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nych oslavach roku 1933, pri¢om sa stotoznoval s vychodnou ¢astou ,,Dolného kostola“ nitrian-
skej katedraly s apsidalnym zaverom®. A to aj napriek negativnym vysledkom archeologického
vyskumu, ktoré tuto ¢ast datovali do prelomu 12./13. storo¢ia (Bednar — Polakova 2011, 186).
Kontinudlna stavebna ¢innost v hradnom okrsku temer tplne znicila najstarsie nalezy. Niektoré
nalezové situdcie vSak umoznuju predpokladat v tomto priestore murovand stavbu z 1. polovice
9. storocia. Pod velkomoravskym valom I sa nasli na dvoch miestach maltové zhluky (stavebny
odpad a zvy$ok po mie$ani), v samotnom vale sekunddrne pouzitd stavebna sut a poukazuje sa
na podobnost s maltou fragmentu muriva zisteného v severovychodnej ¢asti palaca (Bednar 2012,
148-149, Bedndr - Ruttkay 2014, 231). Nélezy dokladaji neznamu murovanu stavbu na vrchole
hradného kopca, ktora bola s najvi¢sou pravdepodobnostou sakrdlnym objektom, ktorym mohol
byt uvedeny Pribinov kostol (Salkovsky 2019, 223).

Vizba medzi kostolom, vysvitenym Pribinovi, a neskorsim situovanim biskupstva do tohto
sidla nebude iste nahodna (Konig 2017, 22). Mézeme predpokladat, Ze Nitra sa stala misijnym
centrom franského duchovenstva. Archeologické nalezy i fragmenty architektonickych ¢lan-
kov sved¢ia o dalsej stavebnej aktivite v 2. polovici 9. storo¢ia. Doslo k vystavbe obranného
valu okolo celého obvodu hradného kopca. Na jeho vrchole vznikol novy rozsiahly stavebny
komplex a doslo k vyraznej prestavbe star$ieho objektu, ktorti charakterizuje stavebny material
v podobe kvadrikového muriva z bieleho litotamniového vapenca. Velké mnozstvo kvadrov
druhotne pouzili v zdsype komorového valu z 11. storocia a v murive neskoroménskej ¢asti
kostola z prelomu 12./13. storo¢ia (Bednar 2012, 149, Bednar - Ruttkay 2014, 232). Okrem
fragmentov muriva sa nasli aj Casti dvoch architektonickych ¢lankov v sekunddrnej polohe,
jeden s reliéfnym zdobenim na bédze perlovca, druhy s trojakou dekoraciou rustikalizuji-
cich motivov (akantovych listov, jazykov, fudskych hlav)*. Vi¢sinou sa dokladd ich suvislost
s karolinskym prostredim - vyrazovo nepochopené tvaroslovie umoznuje uvazovat o 9. sto-
ro¢i (Bednar 2011, 118). Nézor o antickom po6vode (napr. Steinhiibel 2004, 13-14) nenasiel
v odbornej obci zastancov. Zvy$ky muriva sa nachddzaji sekundarne aj vo vale II, datovanom
do zaciatku 11. storocia (Bednar — Poldkova 2011, 187). Je vysoko pravdepodobné, Ze k tejto
prestavbe doslo v 2. polovici 9. storoc¢ia a to v suvislosti so vznikom nitrianskeho biskupstva®’.
Stars$i Pribinov chrdm zrejme nevyhovoval novej reprezenta¢nej funkcii. Ak si uvedomime, ze
biskupom sa stal Wiching, je logickd karolinska proveniencia spomenutych architektonickych
¢lankov. Stavitelia pravdepodobne prisli z niektorej bavorskej dielne — analogicky mézZeme spo-
mendt stavitelov, ktorych poslal salzbursky arcibiskup Liupram (836 - 859) Pribinovi na stavbu
chrdamu sv. Hadriana (Conversio 2011, 11; Conversio 2011, 275). O to skér mohol ziskat takych-
to stavitelov Wiching - aj z niektorej klastornej huty.

Ak si uvedomime, Ze vlokalite Valy pri Mikul¢iciach, povazovanej za mocenské centrum Velke;j
Moravy, sa doposial archeologicky odkryli zvysky 10 - 12 kostolov (v zavislosti od interpretacie)
avaglomeracii Staré Mésto-Uherské Hradiste (vo velkej miere narusenej mlad$ou zastavbou) je to
5 objektov a niekolko dalsich bez moznosti presného zaradenia, je jasné, Ze aj na uzemi Nitry, kto-
rd bola jednym z velkomoravskych centier, muselo existovat viacero sakralnych stavieb. Staro¢ny
kontinudlny stavebny vyvoj v§ak ma za nasledok nielen ich zanik, ale aj stratu ich stop temer

(Spetko 1988, 29; Ruttkay 2012, 120). Salzbursky arcibiskup Liupram svitil osobne kostoly Pribinovi
a Kocelovi v Panonii. Kardash spomina, Ze niektoré uzemia v Pandnii sa jurisdikéne menili e$te v 30-tych
rokoch 9. storo¢ia (Kardash 2019, 17-18).

Sthrnne o dobovych nézoroch napisal Peter Ivani¢ (2008, 60-69).

Tento druhy fragment sa najnovsie datuje na koniec 11. stor. (Samuel - Pomfyova — Buran 2017, 498).
Alternativne sa uvazuje o tizkej vdzbe murovanych stavieb s obdobim vlady Svdtopluka I. (Hanuljak
2019, 78).
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bez zvyskov. Len vynimocne je mozné narazit na fragmenty ranostredovekej architektiry. Mozno
spomenut napr. fragmenty sutiny s omietkou podobnou velkomoravskej pri vykope na Kupeckej
ulici, umoznujuce predpokladat sakralnu stavbu v 9. storo¢i na predhradi (Ruttkayova — Ruttkay
1997, 109). Na zaklade datovania niektorych hrobov do velkomoravského obdobia v priestore
niekdajsieho hradiska v polohe ,,Vf$ok“ (pri piaristickom kostole) sa pripastala existencia dalsej
sakralnej stavby (stthrnne Fusek — Bedndr 2008, 36). Ostatné vyhodnotenie hrobov ich charakte-
rizuje ako rozptylené v sidliskovom prostredi a teda ich vztah k predpokladanému kostolu sa neda
dokézat (Hanuliak 2019, 81).

Velky pocet sakralnych stavieb na spomenutych dvoch moravskych lokalitach viedol k hypo-
téze o tzv. ,rodine kostolov®. V zasade ide o uplatnenie spdsobu rimskej ,,procesnej liturgie®, ktora
sa na vacsie slavnosti konala postupne v réznych mestskych kostoloch Rima za ucasti veriacich
i duchovenstva. Jej prenos do zdpadnej Eurdpy suvisi s ,,rimskou imitaciou® karolinskeho obdobia
a vyskytoval sa vo vSetkych viacsich mestach a hlavne v biskupskych sidlach. Prave tento zvyk,
uplatiiovany vo franskom prostredi, mohol ovplyvnit i situdciu sakrélnej topografie na Velkej
Morave a mdzeme ho predpokladat aj v Nitre (sthrnne Pomfyovéa 2010). Uvedeny nazor vyraz-
ne podporuje skuto¢nost, ze Nitra bola silnym cirkevnym strediskom franského duchovenstva,
a tak spomenutd prax i tu mohla viest k vzniku viacerych sakralnych objektov, najma po vysviacke
Wichinga za Nitrianskeho biskupa. Preto by bolo logické o¢akavat v nitrianskom sidelnom okrsku
nalezy viacerych sakralnych architektdr.

Za jeden z takychto objektov sa dlho pokladal nélez starsej stavby na Martinskom vrchu,
ktord sa nasla pod asanovanym romanskym kostolom. Ide o jednolodie s rovnym zaverom, z kto-
rého sa okrem zakladového muriva lode miestami zachovali aj zvy$ky nadzemného muriva sv-
tyne. Autor vyskumu datoval najstarsiu fazu do polovice 9. storocia a vyslovil ndzor o moznom
stotozneni objektu s uz spominanym Pribinovym kostolom (Chropovsky 1972, 194-195). Jeho
tvarovti skladbu neinterpretoval spravne — do jeho dizky zaclenil aj mladsiu zépadnu pristav-
bu*. Korekcia sa uskutoénila vdaka reviznemu vyskumu z rokov 1997 a 2005 (Ruttkay 2011,
60-61)*. Objekt bol omietnuty, na omietkovych tlomkoch sa zachovali zvysky freskovej malby
v okrovych a ¢ervenych linedrnych vzoroch®.V nalezoch sa potvrdili aj zvy$ky maltovej podlahy.
B. Chropovsky poukazoval na karolinsky typ stavby s rovnym zaverom, spomenul ale aj juho-
eurdpske — dalmatske priklady, a uviedol, ze technika budovania zdkladov - ukladania velkych
kamenov pod ndrozia - je analogickd Pribinovmu zalavarskemu kostolu (Chropovsky 1972,
181). Vzhladom na skuto¢nost, Ze masivna hrubka muriv je obdobna s prikladom z franského
prostredia, sa uvazovalo, Ze objekt mohla stavat franskd misia, mozno este za Pribinovho po-
sobenia (Stefanovic¢ova 2001, 114). Pri ostatnom vyhodnoteni novoodhalenych situacii sa dnes
neda s urcitostou potvrdit, ¢i uvedena stavba spada do obdobia Velkej Moravy, pretoze chybaji
jednoznac¢ne datované skuto¢nosti (aj vplyvom invaznych zésahov (Fusek — Bednar 2008, 36;
Samuel 2015, 125))°". Datovanie do velkomoravského obdobia nie je teda uplne vylucené, ale
predbezne spochybnené.

*  Chram sa nachadzal v aredli vyuzivanom armadou, preto bol jeho vyskum ¢asovo limitovany. To spo-

sobilo aj urychlené uzavretie vyskumnej spravy bez dostatoéne podrobného zamerania a z toho plynuce
nejednoznac¢né interpretacie podorysu, dokonca i rozdielne tvarové pomery.

Zistilo sa, Ze murivo bolo dodato¢ne vyrazne narusené vykopmi pre trasovanie inZinierskych sieti — zni-
¢ena bola temer celd juzna stena, Cast zapadnej a aj svityne. Mnohé predtym dokumentované useky muriv
a zakladov zanikli. Po zmene uzivatelskych vztahov sa pristtpilo koncom roku 2013 k celkovému odokry-
tiu nélezov.

Analyzy preukazali, Ze na zlahka vyhladeny povrch bola nanesend hustejsia, piesok obsahujuca kasa.
Polychrémia bola nanasand do cerstvej vlhkej masy v dvoch vrstvach (Hammer — Misar 2001, 148).
Diskutovan4 je aj samotna existencia opevneného sidla (Salkovsky 2019, 224).
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Na tzemi Nitry okrem uz spomenutych nejednoznac¢nych nilezov nemame priame doklady
velkomoravskych sakralnych architektdr. Je otdzne, ¢i niektoré ranoroméanske stavby nemozu stat
na mieste zaniknutych velkomoravskych chrémov. Tu by bolo mozné spomentt kostol sv. Stefana
v Parovciach. Sucasny romansky kostol s polkruhovou apsidou je postaveny na zvyskoch starsej
stavby s apsidou podkovovitou. Autor vyskumu najstarsiu ¢ast datoval do 10. storocia (Polla 1964,
14), so star$imi ndzormi sa v su¢asnosti polemizuje aj z dévodu neddsledného publikovania nalezo-
vych skuto¢nosti®’. Najnovsie vyhodnotenie uvadza jeho vznik najneskor na prelom 11. a 12. storo-
¢ia (Samuel 2015a, 128). Jednozna¢né odpovede mdze dat len novy vyskum. Aj nedaleky drazovsky
Kostol sv. Michala je postaveny na starsich zakladoch s podkovovitou apsidou. Pévodne sa pred-
pokladalo, Ze bol st¢astou zaniknutého zemepanského sidla. Dne$né poznatky sice zistené zvysky
opevnenia charakterizuju ako velkomoravsku tradiciu, na zdklade hrobov predpokladajua ich vznik
v 11. storoéi (Salkovsky 2019, 225). Najstarsia faza kostola nie je spolahlivo datovand, odrazit sa
mozno od druhej stavebnej etapy, pochadzajicej asi z polovice 11. storocia (Paulusova 2011, 109),
resp. zo zaciatku 12. storo¢ia (Samuel 2015b, 131). Obe spomenuté stavby nemaju zistené velkomo-
ravské substancie, ale principialne nie je vyluceny ich vznik na miestach starsich zaniknutych ob-
jektov. Naznacené suvislosti mdézu implikovat hustejsiu siet velkomoravskych sakralnych objektov
v intravilane Nitry, resp. jej bezprostredného okolia.

Zaver

Nitra si ako sidlo Pribinovho kniezatstva udrzala svoje vynimoc¢né postavenie aj v obdobi Velkej
Moravy, bola jedno z najrozvinutejs$ich naddunajskych sidel a stredisko civilnej i cirkevnej spravnej
struktury. Tento vyznam podciarkuje i prva pisomna zmienka o vysviacke krestanského chramu
i neskorsie samostatné postavenie v ramci Velkej Moravy, ktoré sa prenieslo i do ranouhorského
$tatu. Stala sa strediskom franskej misijnej aktivity a mozno i sidlom archypresbyteriatu. Nie je preto
ndhodné, ze roku 880 bola prave ona zvolena za biskupské sidlo novosviteného biskupa Wichinga.
Stret zapadnej a vychodnej cirkevnej koncepcie sa premietol do stretu Wichinga k arcibiskupovi
Metodovi a vyustil neskor do vyhnania Metodovych Ziakov. Dominantnost franského kléru ostala
zachovand aj po odchode Wichinga do Arnulfovych sluzieb. Mozno opravnene predpokladat, ze
po obnoveni arcidiecézy v roku 899 bola Nitra jednym zo sidel novych hierarchov, ako to mézu na-
znacovat i zmienky v neskorsich listinach. Po definitivnom zaniku Velkej Moravy nitrianske biskup-
stvo preziva vo forme kapituly a k jeho obnoveniu dochddza az zac¢iatkom 11. storo¢ia. Kontinualny
rozvoj sidla znicil priame stavebné doklady biskupského sidla i chramu. Z archeologickych nalezov
stavebnych fragmentov vsak mozeme predpokladat sakralne stavby na hradnom kopci i v terajsej
mestskej zastavbe. Analogicky k situdcii v inych velkomoravskych centrdch moézeme predpokladat
aj vicsie zoskupenie kostolov, mozno na spdsob karolinskej ,,procesnej“ liturgie.
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Obr. 1 Podorys Nitrianskej katedraly s vyznacenim najstar$ich zistenych casti. Fragment v juz-
nom mure priptsta dendrochronologické meranie do druhych dvoch tretin 10. stor. Zdroj: Botek,
2014, 97. Autori: Erdélyi, Robert — Vachovd, Barbora, podla Petra Bednara.

Fig. 1 Ground plan of the Nitra — Cathedrale with an indication of the oldest parts found. The
southern wall’s fragment allows according to the dendrochronological measurements untill the
second two thirds of the 10th century. Source: Botek, 2014, 97. Authors: Erdélyi, Robert - Vachova,
Barbora, according to Peter Bednar.

Obr. 2a Kamenny ¢lanok z predpokladanej prestavby nitrianskeho hradného kostola z 2. pol.
9. stor. Foto: Vladimir Plekanec.

Fig. 2a The stone figure from the expected rebuilding of the castle - church in Nitra from the
2nd half of the 9th century. Photo: Vladimir Plekanec.
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Obr. 2b Kamenny ¢lanok z predpokladanej prestavby nitrianskeho hradného kostola z 11. stor.
Foto: Vladimir Plekanec.

Fig. 2b The stone figure from the expected rebuilding of the castle - church in Nitra from the 11th
century. Photo: Vladimir Plekanec.

Obr. 3 Podorys najstarsej fazy kostola na Martinskom vrchu podla najnovsich vyskumov. Zdroj:
Botek, 2014, 92. Autori: Erdélyi, Robert - Vachova, Barbora.

Fig. 3 Ground plan of the oldest phase of the church on Martinsky vrch according to the newst
investigations. Source: Botek, 2014, 92. Authors: Erdélyi, Robert - Vachova, Barbora.

CONSTANTINE’S LETTERS 14/1 (2021), pp. 3 - 22 oee | 21|



ANDREJ BOTEK

. d
o 2 4 B 8 10m

Obr. 4 Podorys najstarSej fazy kostola v Nitre — Parovciach. Zdroj: Botek, 2014, 171. Autori:
Erdélyi, Robert — Vachova, Barbora, podla Anny Bartekove;j.

Fig. 4 Ground plan of the oldest phase of the church in Nitra - Parovce. Source: Botek, 2014, 171.
Authors: Erdélyi, Robert - Vachova, Barbora, according to Anna Bartekova.

Obr. 5 Podorys najstar$ej fazy kostola v Drazovciach. Zdroj: Botek, 2014, 92. Autori: Erdélyi,
Robert - Vachova, Barbora, podla Silvie Paulusove;.

Fig. 5 Ground plan of the oldest phase of the church in Drazovce. Source: Botek, 2014, 92. Authors:
Erdélyi, Robert — Vachova, Barbora, according to Silvia Paulusova.
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Abstract: MALMENVALL, Simon. Magnus Erlendsson and Ruler Martyrdom on the
Scandinavian and Slavic Periphery of Medieval Europe. From the early tenth to early twelfth
centuries the eastern and northern periphery of Europe was composed of polities which
had recently adopted Christianity. Here, a special common type of veneration of the saints
emerged — ruler martyrs, such as Wenceslaus of Bohemia (died in 935), Boris and Gleb of
Kievan Rus’ (died in 1015), Magnus Erlendsson of Orkney (died between 1115 and 1117), etc.
This type of sainthood refers to saints characterized by a martyr’s death caused out of political
self-interest by Christians themselves. One of the most representative saints pertaining to the
phenomenon of ruler martyrs is jarl (earl) Magnus Erlendsson of the Orkney Isles, then
part of the Norwegian kingdom. The internal political plot led by a close relative, the jarl’s
nonresistance on principle, and the slaughter of the innocent victim resembling Christ —
all this recalls the manner of the deaths of some Slavic princes of the time, for example,
Boris and Gleb of Kievan Rus. Magnus and other ruler martyrs from that period together
formed a new tradition of sainthood, previously unknown both in the Byzantine Empire and
Southern (Latin) Europe, where the murdered ruler eventually became a saint who could
legitimize the self-esteem of newly Christianized peoples and position them in the symbolic
center of the Christian world.

Keywords: Magnus Erlendsson, Orkney Isles, medieval Scandinavia, Boris and Gleb, Kievan
Rus’, hagiographies, ruler martyrs, medieval literature

Introduction

From the early tenth to early twelfth centuries the eastern and northern periphery of Europe,
from Scandinavia and Rus’ to the Slavic territories in the Balkans, was composed of polities which
had recently adopted Christianity. Here, regardless of the rising cultural and doctrinal differences
between the Western (Catholic) and Eastern (Orthodox) Christianity, a special common type of
veneration of the saints emerged - ruler martyrs, such as Wenceslaus of Bohemia (died in 935),
Boris and Gleb of Kievan Rus’ (died in 1015), Jovan Vladimir of Dioclea (present-day Montenegro)
(died in 1016), Canute IV Svensson of Denmark (died in 1086), and Magnus Erlendsson of
Orkney (died between 1115 and 1117). This type of sainthood refers to saints characterized by
a martyr’s death caused out of political self-interest by Christians themselves, not by members of
other religions or ideologies as a result of opposition against the Christian faith as such. One of
the most representative saints pertaining to the phenomenon of ruler martyrs is jarl (earl) Magnus

1

This article is part of the postdoctoral basic research project in the field of theology “Z6-1883 Ruler Saints
(Martyrs) on the Periphery of Medieval Europe: Kievan Rus, Norway, Dioclea” carried out at the Faculty
of Law and Business Studies (Ljubljana) and financed by the Slovenian Research Agency (ARRS) from the
state budget.
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Erlendsson of the Orkney Isles, then part of the Norwegian kingdom, which makes the central
historical personality of this study. Together with the Scandinavian jarl, some similar representative
cases, typologically comparable to Magnus Erlendsson, are taken into consideration, particularly
those two from the East Slavic world, Boris and Gleb of Kievan Rus’ This phenomenon served
to build the self-esteem of the ecclesiastical and secular elites of the newly Christianized polities:
through the emergence of the local saints, they regarded their homelands as equally included
in the world of Christian culture and being part of the biblically inspired vision of history as
“salvation history”’? These saints became not only models showing the ideal ethical conduct of
genuine Christian rulers, but also, at least by the mid-twelfth century, the patron saints of their
respective peoples and lands (Antonin 2017, 110-111).

To better understand the historical, theological, and literary background of Magnus’s
martyrdom, a semiotic culturological method is applied. It is based on a deep analysis of the
narratives of the original sources and their spiritual and sociocultural implications, enabling
to grasp the self-understanding of the ecclesiastical and secular elites behind them. The same
methodology, including the concept of “salvation history,” was applied by the author of this study
in several of his previous works® dealing with the development of historical consciousness among
the medieval Slavs belonging to the Eastern Orthodox ecclesiastical sphere after their official
adoption of Christianity. On the one hand, all the studied saints are perceived as unique historical
individuals who consciously decided to imitate Christ; on the other hand, however, they were part
of particular sociocultural structures, fostering particular political needs in their homelands.

Narrative sources and historiography

Written testimonies on Magnus Erlendsson are provided by three main narrative sources belonging
to the corpus of Old Norse sagas: Orkneyinga Saga (The Saga of the Earls of Orkney), Magniis Saga
Lengri (Longer Magnus Saga), and Magniis Saga Skemmri (Shorter Magnus Saga).* The Old Norse
texts on Magnus, written between the mid-twelfth and the late thirteenth century, are interrelated
and presumably had among their sources a lost Latin Vita sancti Magni. The account integrated
into the predominantly secular Orkneyinga Saga - a collection of warrior and adventure tales
about the deeds of the earls of Orkney - from the early thirteenth century® can be supplemented,
therefore, by the two separate Magnus sagas finalized in the second half of the thirteenth century:
one of greater length (Magnus Saga Lengri) based on previous hagiographical material from
the mid-twelfth century and the Orkneyinga Saga, and the other of lesser length (Magnus Saga

2 The concept of salvation history traces its origins back to the biblical exegesis in the late antiquity patristic

period. The theological writers of that time interpreted the local and global historical processes in terms of
the care of a loving God for mankind (Malmenvall 2017b, 68-69). Thus, they recognized God as someone
“entering” into history in order to save mankind from the captivity of sin and provide it with the “fullness
of life” Within relations (“encounters”) between God and man, historically specific elements are placed in
the context of repeatable, almost perpetual similarities (Malmenvall 2018, 89-90).
3 Such as: Malmenvall 2019a; 2019b; 2019c.
For the critical edition of the saga and hagiographical material on Magnus from which passages and
information are used in this article, see: Gudmundsson 1965. The English translation with commentary
of the same texts is available in: Vigfusson 1893. The English text of these sources follows the translation
made by the author of this study consulting the mentioned English edition by Vigfusson.
In its near entirety Orkneyinga Saga is only preserved in the fourteenth-century codex Flateyjarbok
(literally: “book from the flat island”), where it is interpolated into accounts on the two missionary kings
of Norway, Olaf Tryggvason (995 - 1000) and Olaf Haraldsson or Saint Olaf (1015 - 1028, died in 1030).
For the critical edition of Flateyjarbok, see: Vigfusson and Unger 1860 — 1868.
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Skemmri). The shorter Magnus saga is very similar to the content found in the Orkneyinga Saga.
The description of the twelfth-century events constitutes the major part, from chapter 44 to 112,
of this saga and deals mainly with the rivalry between the two lines of the Orkney jarl dynasty
stemming from the two sons of Porfinnr, Pall and Erlendr (both died 1098), in the course of which
the Orkney Isles got their first saint, Magnus Erlendsson (Beuermann 2011, 136-137). On the
other hand, the longer saga abounds with theological commentary and expressly draws on a Latin
eulogy from the lost life of the saint composed by a certain “magister Robert,” probably of Anglo-
Saxon origin. Hence, among the mentioned three works, this text has the greatest hagiographical
character (Antonsson 2007, 5-17; Jesch and Molleson 2006, 129-130, 132; Ingham 1973, 7, 15;
Tomany 2008, 131-132).

The phenomenon of ruler martyrs on the eastern and northern periphery of medieval Europe
has thus far never been presented in a unified historical-theological comparative study forming
a coherent synthesis. This phenomenon has been only partly and fragmentarily addressed
within various monographs and articles, mostly in the field of cultural history. Nevertheless, the
subject of the ruler martyrs on the periphery of medieval Europe has thus far been concisely
explored by Norman W. Ingham (1934 - 2015) (1984; 1990), an American cultural and literary
historian, and Simon Malmenvall (2017a; 2019a; 2019b; 2019c), a Slovene historian and
theologian. It was also addressed, as a comparative sketch on the medieval Slavic ruler martyrs,
by Konstantin Aleksandrovich Kostromin (2016), a Russian ecclesiastical historian. In relation
to previous research, the originality of these relatively new studies lies in their transnational and
transconfessional approach.

A wider northern European political and cultural context of Magnus’s life and death has been
addressed by Haki Antonsson (2007), a contemporary Icelandic-British historian. His works,
drawing from the tradition of Erich Hoffmann (1926 - 2005) (1975), a German historian, can
be regarded as a breakthrough in studying both Magnus Erlendsson and saintly cults of the
Scandinavian rulers in general. Among other authors from the twentieth century, at least two
prominent researchers are worth mentioning: Finnbogi Gudmundsson, an Icelandic historian, as
the editor of the most elaborate (Old Norse-Icelandic) critical edition (1965) of the textual corpus
on Magnus Erlendsson, and John Mooney (1862 - 1950), a Scottish historian, as the author of
a comprehensive study (1935) on the sources and events concerning Saint Magnus.

Factual background of Magnus’s martyrdom and veneration

Jarl Magnus Erlendsson (1106 — 1115/1117) was a ruler of the semi-independent polity of the
Orkney Archipelago, north of present-day Scotland, within the Norwegian kingdom. Sources
on Magnus from the saga and hagiographic material agree that he was assassinated at Easter -
resembling the sacrifice of the “innocent Easter lamb,” Jesus Christ — between 1115 and 1117 at
the behest of his cousin, Haakon Palsson, who had rival claims to rule the Orkney Isles and for
a time contrived to coexist by dividing the realm with Magnus. Consequently, he lured Magnus to
a peace-meeting on the island of Egilsay, where his men lay in ambush. When the conspiracy had
been revealed, the earl decided against violent resistance to spare the lives of his men. He went
to the church and, after the mass, voluntarily surrendered to the murderers. The cousin then
ordered Magnus’s cook to behead his master. Soon after Magnus’s death, miracles supposedly
began occurring. In 1135, the local residents demanded the disinterment of his relics, but were
opposed by both jarl Paul, Haakon’s son, and bishop Vilhjalmr (William). Because of his disbelief,
the bishop temporarily lost his sight and, under the strong impression of such a “divine sign,”
he finally ordered Magnus’s tomb to be opened. Magnus was canonized the same year and his
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relics were translated to the church in Birsay, the political center of the Orkneys of the time.® Two
years later (1137) jarl Rognvald Kali Kolsson, later called Rognvald the Crusader (1136 - 1158),
Magnus’s nephew known as Saint Rognvald after his canonization in the late twelfth century, laid
the foundations for the cathedral dedicated to Saint Magnus in Kirkwall, the new political and
ecclesiastical center of the Orkney Isles (Gudmundsson 1965, 122-125; Antonsson 2006, 145;
2007, 69; Ingham 1973, 7-9).

Church dedications can reveal a certain dynamic of the popularity of his cult; it is remarkable
that only one church dedication to Saint Magnus in Norway is known, whereas there were at least
ten in Iceland. Since Magnus was only an earl, not a king, and since Saint Olaf was the spiritually
“eternal” ruler of Norway, for centuries the hegemonic power of the Atlantic regions, the cult of
Magnus might have assumed symbolic power for those smaller dominions. It is noticeable that
the cathedral on the Streymoy Island in the Faroe Archipelago that was built at the beginning of
the fourteenth century was dedicated to Magnus and received a relic of the saint from Orkney
(Tomany 2008, 139; Antonsson 2006, 149; Blindheim 1988). Thus, Magnus can be symbolically
regarded as a “periphery saint” in a twofold sense: the wider northern periphery of medieval
Europe and the periphery concerning two minor semi-independent polies (Iceland and the
Orkneys) within the medieval Scandinavian socio-cultural world.

The cult of Saint Magnus achieved official recognition with episcopal support. It is not clear
what precisely motivated Vilhjalmr to act as he did. It can be presumed that the impending take-
over of the earldom by Rognvald Kali Kolsson, Magnus’s nephew, may have prompted Vilhjalmr
to demonstrate his support for the cult of a close kinsman of the earldom’s next ruler, who
came to power in 1136/1137. Conversely, it would have been tempting for Rognvald to align his
political ambitions with the memory of his martyred uncle; as his intention to keep power was to
a considerable extent a competition for support among the local chieftains and clergy, he needed to
identify himself with the (spiritual) history of the people over whom he aspired to rule (Antonsson
2006, 145; Thomson 1987, 61). The episcopal promotion of Magnus’s cult can also be placed in
a wider context: there was a tendency at that time among bishops in the Scandinavian lands to
adopt native saints as patrons of their dioceses. For instance, from the beginning of the twelfth
century onwards, the cult of Saint Olaf appears to have been closely associated with the bishops
and later archbishops of Nidaros/Trondheim (Antonsson 2006, 147; Mortensen and Mundal 2003,
353-359). There were similar developments in Sweden, where the archdiocese of Uppsala upheld
the sanctity of king Erik Jedvardsson (1156 - 1160). When Uppsala became the new see of the
archbishop of Sweden in 1164, it had only been a regular episcopal see for about three decades.
The archbishop and his clergy were therefore motivated to enhance Uppsala’s prestige as a religious
center; a royal cult, similar to Saint Olaf in Nidaros/Trondheim, provided an ideal opportunity
(Antonsson 2006, 147; Lundegérdh 1997, 116-117; Bagge 2011, 177-178). Consequently, the cults
of native saints played an important role in enhancing the identity of bishoprics during a formative
period in the history of the Scandinavian Church. Bishops associated their own authority with the
memory and miraculous powers of local saints. It is not a coincidence that the transference of the
seat of the bishop of Orkney from Birsay to Kirkwall was accompanied by the translation of Saint
Magnus’s relics (Antonsson 2006, 147; 2007, 80-81).

There is no significant difference between the Magnus Saga Lengri, Magnus Saga Skemmri, and Orkneyinga
Saga concerning the immediate events after Magnus’s death resulting in the emergence of his cult. This
includes also the particular reports on the alleged miracles in the form of healings occurring at his grave,
which, on the other hand, make part of a hagiographical convention of the Christian medieval literature,
Eastern and Western alike (Antonsson 2007, 69-70; Heinzelmann 1979, 52-66).
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Magnus as the sign of the new Christian era

According to the narrative in the Magnus Saga Lengri (Gudmundsson 1965, 335-383; Beuermann
2011, 140-141), Magnus, after a morally ideal childhood, becomes a Viking through the bad
company of his fellow young warriors. The Norwegian king, Magnus Olafsson (1093 - 1103),
takes his cousins, jarl Haakon and jarl Magnus, with him on his campaign to Wales. First, the king
takes control of Orkney and the Hebrides with Magnus’s and his cousin’s collaboration. However,
when the king attacks Wales, Magnus shows that he has abandoned his previous interests in
war and riches and thus “converted” to the only true Lord, to whom he owes undivided loyalty.
In fact, Magnus refuses to fight - he does not regard this land hostile and refuses to wage an
“unjust” war. What Magnus does next is an act both of bravery in a religious sense and of revolt
according to political circumstances. Magnus chooses to sit right in the middle of the fighters
on the war ship, without cover, singing holy texts from the Book of Psalms by king David, the
shining example of the righteous ruler. The battle concludes with a victory for the Norwegians,
but one bought with severe losses. In this battle, the unprotected Magnus is miraculously saved
by God and preserved “for a greater crown” in the future. Magnus’s readiness to imitate Christ
in any circumstances reach its climax and fulfillment in his readiness to die for the benefit of
others. When he sees Haakon and his men approach, he knows that he has been betrayed but
he does not run. He participates in the holy mass, takes his last Communion before Haakon’s
men come to capture him, and he forbids his men to defend him. Through these changes to
the narrative, Magnus becomes like Christ, and like the son of God, who gave his own life for
the peace and redemption of the world, Magnus gives his life for the peace and redemption of
the people of Orkney. In this manner, the saintly jarl acts in full accordance with the general
(western) medieval notion of a just government, based on the pre-Christian tradition of stoicism
and Augustine’s (354 — 430) referential work De Civitate Dei, which ought to be characterized by
the ruler’s love towards his lieges. Namely, at the center of the considerations on secular polities
and the ethical role of rulers is the interpretation of Jesus Christ as a King-Priest who through
his sacrifice on the cross and resurrection connected men with God. According to this notion,
after Christ’s ministry on earth, God entered the heart of every ruler, and every prince, king, or
emperor became called to be his image (imago Dei) (Antonin 2017, 3-4).

Extensive comments of the longer saga give a coherent structure and meaning to Magnus’s
life and death. Without these theological explanations, the life and death of a ruler becomes
ambiguous. When the “divine logic” of Magnus’s reasoning is confronted with the “profane
pragmatism” of his worldly counterparts, when his acts are presented without the explanation of
their sacred meaning, his story at times verges on the ridiculous: a man sitting in the middle of
battle but not taking up his arms, wedding but never consummating the marriage, fighting for his
earldom for years in order to suddenly commit a suicidal act. Because of these clashes between
the Old Norse warrior ethos and Christian conduct, the Magnus Saga Lengri must have relied on
commentary to convey its message (Tomany 2008, 136).

Following the interpretation expressed in Magnus Saga Lengri, the Orkneys seem to be
Christian in name, but pagan in reality. For instance, this source tells how Haakon Palsson visited
a pagan soothsayer during a stay in Sweden in order to gauge his future (Gudmundsson 1965, 341-
343). It is a sentiment of this sort that the saga’s writer or compiler, describing the events in a land
“on the uttermost edge of the world,” additionally explains in his prologue.

Praise glory and splendor and honor be to Almighty God, our redeemer and maker, for his
manifold mercy and grace, which he bestows on us who dwell on the uttermost edge of the
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world; so that after the saying of the masters who so set it in their books, it seems to them
as though we were come out of this world (Gudmundsson 1965, 335).”

Apparently, this “remote land” has been blessed by “God’s grace,” as he has granted it a saint.
The notion of the “remoteness” and “semi-barbaric” character of the lands in Europe’s north is
expressed in many contemporary (Latin) sources outside Scandinavia. One such example can
be found in the letter of Pope Gregory VII (1073 - 1085) from 1079 which is addressed to the
Norwegian king Olaf IIT Haraldsson (1067 - 1093). In this letter, the pope asks Olaf not to
interfere in the rivalry over the succession of the Danish throne between the sons of the late king
Sven II Estridsson (1047 - 1076) and to send young Norwegian noblemen to the Roman curia for
education, so that they could return to their own country to teach Christian doctrine or engage
in royal administration. In this context, the pope addresses the king and his land as being “on the
farthest edge of the circle of the globe” (Bagge 2011, 171-172; Vandvik 1959, 30).

In one sense the writer or compiler of the saga can be seen as a pioneer in writing the Christian
history of a relatively newly converted land in the north of Europe. The hagiographers of the
Scandinavian princely saints needed framework within which they could present the violent death
of the rulers in terms of martyrdom (Antonsson 2007, 31-36).® In this case, a part of the spiritual
background of the relation between Haakon and Magnus is the Old Testament story about the
Hebrew kings Saul and David (1 Sam 28): thus, Haakon’s envy of Magnus echoes Saul’s attitude
towards the much more popular David; moreover, Haakon’s meeting with a Swedish soothsayer
has a certain correspondence in Saul’s visit to the witch of Endor; obviously, Saul and Haakon
seek help from a demonic medium in order to have their political future foretold and, in doing so,
both break even their nominal faith in one God (Antonsson 2004, 58-59). Furthermore, the motif
of the biblical tabernacle, or altar in a Christian sense, from the longer saga denotes Christianity,
which Magnus, with his conduct during his life and the manner in which he dies, both completes
and protects.

Each one bringeth such things as he hath means to bring into the tabernacle of God, as
a help to mercy for himself. One gold, others silver, some gem-stones, some goat’s hair
and red buckskin; and such offerings are not to be contemptuously esteemed, for of such
is made the covering over the tabernacle of God, to shield it and keep it from wet and
sun-heat. [...] Gold denotes wit and wisdom; silver chastity; gem-stones the miracles of
holy men; goatshair the repentance of sins; red buckskin martyrdom (Gudmundsson 1965,
336).°

The tabernacle signifies the final victory of Christianity in the region. In a re-enactment of Christ’s
crucifixion and his triumph over the Devil, Magnus’s willingness to suffer martyrdom heralds
the completion of one step in God’s plan: the spread of the religion even to a remote land like

7 “Lof, djrd ok heidr ok @ra sé almattigum gudi, lausnara varum ok skapara, fyrir sina margfoldu mildi ok

miskunnsemi, er hann veitir oss, er byggjum 4 utanverdaum jairi heimsins, ok eptir meistaranna oréteeki,
er sva setja { sinar beaekr, at beim synist sem vér sém komnir at ér heiminum?”

On the earliest narrative literature dealing with the saints which created Christian historical myths for the
relatively newly converted lands of Europe, see: Mortensen 2006.

“ITvilikt feerir hverr sem hann hefir fong 4 i landtjald guis sér til hjalpar ok miskunnar: einn gull, adrir
silfr, sumir gimsteina, sumir hafrahdr ok raudbukkaskinn; ok er slik forn eigi svivirdiliga virdandi, bvi
at af sliku er gor yfirhofn yfir landtjald guds, at hlifa bvi ok verja bat fyrir veetu ok sélarhita. [...] Gull
merkir speki ok vizku, silfr hreinlifi, gimsteinar kraptaverk heilagra manna, hafrahdr idran synda, raud
bukkaskinn pislarveetti”
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the Orkneys. Magnus, however, does not convert his people to Christianity, for they are already
Christians in name, but still his martyrdom represents a symbolic inclusion of the earldom into
the family of Christian people. Magnus’s innocent blood has washed away the violent pagan past,
heralding a new era of the Orkney Isles. In this sense, the martyrdom of Magnus Erlendsson is
interpreted as a battle between God and the Devil.

Now, for that no man can be Abel, save he who tolerates and proves the spite and envy of
Cain (Gen 4: 1-6); and as the holy Ezekiel (Ezek 3-33) dwelt with the venomous men, and
the righteous Lot (Gen 11-14; Gen 19) was hard pressed of wrongful men; so the foe of the
whole human race waked up temptation, and the heat of persecution on all sides against
this knight of God, sowing discord and hatred between brothers and kinsfolk and dear
friends, all that he might hinder him, and make those wonders of none effect, which then
began to grow with him (Gudmundsson 1965, 354).1°

According to the passage above, the battle between God and his adversary within a specific
local re-realization of salvation history is fought in the form of two historical figures, Haakon
and Magnus, in an obscure location near the edge of the known world. With Magnus’s death the
Devil is defeated, and the people of the Orkney Isles are “baptized” with Magnus’s innocent blood.
On this basis, the spiritual reasoning behind comparing Magnus to innocent Abel and Haakon to
murderous Cain is almost identical with the already explained Abel and Cain motif concerning
other ruler martyr cults of the time - for example, the case of Boris and Gleb (Antonsson 2007,
38-40; Kantor 1983, 146-147).

The fact that the saints of this type were also political leaders and warriors in recently and
only nominally Christianized territories had similar consequences for the literature and social
consciousness both on the eastern and northern periphery of Europe. Worldly and religious images
of the man may conflict, especially in those works where a continuing history is recounted, as in
the Old Norse sagas on Magnus and the chronicle (Tale of Bygone Years) about Boris and Gleb. For
example, Boris and Gleb were said to be motivated both by political morality in order to promote
unity among the members of the ruling Rurik dynasty and the desire to “follow Christ” Thus,
the very paradox of the strong yet meek saint, the warrior who chooses nonresistance, becomes
attractive for the construction of a new image of saint, fostering patriotic self-affirmative notions
among the ecclesiastical and secular elite of a particular polity (Waugh 2003, 9-10).

The martyrdom of Magnus Erlendsson and the phenomenon of medieval ruler martyrs in
general can be additionally explained using the theory of “scapegoat mechanism” by René Girard
(1923 - 2015) (1987, 235-245). According to him, archaic cultures encouraged the use of cyclical
violence and the “scapegoat mechanism” was activated time and again in order to restore original
peace - it pointed out a particular innocent victim, often perceived as a rival brother (Abel and
Cain, Romulus and Remus, etc.), who was sacrificed for the renewal of a particular community.
This pattern of cyclical violence was, argues Girard, defeated through the person of Jesus Christ
who subverted this mechanism by voluntarily sacrificing his own life for the salvation of every
person “once and for all” In this respect, an irreconcilable duality emerges between the archaic
mythical world and the Gospel, violent sacrifice of someone’s life for the alleged benefit of the

“Nut med bvi at engi ma vera Abel nema s4, er bolir ok reynir nizku Kains ok 6fund, ok inn helgi Ezechiel
bjo mei eitrfullum moénnum ok inn réttlati Loth var brongdr af ranglatum moénnum, ba vakti upp 6vin
alls mannkyns freistni ok bruna meingoréa alla vega i mét beim guds. riddara, sandi sundrbykki ok hatri
milli breedra ok freenda ok keerra vina, allt til fless at fyrirkoma honum ok 6njta hans kraptaverk, er ba
toku at vaxa med honum.”
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community and voluntary sacrifice out of love for every irreplaceable human life (Petkovsek 2018,
37-40). The main difference between mimetic violence and the Christian worldview lies in their
relation to the other: the Christian mindset presupposes love towards every person and without
deception acknowledges the innocence of the victim. In this context, Magnus Erlendsson and
other ruler martyrs of the northern and eastern periphery of medieval Europe, can be regarded
as innocent victims following the example of Jesus Christ by voluntarily sacrificing themselves to
save the lives of others. In this way, they succeeded in (symbolically) breaking the previous cycle
of violence and, consequently, rejecting the recent pagan past.

Typologically distinct sainthood on the European periphery

Despite significant dissimilarities to the “classical” martyrs from the first centuries of Christianity,
ruler martyrs were adapted and assimilated into a well-known phenomenon of martyrdom, the
earliest widespread form of sainthood in the Mediterranean world (White 2010, 95-96, 101-102,
105; Hafner 1964, 15-17; Dubois 2008, 12-13). Although new lives of martyrs were no longer being
produced in contemporary Byzantium or Latin (South) Europe, this type of sainthood proved to
be a fruitful model on the recently Christianized eastern and northern periphery of Europe, from
Scandinavia to Bohemia, from Rus’ to the Slavic lands in the Balkans (White 2010, 105; Hafner
1964, 16-17). The phenomenon of ruler martyrs enabled the newly Christianized ruling dynasties
and their homelands to position themselves in the symbolic center of the European culture of
the time. This also explains why the first written records produced in the eastern and northern
periphery of medieval Europe are all about local saints. From this perspective, not only did the
earlier periphery become the center, but the division between the center and periphery lost its
relevance.! Wherever God’s presence was manifested through a saintly ruler, his people were in
the center of the Christian world (Trajkovi¢-Filipovi¢ 2012, 9-10; Klaniczay 2002, 327). Because
those saints “followed Christ,” their sacrifice is presented as a “new covenant” between God and
their homeland. Here another level of meaning should be noted. Sacrifice is the key notion of
martyrdom; in the Old Testament animal sacrifice was a way of making a covenant; through
animal sacrifice God made a covenant with Abraham; in the later Christian tradition, Christ was
compared to a lamb that was to be sacrificed by a divine plan for the sins of mankind. This level
of meaning is important for the role of ruler martyrs of the tenth, eleventh, and twelfth centuries
because their sacrifice was not only a manifestation of God’s presence but also the making of
a covenant and creation of a new Christian community (Trajkovi¢-Filipovi¢ 2012, 14-15; Sciacca
1990, 254-257).

King Canute IV Svensson of Denmark offers another Scandinavian case similar to those of
jarl Magnus or the two Rus’ princes, as he was assassinated by “jealous men” from within his own
kingdom at Odense in present-day south-central Denmark in 1086. He was recognized as a martyr
by the pope in 1100 (Ingham 1973, 6). The king was faced with a plot organized by his brothers and
was forced to flee, taking refuge with a small band of men in the church of Saint Mary and Alban
in Odense. There he prayed frequently and thought of the martyr Alban - an ancient saint from
the British Isles who in the third century died for the Christian faith under Roman persecution -
wanting to follow in his footsteps and those of others crowned with “holy blood.” Canute chose not
to resist, took Holy Communion, and committed himself and his men to God. The mob outside

' Additionally, a fundamental (spiritual) equality among all Christians — despite their differences in gender,
ethnicity, social status, etc. — elaborated already in the epistles of the apostle Paul should be emphasized.
On the theological and culturological aspects of the (patristic) reception of the Pauline doctrine
concerning equality, see: Lamprou and Zozul’akova 2019.
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threw stones and spears through the windows until a lance pierced the king through and, his
arms spread in the form of a cross, he was pinned to the altar of Saint Alban by the spear in his
side. His blood was thus spilled like a sacrifice on the altar of Christ.’? The interpretative key to
his sainthood lies in his virtuous Christian life and most of all in the form of his death: his arms
extended as in a crucifixion and the spear piercing his side as in the case of Christ’s death, while the
stones recalled Saint Stephen, the protomartyr from apostolic times, executed by stoning (Ingham
1973, 6-7; Acts 7).

It should be noted that the saga material on Magnus’s martyrdom provides some obvious
typological parallels particularly with the texts of the Boris and Gleb*’ cycle written'* at the turn of
the eleventh and twelfth centuries. Magnus, like Boris and Gleb, decided against armed resistance
to save the lives of his people; Magnus, like Gleb, was murdered by his own cook. The motif
of the execution of a prince carried out by his servant probably had its origin in the shameful
connotations associated with being killed by a social inferior, which additionally accentuated
the image of Haakon as an evil murderer and Magnus as a victim (Price 1993, 108-109; Cubitt
2000, 79). In addition, bishop Vilhjalmr, like the Kiev metropolitan Georgi, initially questioned
the sanctity of the murdered prince. The Boris and Gleb cycle could, in fact, have exerted at least
some literary influence on the authors of the sagas and biographies about jarl Magnus Erlendsson
because the ties between Scandinavia, Sweden and Norway, and Kievan Rus’ were very vibrant
and diverse between the tenth and thirteenth centuries; at the highest political level, dynastic
marriages are especially worth mentioning. Therefore, a familiarity with Rus’ literary works can
be reasonably assumed (Antonsson and Garipzanov 2010, 7; Conti 2010, 194-195; Miljutenko
2006, 22-23; Ingham 1973, 7-8; Tomany 2008, 128). On the one hand, at the turn of the twelfth
century, Rus’ ecclesiastical figures, mostly bishops and metropolitans of Kiev originating from

2 For the critical edition of the earliest hagiographic texts on Canute, see: Gertz 1907.

3 Boris and Gleb were sons of a Kievan prince, Vladimir Sviatoslavich (980 - 1015), also known as the
“baptizer” of the East Slavs due to the adoption of Christianity from the Byzantine Empire as the state
religion of Rus' in 988 or 989 (Malmenvall 2015, 184-190). In 1015 Vladimir died and his son Yaroslav,
at the time prince of Novgorod and later of Kiev (1019 - 1054), persuaded the Novgorodians to join him
in the struggle for the Kievan throne in order to stop the rampage of Vladimir's eldest son, Sviatopolk,
who in the meantime had taken the Kievan throne and had his younger brothers Boris and Gleb killed.
Although Sviatopolk was the eldest living son of Vladimir Sviatoslavich and might at first glance
be perceived as a rightful successor, Sviatopolk's taking of the throne was accompanied by deliberate
violence - he treacherously killed off his non-resistant brothers to ensure his position. In 1019 Sviatopolk
was finally defeated by Yaroslav in the Battle of the Alta River east of Kiev (Malmenvall 2015, 191-192;
Senyk 1993, 225-228). Among the local Rus’ saints, the cult of Boris and Gleb was the oldest and most
widespread. The first phase of the canonization of the princely brothers was concluded by the confirmation
of Georgi, the Kievan metropolitan, in 1072. It is 1115, however, that can be regarded as the final phase of
the canonization because their relics, reposed in the town of Vyshgorod north of Kiev, were translated to
a new church, dedicated to the princely brothers and built on the same site (Hollingsworth 1992, XXVI-
XVII; Malmenvall 2019a, 48).

A group of the most comprehensive as well as earliest testimonies, the so-called “Boris and Gleb cycle,”
consists of three texts: the report on Boris’s death with the eulogy to the holy brothers included in the
chronicle Tale of Bygone Years (ITosrncmp epemanvHbixd nnwmv); the anonymous hagiography Tale and
Passion and Encomium of the Holy Martyrs Boris and Gleb (Cxaszanue, u cmpacmo, u noxeand, c6smyio
myuenuxy Bopuca u Inmba); and the hagiography by the monk Nestor from the Kiev Monastery of the
Caves, Lesson Concerning the Life and Murder of the Blessed Passion-Bearers Boris and Gleb (Ymenue
0 Humuu u nozybnenuu onaxenyro cmpacmomepnuio bopuca u Inmba). Nestor’s Lesson is certainly not
the earliest of these sources, but the second or the latest. It is also stylistically and conceptually the most
advanced of the entire cycle (Malmenvall 2019a, 43-44).
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the Byzantine Empire, produced a noticeable corpus of theological polemical texts written in or
translated to Church Slavic, imitating the “anti-Latin” genre, which became increasingly popular
in the Byzantine literature of the time, and thus criticizing the dogmatical presuppositions and
liturgical practices of the Western Church.” However, confessional differences after the schism
between the Western (Catholic) and Eastern (Orthodox) Churches in 1054 did not play a major
role in the context of political and economic contact between Scandinavia and Rus’'® In addition,
an increasing majority of contemporary historians claim that the crucial turning point concerning
the cultural and political tensions between the “Latin” and “Greek” Churches, along with their
psychological alienation, occurred after the pillage of Constantinople in 1204 during the Forth
Crusade (Hussey 1986, 136; Chadwick 2003, 277; Nyberg 1983).

On the territory of Rus’ the veneration of royal or princely Scandinavian saints, such as
Magnus Erlendsson and Canute, was clearly present. Veneration of the Scandinavian ruler saints
in Rus’ presents a curious instance of Christian interaction at a time when Eastern and Western
Christianity, at least in general terms, were supposed to have drifted apart. However, the effects
of the schism in 1054 varied from region to region, depending also on the distance from and
frequency of contact with its two focal points, Rome and Constantinople.'” In this context, one can
mention two interesting examples: the existence of the so-called “Varangian” or “Latin” Church
for the Scandinavian merchants in twelfth-century Novgorod, dedicated to Saint Olaf (Jackson
2010, 157-161),' and a particular Rus’ liturgical source from the mid-twelfth century, found
in a fifteenth-century manuscript (Lind 1990, 16-17; Jackson 2010, 166-167), conventionally
called Prayer to the Holy Trinity (Rus. Monumea Cesmoii Tpouue).” This text is attributed to the
hieromonk, renown orator and later bishop, Kiril of Turov (1130 - 1182), and contains a litany of
both Eastern and Western Christian saints from various historical periods, from the first decades
of Christianity to the twelfth century (Arhangel'skij 1884, 12-14). In this context, the original
authorship is not important: the prayer, with its list of saints, is significant for its demonstration
that a Rus’ ecclesiastical writer, monk or cleric, most probably working in the mid-twelfth century,
still found it acceptable to include a number of Western saints in his litany (Lind 1990, 19-20).
Among Western saints, one can find names from the late antiquity, such as Martin and Victor, and
early Roman pontiffs, such as Linus, Anacletus, Clement, and Leo; additionally, the prayer lists
Western ruler saints from a relatively recent past, such as Wenceslaus, Magnus, and Olaf - those
names are listed alongside Rus’ ruler martyrs, Boris and Gleb (Lind 1990, 8-9). Magnus, placed
just before the Norwegian king Olaf, the most famous of the Scandinavian ruler saints, can hardly
be any other than Magnus Erlendsson (Lind 1990, 2-4, 9). Consequently, the author or compiler
of the above-mentioned prayer did not only include a particular Western saint, along with many
other saints from the Christian West, into an Eastern ecclesiastical context, but also connected the
native martyred princes Boris and Gleb with their Western counterparts, such as Wenceslaus and

5 On this subject, see: Danilevskij 2018; Kostromin 2013b; Tachiaos 1988/1989.

Regarding the international relations of Kievan Rus, see: Nazarenko 2001; Kostromin 2013a.
For a fundamental overview of the image of Byzantium and Eastern Orthodox Christianity among
Scandinavias ecclesiastical and secular elite until the early thirteenth century in terms of a (still) united
Christianity with common roots, see: Jakobsson 2008.

For the Rus’-Scandinavian (cultural) relations in the twelfth century, see: Lind 1990; 2017.

For a comparative overview of Olaf’s cult in the medieval Eastern Orthodox Church, see: Mel'nikova 1996.
In addition, Olaf himself, according to the sagas, had spent about two years of his exile, approximately
between 1027 and 1029, in Rus at the court of Yaroslav Vladimirovich (Skérzewska 2011, 339, 344;
Jackson 2010, 153-154; Jénsson 1914, 201).

This text was published in its entirety by the Russian literary historian Alexander Semyonovich
Arkhangelskiy (1854 - 1926) (1884).
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Magnus. By doing this he indirectly acknowledged ruler martyrs on the periphery of Europe of
the time as a special (sub)category of common Christian saints.

Despite the above-mentioned vibrant and non-conflictual relations between Rus and
Scandinavia until the early thirteenth century, which could have exerted their influence also on the
mutual acquaintance with their ruler martyrs and borrowings of literary motifs concerning their
hagiographic reports, the most reliable explanation of the similarities between Boris and Gleb
and Magnus is to recognize a hagiographic pattern: this pattern closely corresponds to Christ’s
passion, that was adopted almost simultaneously and mostly independently by hagiographers and
other writers working in the peripheral newly Christianized parts of Europe. Their purpose was to
give meaning to the political killings of princely figures in terms of martyrdom and, consequently,
religious “maturity” of these lands. Hence, various writers of such hagiographic and historical
texts came to similar conclusions in pursuing similar (spiritual) goals stemming from similar
political and cultural circumstances.

Conclusion

The existence of ruler martyrs among the ruling secular elite was, despite local differences and
specific reasons for specific canonizations, common in the polities on the eastern and northern
periphery of Europe that had recently adopted Christianity. A representative case within the
phenomenon of ruler martyrs can also be recognized in Magnus Erlendsson, jarl (earl) of the
Orkney Isles, who was murdered by his cousin, Haakon Palsson. The internal political plot led by
a close relative, the jarl’s nonresistance on principle, the last-hour praying and attendance at mass,
the final encirclement and slaughter of the victim as the “innocent lamb” resembling Christ - all
this recalls vividly the manner of the deaths of some Slavic princes of the time, such as Boris and
Gleb of Kievan Rus. Furthermore, Magnus’s martyrdom seems to be subversive in relation to the
generally accepted warrior values in the Scandinavian sagas. The saint’s life and death represent an
example where the ideal of fame is dealt in a Christian fashion, giving precedence to self-sacrifice
for others and eternal “heavenly glory” over instant military and political success. Like Christ,
who gave his own life for the peace and redemption of the world, Magnus gives his life for the
peace and redemption of the people of the Orkneys - thus symbolically integrating them into
“salvation history” shared by all other Christian polities.

Regarding the typology of the cults of martyr rulers on the eastern and northern periphery of
medieval Europe, particularly in case of Magnus Erlendsson and Boris and Gleb, and any possible
external influence on them, the absence of direct parallels in the previous Byzantine and Latin
hagiographical necessitates considering a broader European context of princely or royal sainthood.
Potential sources of mutual influence on the eastern and northern periphery of medieval Europe
are connected with merchant ties, cultural communication, and with the intense diplomatic
contact and far-reaching dynastic links — rather than reliable textual evidence. So far none of the
relevant studies can be considered a final solution to the question of whether one can interpret
existing similarities as transregional parallelisms or direct borrowings (Paramonova 2010, 272-
273, 282). First of all, since the mentioned Scandinavian saints, such as Magnus or Canute, are
later than their Slavic counterparts, such as Wenceslaus or Boris and Gleb, it is obvious that they
cannot have been known to the writers of the first Slavic texts. Any possible influence in the early
period could only have been from East to West. In this political framework, internal dynastic and
kinship connections - the interdependence between the (regional) princes from the same dynasty
themselves and a specific prince and his druzhina — remained the crucial model for settling internal
disputes. The veneration of Boris and Gleb thus served as a kind of “sacralization” of the ruling
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dynasty in the sense of showing the practical realization of the Christian identity of the Rurik
dynasty. In hagiographic representation, the internal dynastic and kin relations of the saints were
reshaped according to Christian norms and virtues, such as peacefulness, humility, and (brotherly)
love. Moreover, these relations acquired their own religious meaning and formed a broader
historical and theological framework, that of salvation history, within which such Christian virtues
could be realized and emphasized (Paramonova 2010, 282; Ingham 1973, 11).

The problem with a comparative analysis of hagiographic texts, however, is that it is hard to
distinguish between details and motifs that would allow creating broader models and patterns and
those details and motifs that can result from coincidence. Similarities between different narratives
can easily be explained by a universal model of imitation of Christ. Therefore, many details
that can be found in the hagiographic stories can be seen as results of an attempt to portray the
martyr as an image of Christ. Details that tend to reenact Christ’s life and death, taken together,
construct unique narrative patterns — in this respect, Magnus of Orkney is the best example
of a narrative parallel with the Boris and Gleb cycle. The result of unique patterns that share
similarities is a phenomenon of a martyred ruler that developed between the tenth and twelfth
centuries. Martyred rulers from that period together formed a new tradition of ruler’s martyrdom
where the ruler could become a martyr because he was a good, righteous ruler who died an
innocent death, showing no resistance, only his willingness to be a martyr for a greater good, to
be an imitator of Christ. Thus, he became also a local saint who could legitimize the existence of
newly Christianized peoples and position them at the same time in the symbolic center of the
Christian world by forging a covenant between them and the Lord (Trajkovi¢-Filipovi¢ 2013, 15-
16; Klaniczay 2002, 99, 398).
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Abstract: KROCZAK, Justyna. Christian Ascetics of Late Antiquity as a Philosophy and Its
Echo in the Culture of Old Rus’ (11th - 13th Centuries). The article attempts to show, first,
that within the context of Patristic heritage the Christian asceticism of Late Antiquity can be
seen as a Christian philosophy (different from one of the classical Greek) and, second, that
this philosophy has found a ground in the Old Rus’ The evidence is gathered from relevant
fragments of works by the Fathers of the Eastern Church, mainly by Gregory the Theologian
and John Chrysostom. The choice of these Fathers is motivated by two facts: their works had
been better known than other sources in the Old Church Slavonic translations; their writings
attest to the concept of ascetics as a philosophy of a kind distinct from its Classical ancient
form. The Patristic ideal of a philosopher is compared with the life and works of Theodosius
of the Caves, the quintessential Saint of the Old Rus’ and Eastern Slavonic ideal of a virtuous
person. Consulting the primary sources in Old Church Slavonic, the author suggests that
Theodosius of the Caves does in fact confirm to the definition of a philosopher as offered by
Gregory the Theologian.

Keywords: Old Rus’ (11th - 13th centuries), Gregory the Theologian, Saint Theodosius of the
Caves, asceticism, Byzantine monastic tradition, medieval philosophy

Despite abundance of brilliant specialists in the field of the Old Rus’ culture its philosophic aspect
is often either overlooked or considered too thankless for inquiry, though generally for good
reasons. According to classical criteria, such as literary records or institutional framework, in the
Old Rus’ there was no philosophy to speak of, and any philosophic activity remained generally
marginal, since there was no apparent social demand for it. However, there is some evidence that
points to the existence of Christian philosophy in the Old Rus; at least to some measure.

The starting point here is the view of philosophy developed in the early Christian communities
of Late Antiquity by the Fathers of the Eastern Church. The Patristic thought has added an
intellectual component to religion, in a sense a dialogue with the ancient philosophy, and partial
utilization of its doctrines (Ierodiakonu - Zografidas 2011, 853). In this process, the main role
was played by the monasteries where both the ascetic practices of the Fathers of the Desert and
theorizing mysticism of Christian writers and Fathers of the Church were kept alive. These writers
included the thinkers of Catechetical School of Alexandria and The Gaza School, the Cappadocian
Fathers and Pseudo-Dionysius the Areopagite. The theologians of the Late Antiquity have worked
out a new view of philosophy that fused the ideas of Greek philosophy (Stoic, the broadly
understood Neoplatonic tradition and Aristotelianism), Patristic thought and Judaism (Philo

! The article is part of the research project financed by National Science Centre, Poland, decision number:

DEC-2016/21/D/HS1/03396. Fragments of this text have been previously published in Polish as part of
the Chapter 2 of my monograph Kultura filozoficzna Dawnej Rusi (Warszawa, 2020).
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of Alexandria) (Ierodiakonu — Zografidas 2011, 852). Generally speaking, the philosophy was
turned into reflections on Christian articles of faith expressed in the language of classical Greek
philosophy, being an attempt to bridge the gap between Man and God not just in theory but also
in practice. The Fathers of the Eastern Church draw on the riches of Greek philosophy without
turning into philosophers in the pagan sense, while redefining the whole tradition of speculative
discourse (S. Gregorii Theologi Oratio XXIX, PG 36, col. 76BC; St. Gregory Nazianzen, Oration
29 1894, chapter 2, Zozulak 2018, chapter 6). The questions they had been cogitating were how to
live a virtuous life, what is the essence of philosophy, what should man strive for, and how to define
God. Being essentially axiological in nature, these questions went beyond the practical needs
of sermon, often falling into the realm of metaphysics, since defining God or (in Aristotelian
tradition) the First Cause lies at the center of all metaphysical investigations. Thus, the Patristic
inquiries implied an advanced competence in the matters of theory.

The Fathers of the Church viewed philosophy as ‘the love of wisdom), although the last
component of this phrase has to be understood as ascetics, namely as striving for purity of one’s
soul that opens one towards the true wisdom, that is, towards God. Gregory of Nyssa used words
0 TG cogpiag ¢pacbeig i.e. “he who is enamoured of wisdom” (S. Gregorii Nysseni De virginitate,
PG 46, 400C; St. Gregory of Nyssa 1893, chapter 20), to describe Jesus, who was seen as the very
ideal of such wisdom. The ascetic’s life purpose was to realize this ideal.

At the turn of the third and fourth century asceticism had been elevated to the rank of
philosophy, being recognized as such due to the efforts of “Philosophizing” Church Fathers -
John Chrysostom, the Three Cappadocians, and Athanasius the Great — despite the fact that at the
time it took mainly a negative form of seemingly non-intellectualized practical spirituality that
promoted techniques of body mortification. However, according to the testimonies of theorists
of asceticism and of the ascetics themselves (e.g. Apophthegmata Patrum), the sense of asceticism
is exhausted neither by the manifestation of one’s mastery over the body and contempt for it, nor
by an overt profession of a simplified version of Platonic dualism. This sense is closer to training
oneself to feel “beauty and goodness”, because perception and contemplation of the external
world’s beauty is an integral part of the inner life of an ascetic.

The fact that such a worldview had been accepted by the educated part of society in the Old Rus’
is indicated, first, by the translated literary works available there between the 11th and the 13th
centuries, and second, by the country’s own original writings. The monastic literature available
in the Old Rus’ facilitated a spread of devotion towards asceticism. The monastic tradition of
asceticism of the Christian East expressed, for example, in the Sinai Patericon, i.e. Spiritual
Meadow of John Moschus (11th century GIM sin. 551), had an extremely strong impact on the
countries in the orbit of influence of the Eastern Roman Empire, that is, on the Slavs of Bulgaria,
Serbia and Rus The said influence consisted primarily in adoption of some elements of Byzantine
culture and fitting them to the developmental stage of these countries (Tachiaos 2005, 184).

From the 11th century onward, Byzantine ascetic literature, along with liturgical texts,
penetrated into Rus’ and shaped a new philosophical outlook. In this regard, two preserved
manuscripts demand our attention: The thirteen orations by Gregory the Theologian from the
11th century and 3maroctpyit (the Golden Stream) by John Chrysostom from the 12th century.
They are stored in the Russian National Library in St. Petersburg, the first under the number
Q.p.L.16, the second - Ep.L.46.

Particularly noteworthy are Funeral Oration on the Great St. Basil, Bishop of Cesarea in
Cappadocia, Cssitaaro Ipuropus Borocnosbija HaHsmaHbcKaaro, CbTBOpeHO Ha ImorpebeHne
csaraaro Bacwma (Budilovich 1875, ff. 19a-96a), the forty-third oration from Gregory the
Theologian’s selection of orations, and his second oration In Defence of His Flight to Pontus, and
His Return, After His Ordination to the Priesthood, with an Exposition of the Character of the Priestly
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Office, CnoBo oTpxoppHOE OFKanms 1671 Ha Mope moHbTbcKoe (Budilovich 1875, ff. 162g-231d).
We find there an original approach to Christian philosophy that amounts to a theory of asceticism,
which had been the cardinal idea of Gregory the Theologian. He wrote in the forty-third Oration
that during his stay in Athens together with Basil the Great he sought philosophy: “philosophy
was our aim” (S. Gregorii Theologi Oratio XLIII, PG 36, col. 520; St. Gregory Nazianzen, Oration
43 1894, chapter 19)*. What philosophy meant to him? From Gregory’s reasoning several of its
features can be inferred: it was “the most precious of possessions and titles” (S. Gregorii Theologi
Oratio II, PG 35, col. 504; Gregory Nazianzen, Oration 2 1894, chapter 102), as well as a state of
mind and a way of life, resting upon overcoming one’s body. From this perspective, philosophy
was identified with the most perfect way of living, which contained two complementary parts
making a whole in the most perfect harmony that man is able to achieve. These parts were npagig
and Bewpia, Piog Bewpntikdg and Piog mpaktikog’. Gregory the Theologian claimed that he knew
the wisdom lovers who had found the golden mean in their lives, i.e. had reconciled mpéagig
and Bewpia, arriving at a calm activity, an active calmness, npa&wv fiovxiov, fovxiav éunpaxtov
(S. Gregorii Theologi Oratio XXI PG 35, col. 1104). This attainment finally gives rise to a full
understanding (in the sense of gnosis) of the meaning of the Gospels (Zarin 1907, 381-383).
Such an ideal was realized by Athanasius the Great, Basil the Great and, according to Gregory of
Nyssa, by Macrine the Younger (S. Gregorii Nysseni, De vita S. Macrinae, PG 46, col. 959-1000).
The passions in their lives had been transformed into virtues, enabling them to attain an internal
nobility and bestowing upon them the right to be called teachers of virtue. In this way Basil the
Great had mastered all the virtues (he did not crave pleasures, he curbed the urges of his body,
admired nature, remained unmarried, was humble, had the gift for eloquence and writing, and
possessed a great intellect (Budilovich 1875, ff. 75r-76a; PG 36, col. 576-584A).

A unique place in the translated literature of Old Rus’ is occupied by John Chrysostom, who
was considered a “teacher of the whole world” (Kutue n repnbane npenogo6Haro orua Harero
Aspawmbsi, BLDR 1997a, 39)*. Fragments of his works (or attributed to him) are the most common
texts in well-known Old Rus’ manuscripts. Yevgeniya Granstrem has counted as many as two
hundred and eighty-seven fragments of them (from eighty-two manuscripts of the period from
11th to 14th century) (Granstrem 1974, 186-187). According to the researcher, only six texts of
those are full and authentic homilies of John Chrysostom?®, the rest are short fragments, changed
versions, transformations, interpretations, or misattributions belonging to another John (e.g.
the Exarch, Climacus, Damascene). Works of John Chrysostom began to be translated into Old
Slavonic as early as the 9th century, the selection of fragments was carried out by Bulgarian Tsar
Simeon the Great himself, as is evidenced by the Prologus of the Golden Stream. In Rus, in turn,
the oldest manuscripts of the Golden Stream appeared in the 12th century, but fragments, e.g.
On Penance, can be found already in Izbornik of Svyatoslav from 1076 (M36opHuuk 1076, ff.235v-
236v). In egard to the Christian philosophy of Rus’ wed like to consider two homilies, the Second
Homily On Penance (De poenitentia, Hom. II) and the Sixth Homily on the Book of Genesis
(In Genesim, Hom. IV), as well as fragments from the Homily on the Gospel of St. Matthew

2 In Old Slavonic npbmaapocts (Budilovich 1875, f. 39a).

> Biog Bewpnrikog in its positive aspect meant contemplation and, in negative, mortification of the flesh;
while Bilog mpaxtikog referred inter alia to activities in a community or in a literary field without being
restricted to them alone.

“ITnireTd 60 0 BeMMKOMD CBBTUTE/IN U YUUTEN BCEro MUPa, 0 3maTaycTbmp Voans.

1) IToxsana Mydennky ®oxke; 2) C1oBo o AfaMe, K IpeXxyie BKYLICHNA JpeBa Pa3yMHOTO BeJiAlIe JIN YT
m06po n uTo 3110; 3) Bropas 6ecenia o mokasuui; 4) CI0BO 0 IeCATY [ieBax, ¥ O MIUJIOCTBIHE, U O OKasAHNH,
1 0 MOZUTBE; 5) CIIOBO K My/IeAM, MCKa3VBIIMM MHOTHX IIePKOBHBIX; 6) CTIOBO O ITpaBefHOM U 6/1a)KeHHOM
Woge.
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(In Matthaenum). In these works, John Chrysostom defined a true, spiritual philosophy
1 @thocogia yuxr (S. Joannis Chrysostomi, De poenitentia PG 49, col. 302) as opposed to
a superficial philosophy literally external, exoteric 1| thocogia 1) €§wBev (S. Joannis Chrysostomi,
In Matthaenum, hom. XXXIII PG 57, col. 392) The former was represented by the saints, the latter
by pagan philosophers. A true love of wisdom takes place at the top of the mountains, i.e. in the
hermitages of ascetics (S. Joannis Chrysostomi, In Matthaenum, hom. I PG 57, col. 20), whose
lives were marked by the virtue of humility.

In Rus) the philosophy of ascetics, as defined by Gregory the Theologian and John Chrysostom,
had been introduced, maintained, and promoted with the key role played by two men: Anthony of
the Caves and his outstanding pupil Theodosius of the Caves. The sources available to us, such as
Theodosius’ Instructions and his Life, the Paterik of the Kievan Caves Monastery and The Primary
Chronicle, cover in some detail the life and work of Theodosius (and to a lesser extent of Anthony).
On this basis, we can surmise that the figure of Theodosius was considered in Rus’ both a model
of human sainthood and a philosopher in the sense given by Gregory the Theologian and John
Chrysostom. Nestor, the author of Theodosius’ life, compared him to Anthony the Great, the
father of monasticism from the 3rd century; this, besides being a great praise for Theodosius, may
indicate that the Life of Anthony the Great by Athanasius the Great was known and read in the
Kievan milieu (Helland 2008, 40; Litvinenko 2017, 79).

The lives of Theodosius and Anthony the Great are largely similar: both are typical of the
hagiographic genre. Both Anthony and Theodosius had been trained by older monks, in the case
of the former the names of his teachers remain unknown, in the case of the latter, it was Anthony
of the Caves. However, in the anachoresis of Anthony the Great a stronger emphasis was placed
on fighting temptations and the devil (S. Athanasii, Vita S. Antonii PG 26, col. 853-860C), while
in the anachoresis of Theodosius on fighting those possessed by temptations or the devil. Both
ascetics were respected and acknowledged by imperial as well as by priestly powers (S. Athanasii,
Vita S. Antonii PG 26, col. 956). The newly initiated monks who had been aspiring to thread the
arduous path of virtue had revered highly both of them. As a hegumen, Theodosius introduced to
his monastery the strict discipline of “fasting, prayers with tears”, i.e. the Studite Rule. Both were
compared with learned philosophers. Anthony embarrassed the Greek sages by mocking, among
other things, the Platonic teaching about the soul that fell from heaven (Phaedrus 245c-250a)
(S. Athanasii Vita S. Antonii PG 26, col. 918). Nestor, in his turn, described Theodosius as “wiser
than philosophers: “who will grasp God’s mercy? It was not among the wise philosophers or city
lords that God chose a shepherd and teacher for monks, but — be God’s name praised for that -
an unlearned turned out to be wiser than philosophers” (JKurue npenogo6xaaro oTblija HaIero
®eopocust urymena [Tedepsckaro, BLDR 1997, 354)°. According to this view, simplicity, faith, and
piety marked by God’s grace are ranked higher than philosopher’s wisdom. The type of philosophy,
with which Theodosius and Anthony was contrasted, can be equated with kevodo&ia, described
by Gregory the Theologian, that is with vainglory, of which some half-trained and envious monks
were guilty (S. Gregorii Theologi, Oratio II PG 35, col. 416). The philosophy of that ilk was
common in the Old Rus, especially among the less educated clergy, e.g. in the case of Foma, an
opponent of Klim Smoljati¢ (ITocmanue, Hanncano KinMeHTOM, MUTPOIIONTUTOM pycKbiM Pom,
BLDR 1997b, 118). The opposite to this type of philosophy was “divine wisdom”.

It is worth pointing out that the Greek word ‘philosophy’ appearing in the above-mentioned
speeches of Gregory the Theologian (PG 35, col. 416, PG 35, col. 504), had been translated by

¢ “Kwro mcnobcrs Munoceppiyne boxme! Ce 60 He u3bbpa OTD HmpeMyApbIXb Gunocodd, HU OTD

BJIACTE/IMH'D IPAb IACTYXA M YIUTENs MHOKBIMIMD, HB — 1 O CeMb IPOCIABUTHCA UMst [ocriofHe — K0
rpy6 cbl 1 HeBBxa mpeMyzphit punocods ssucs! O yraeHus taitHo!”
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a Slavonic bookman as npemygpocts (RNB Q.p.1.16, ff. 167, 223d), divine wisdom in contrast to
human wisdom, which had been usually rendered as myzpocts’. In this sense a philosopher was
seen as a seeker of divine, not of human wisdom, that is, of something transcending the worldly
life. Theodosius was looking for divine wisdom not only through negative asceticism, but also
through action - npa&ig; he inaugurated construction of a church and a library in his monastery,
and thereby can be considered an organizer of religious life in the Old Kiev. We know that he was
a polemicist, as well — he polemicized against Judaism for superiority of Christianity, and even
spoke out on political topics - his opinion influenced the policy of the Grand Prince. Thus, he was
not isolated from social life. The practical wisdom of Theodosius assured that he always succeeded
over his opponents but had no enemies. He dared to speak out against Sviatoslav II Yaroslavich,
who had unjustly occupied the fief of his brother Iziaslav. Theodosius for a long while publicly
criticized the actions of Sviatoslav, who, despite his anger, restrained his desire for revenge and
tried to resolve the situation to his own advantage. However, Theodosius remained adamant and
kept criticizing Sviatoslav until he gave up his brother’s fief.

Theodosius’s authority was so revered that his spiritual advice and conversation was sought
not only by the monks, but also by the members of political elite. In A Letter to Prince Iziaslav,
whose devotion to Christianity Theodosius deeply valued, he raised practical and fundamental
topics for Christian life, e.g.: what can or cannot be done on Sunday; when to fast; why Greek
Orthodoxy is the only true interpretation of the Christian tradition in contrast to the Latin creed
(which is a staple theme of Greek patristics besides the anti-Judaistic arguments?®).

Theodosius referred to himself with such epithets as “unlearned”, “wretched”, “unread”
(OKntune mpenono6uaaro otpua Hairero ®eomocus urymMeHa Iedepbckaro, BLDR 1997, 446)°.
It seems, however, that this stylistic device was meant only to emphasize his humbleness: in all
likelihood, Theodosius was versed in patristic literature, since, having'® a “gift for God’s word”, he
knew well how to interpret it; we know also that his instructions were readily listened to by people.
Unfortunately, the direct evidence regarding literary passion and erudition of Theodosius is scanty.
His Life says: “In addition, he asked to be sent to a teacher to study the holy books, and so it was
done. Soon he absorbed all the learning, so that everyone was amazed at his intelligence and his
talents and how quickly he learned everything” CKnrue mpenogo6uaaro otpia Haurero ®eomocust
urymeHa medepbckaro, BLDR 1997, 356)". The hagiographer emphasizes the intellectual prowess

Writing in Oration II, Gregory the Theologian chose the word cogia to denote God’s wisdom (PG 35,
col. 429). The Slavic bookman translated this word as mpemyznpocts (RNB Q.p.1.16, f. 175 b). The word
peMyzpocTh, as denoting God’s wisdom, was actively used by John the Exarch in his Hexameron.
(ITecmoomnes ff. 56, 42a, 241b, Illecmoones Moanna Sx3apxa Bonzapckoeo 2001, 307, 354, 608).

This correlation was examined by Arleta Szulc (2001) using the example of Psalter. We have to
keep in mind here that the opposition of npemyapocts and myznpocts in the literature of Old Rus is
somewhat contextual. In the homily Ha sw3necerue 2ocnoone by Kirill of Turov, the author attributes to
God myznpocts, not npeMynpocTb (Kiopuna Hedocmoiinazo MHUXA C7I060 HA 6B3HeceHUe 20cno0He, f. 36V;
Yermin 1958, 342).

Theodosius in his basic stance was pro-Greek, as evidenced by his inviting Greek monks to the Cave
Monastery (Paterik, Discourse 8), whereas Anthony in the earlier half of his life himself was a monk at
Athos.

“BB3MBICTIVID €Cl1, 6OrOM0ONBDIIT KHsDKe, BBIIPAIIATI MeHe, HEKHIDKbHA U XY/a O TakoBelt Bbiun |[...]
Much like Abraham of Smolensk in later years: “O gapex® coBa Boxxus, nanHoe o Bora nnpenogo6HomMy
Appaamnio [...] TokMO moYnTaTy, HO MPOTOIKOBATH, )K€ MHO3EMD HeCBBAYIIMMD M OTDH HErO CKa3aHas
BCcbMB pasymbTn u cnpimamyms’ (OKutne u TeprrbHme npenopfo6Haro orna Hamero ABpambsi, BLDR
1997a, 36-38).

“Kb cuMb 5Ke ¥ JaTVCA BeylA Ha y4eHue 60KbCTBbHBIX'D KHUTD eITHOMY OT YUUTeNb; KOXKe ¥ CTBOPU.

»

11
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of Theodosius and his disposition for reading. We do not know any further details regarding
the books he asked for. Yet, we do know that in his preserved Prayer Theodosius mentions Basil
the Great, Gregory the Theologian, John Chrysostom and Nicholas of Mira (MonutBa cBsitaro
®eopocus Ileyepbekaro 3a Bcst KpecTbsiHbl, BLDR 1997, 452).

The writing and polemical work of Theodosius seem to be somewhat of a side effect of his
constant contemplation, and his perfecting of traditional Christian virtues. Thus, in his exhortation
On patience, love and fasting Theodosius displayed his wisdom of a hegumen: he shows awareness
that the monks had been faced with heavy tasks of overcoming their own deficiencies, fighting
temptations of the devil and practicing virtues, yet he underscores that the effort is worth it,
whereas laments are not. He addresses his confreres as “my beloved ones” and urges them not to
succumb to human weakness. Laments and complaints lead to “leprosy of the soul” (IToyueHne
C1oBO Kb Kemapio cBsitaro @eogocusi, BLDR 1997, 444)'%, which is worse than leprosy of the
body, while humility and patience - to internal harmony and communion with God. Humility
“decorates man”. A separate piece, Instruction on Patience and Humility, was dedicated to the
virtues just mentioned (Cssitaro ®eogocua noydeHne o TpbieHnn u o cMupernu, BLDR 1997,
438-442). Theodosius identifies humility, submission, gentleness and awareness of one’s own
vanity with wisdom, which is why a good monk and, generally speaking, every believer has
the responsibility to strive for becoming a “rational sheep’, to obey (i.e. trust in the wisdom of)
ashepherd-philosopher (hegumen), and at the same time to think in terms of another, supernatural
reality. In the Life of Theodosius (as in the hagiography of Saint Abraham of Smolensk) the word
pasyms or the phrase cBbT pasyma, meaning wisdom in the sense of internal knowledge, spiritual
enlightenment, appears often. The cry: “give me wisdom illuminated by God’s grace”” (OKurne
u teprrbHye mpernogobHaaro oria Hairero ABpambsi, BLDR 1997a, 30) should be interpreted
as a plea for religious inspiration. The Church Slavonic word pasyms is a multifaceted word.
It translated the Greek nouns yvotg and obOveoig (Sedakova 2005, 298; Pichkhadze 2011, 193-
194, SS, 572-573). The former meant the knowledge that emerges as a result of research, inquiry
as well as enlightenment; the latter referred to intellect, intelligence, understanding, or cognition.
In the case of Theodosius, wisdom was associated with correct, virtuous behavior, moral intuition,
whereas folly threatened to degrade personality. The cognitive and rational processes involve God;
reason was seen as closely connected with morality, resulting thus in a distinct Christian version
of ethical intellectualism.

Ascetic life of Theodosius can be regarded as a specific philosophy (Christianity in action), not
in the sense of a discursive, intellectualized speculation, but as a way to sanctify one’s environment
and self. This way had been perpetuated in daily life, not on a piece of paper. The philosophy was
seen as a practice of wisdom, of striving for purity of body and soul. Asceticism, therefore, had
fostered not so much obscurantism (Nikolsky 1913, 11-15; Sidorov 2011, 409), as petavota, i.e.
transformation of vices into virtues.

Theodosius considered himself, above all, an ascetic, a man of faith, a teacher of virtue,
a spiritual authority, an educator, but in no case a philosopher in the speculative sense.
His works lack metaphysical or mystical treatises (Fedotov 1959, 42), but he had developed
a practical conception of “spiritual apprenticeship”. Without being an elaborated theory, rather
a raw intuition, it had been nevertheless effected by Theodosius in his capacity as a hegumen.
This intuition displays an awareness of the diversity of perspectives (pagan, Jewish) and provides

V1 BbcKOpB M3BBIYE BCs TPAMATHKIIS, U SIKOXKe BCBMD YIOAMTICA O IIPEMYAPOCTY U pasyMb mpbruma
u 0 ckopbmb”.
“Tee3MHO IMPOKAXXbCTBO HANUJETh HA Ts, — HE TE/IECHO, HO AYILIEBHO .

13 “nmait >xe Mu pasymp, npocsbiiend boximero 6raroparbo”
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a rationale for a particular worldview of Christian asceticism. This is why it can nonetheless be
called a certain type of philosophical consciousness, cultivated within the ascetic tradition of Late
Antiquity. As this consciousness set the standards of wise and virtuous behavior, the existence of
a philosophy in the Old Rus’ can be to the extent asserted.
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Abstract: BOTICA, Ivan — KUHAR, Kristijan. St. Jerome in the Heritage and Tradition of
the Old Church Slavonic Liturgy. The figure of St. Jerome had left traces in the history of
Old Church Slavonic Liturgy and places where the Roman Rite in the Old Church Slavonic
Language was celebrated. From 13th century St. Jerome became the Patron saint of Croatian
Glagolitism due to the developed cult of his sainthood. During the Pontificate of Pope
Innocent IV, Glagolitism was enculturated into the Catholic Church in such a manner that
it was placed under the patronage of Saint Jerome. This refers to a spiritual culture from
Croatian territory, whereby the Roman Rite could be performed in the Church Slavonic
language with exclusive use of the Glagolitic script. Through this act, Saint Jerome became
the author of the Glagolitic script and protector of the Roman Rite in Church Slavonic.
Earliest records of reverence of Saint Jerome have been found on Glagolitic territory, dated
to the period even before Glagolitism was enculturated into the Roman Catholic world, in
continental Istria in particular, which was considered Saint Jerome’s homeland. The worship
of Saint Jerome enhanced in the Humanism and Renaissance period, when the Croats
started regarding Saint Jerome as their national saint, reflected in Croatia by numerous
monasteries, churches, chapels and altars erected in his honour. The worship of Saint Jerome
is also evident in numerous Croatian Glagolitic missals and breviaries containing liturgical
services honouring Saint Jerome. This paper explores the extent to which Saint Jerome was
worshipped in the heritage and tradition of Glagolitic liturgical manuscripts, which are
typologically classified as liturgy books »according to the use of the Roman Curia«.

Keywords: Saint Jerome, Saint Jerome’s churches, Glagolitic Breviaries and Missals, Roman Rite
in Old Church Slavonic, Glagolitic script, Istria

1. Introduction

Saint Jerome, born as Eusebius Sophronius Hieronymus (Evoéfiog Zw@poviog Tepwvupog),
is a saint born at Stridonium, non-localised settlement in late-antiquity Dalmatia bordering
Pannonia. He is best known as the redactor of the Bible from Greek and Hebrew into Latin.
Jerome’s edition of the Bible, the Vulgata, is still an important text of Catholicism. It was used in
the medieval Latinity period for developing literacy. Therefore, he is recognised by the Roman
Catholic Church as one of the Church Fathers and Doctors of the Church. Naturally, his life and
work have constantly been in the focus of scholarly research.

It is less known that Saint Jerome was also the patron saint of Glagolitism (Verkholantsev 2010,
225-63). This refers to the spiritual and cultural phenomenon of the Roman Catholic Church,
documented almost solely on Croatian territory, which received the Papal placet for performing
the Roman Rite liturgical services in the Church Slavonic language under the condition that
the lingua sacra of the Roman Catholic Church is written in Glagolitic script. Pope Innocent IV
(1243 - 1254) proclaimed Saint Jerome’s patronage of authorship of the Glagolitic script and
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Glagolitic liturgy, i.e. the Roman Rite in the Church Slavonic language.' Croatian scholarship and
culture label the entirety of this liturgical and ecclesiastical phenomenon »Glagolitisme.

Naturally, the Glagolitic clergy, who celebrated Roman liturgy in Church Slavonic, considered
Saint Jerome their originator. This relegated the role of Sts. Cyril and Methodius in the creation of
the Glagolitic script and introducing the Church Slavonic language into Roman Catholic liturgy to
such an extent that they were fairly unknown until late 19th century (Verkholantsev 2010, 225-63).
On the other hand, Saint Jerome became not only the patron of Glagolitism but also the »protector
and pride of the Croatian people« (zas¢ititelj i dika jazika hervaskoga) (Mihaljevi¢ 2014,12). Since
Early Modern Age, Croats have considered him their national and political symbol, role model
to the Croatian Catholic clergy, inspiration to artists, source of local pride, and the search for his
place of birth has been underway in many »Illyric« locations (Ivi¢ 2018, 253, 268-269; Spoljari¢
2018, 44).

This paper studies the cult of St. Jerome in the Croatian Medieval Glagolitic area by the analysis
of Croatian Glagolitic missals and breviaries that contain office in honour of St. Jerome. With this
research we hope to encourage the further liturgical and textological research of the euchological
and other liturgical elements in the office in honour of St. Jerome. The main research goal is
to indicate the area in which the cult of St. Jerome was fully developed, by analysing liturgical
documents and by analysing hagiotopography.

Croatian Glagolitic missals and breviaries follow the typology of liturgy books »according
to the use of the Roman Curia« (secundum morem Romanae curiae). They were translated into
Church Slavonic during the 14th century® while their textual transmission, accompanied by
intense Croatisation of grammar and lexis, was underway until the Council of Trent (1545 - 1563).
After this, feast days retained their established office (officium) in breviaries and their euchological
pattern in missals up until the liturgical reform introduced by the Second Vatican Council, which
caused Church Slavonic, as the lingua sacra of Eastern Adriatic dioceses, to mostly disappear from
the Roman Rite.

2. Saint Jerome in the Latin Roman Liturgy

The worship of Saint Jerome in the Roman Liturgy began in late 8th century, when Saint Jerome’s
name appeared in the »Communicantes«, prayer in the canon of the mass of certain Latin
sacramentaries of the Frankish provenance (from Gellone Abbey, Fulda Abbey, etc.)’. Even though
his name was registered in the canon of the mass of Gregory-Hadrian’s Sacramentary (Deshusses
1992, 88), alongside some non-martyrs, its first appearance in the Roman context was in Vetus

There are different interpretations of this pontifical rescript (for the recent interpretation see: Kraft Soi¢
2016a, 2016b). The document has been preserved only in transcript which contains approval of the
Slavonic liturgy in the area of Senj diocese formally given to the bishop Filip of Senj: Porrecta nobis tua
petitio continebat quod in Sclavonia est littera specialis, quam illius terre clerici se habere a beato Jeronimo
asserentes, eam observant in divinis officis celebrandis. |...] Nos, igitur, attendentes quod sermo rei et non est
res sermoni subiecta, licentiam tibi in illis dumtaxat partibus ubi de consuetudine observatur premissa |...]
(Kraft Soi¢ 2016a); Even the glagolitic letters were called letters of St. Jerome (Stefani¢ 1976).

It is important to mention that Croatian glagolitic liturgical manusripts were written and translated even
before the 14th century, but they are not preserved, except in fragments. During the 13th and 14th century,
probably under the influence of the placte of Innocent IV, the liturgical books were revised according to
the new typology of liturgical books, and biblical readings according to the Vulgate (Corin 1997, 527-538;
Reinhart 1990, 45-52).

Codices liturgici latini antiquiores, nr. 855 and 970.
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missale Romanum monasticum Lateranense,* dating back to the 11th/12th century. The worship of
Saint Jerome in Rome, i.e. in Roman Diocese and Roman Church, came into full swing during the
13th century, following the transfer of the chest containing Saint Jerome’s remains from Bethlehem
to the Basilica di Santa Maria Maggiore in Rome. His liturgical commemoration has been set to
30 September, which is the day of his death, while the transfer of his remains, or Translatio sancti
Hieronymi, is commemorated on 9 May, when the Roman Church commemorated the »transfer«
of relics of St Andrew the Apostle, Saint Luke the Evangelist, Saint Paul’s disciple Saint Timothy,
Saint Jerome the Presbyter and Saint Nicholas Bishop. The collective Martyrologium romanum
records the following text next to Saint Jerome’s name: Romae item Translatio sancti Hieronymi
Presbyteri, confessoris et Ecclesiae Doctoris ex Betlehem Judae ad Basilicam sanctae Mariae ad
Praesepe (Martyrologium romanum Gregorii XIIT).

The liturgical reference to Saint Jerome had not been recorded in the oldest Roman missal
secundum consuetudinem Romanae curiae (redacted by Fr. Haymo of Faversham), and its first
record dates back to the first print of the missal secundum consuetudinem Romanae curiae (1474)
(Missale romanum Mediolani 1474 (1907), 388). The status of worship and liturgical celebration
of Saint Jerome in the Roman Church reflected the treatment of this saint by the Roman Church.
Shortly before his death, Pope Pius IT (1458 - 1464) introduced the liturgical memorial Translatio
sancti Hieronymi into the Roman calendar and sanctoral, but this liturgical memorial was
abolished after the Council of Trent.” The worship never reached a higher level in Rome itself
because the chest containing Saint Jerome’s remains disappeared from the Santa Maria Maggiore
Basilica in late 15th century.

A more intense worship of Saint Jerome in the Catholic Church started after Pope BonifaceVIII
(1294 - 1303) issued a decree whereby four Latin Church Fathers, Saint Jerome being one of
them, were promoted to the duplex rank and awarded the title Doctors of the Church (doctores
ecclesiae). This led to the increase of Saint Jerome’s significance in the entire Church. Until then,
he had been celebrated as a Presbyter and teacher of the Church, primarily on the territory
under Frankish influence. The reference to Saint Jerome was introduced into the Roman Rite
via Frankish liturgical reform by the introduction of Saint Jerome’s name into the canon of the
mass and creation of a unique euchological pattern for the memorial of Saint Jerome. It should be
kept in mind that the Vulgate of St. Jerome was also introduced into the Roman Church from the
Frankish tradition. The gap spanning several centuries, until the start of his worship in the 13th
century, can only be explained by the fact that Saint Jerome was side-lined by Roman martyrs and
saints. It was not until the Humanist period that the »forgotten« father and teacher of the Church
received his true place in the liturgical memorials of the Catholic Church. However, unlike the
slow development of his cult in the »Latin« part of the Catholic Church, its »Glagolitic« part was
very active in transferring the cult and liturgical legend of Saint Jerome as the protector of the
»Glagolitic« section of the Catholic Church.

3. Roman liturgical tradition in Church Slavonic: Glagolitic missals and
breviaries

It has already been mentioned that, in terms of typology, Croatian Glagolitic missals and breviaries
are to be classified as liturgy books secundum consuetudinem Romanae curiae and that they had

4

I1. Kalendas Octobris. S. Hieronymi presbyteri.
In Missale romanum editio princeps (1570) and in Breviarium Romanum editio princeps (1568), but it is
mentioned in Martyrologium romanum editio princeps (1584).

5
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been created in the period from mid-14th to mid-16th century. They were used to codify and
consolidate Croatian Church Slavonic as one of the linguae sacra of the Roman Catholic Church.
Even though liturgical books written in Old Church Slavonic belong typologically to the Roman
Rite, they did not follow texts of the Latin Roman liturgical tradition in every single detail®. Rather,
they aimed at preserving the distinctiveness of its own tradition of textual transmission from older
translations from Latin to Old Church Slavonic language that are preserved in older Glagolitic
liturgical books.”

This fact is well reflected in the euchological pattern related to the liturgical memorial of Saint
Jerome. Our research encompassed texts from the following Croatian Glagolitic missals: Vatican
missal Illirico 4 (216b-216d), Missal of Count Novak (224d-225a), Missal of Hrvoje, Duke of Split
(184c), First Ljubljana (Beram) missal (187c-188a), Eighth Vatican missal (184c), First Vrbnik missal
(242a), and the Editio princeps of Glagolitic missal (pp. 246-347). All missals referred to above
share the same structure, in typological terms, which is identical to the Latin missals »according
to the use of the Roman Curia«. However, Vatican missal Illirico 4, dated to early 14th century is
the oldest Croatian Glagolitic missal »according to the use of the Roman Curia« and has been used
for the longest time. All mentioned missals follow exact euchological pattern, i.e. three prayers:
Collecta, Super oblata and Post communionem. There are also differences: the prayer super oblata
Dari molim te® in the said missal (216d) is longer compared to the others, and it is absent in the
First Ljiubljana (Beram) missal (188a).” Some euchological elements present in Croatian Glagolitic
missals show distinctions from the Latin template. For instance, the first euchological element
(collecta) was probably translated from an older template and does not match the Roman pattern,
leading to an unknown template, probably from some North Italian liturgical manuscript.*

Church Slavonic collecta Latin collecta

Vatican Missal Illirico 4 Missale Romanum 1474
B(oz)e ize nam' b(la)z(e)nim' eronimom' Deus qui ecclesie tue in exponendis sacris
prozviterom' tvoim' tainu résnoti tvoee scripturis. beatum ieronimum gloriosum
vzglasiti racil’ esi podai m(o0)l(imp) te . da confessorem tuum doctorem maximum
egoze sl(a)vu ¢tem’ na z(e)mlahs togozde et electum prouidere dignatus es. presta
m(o)l(i)tvami pomogli se bihony’ na n(e)b(e) = quesumus. ut eiusdem suffragantibus meritis.
séh’ . g(ospode)mp n(a)$(i)m quod ore simul et opere docuit. et adiuuante

exercere ualeamus.

In other words, Church Slavonic collecta used for liturgical reference to Saint Jerome is not a direct
translation of the collecta from the Latin Roman tradition as registered in the missals. In terms
of meaning, it is close to the Latin text of the Commune doctorum prayer''; however, the collecta
from the Church Slavonic Commune doctorum had been adjusted to the theological expression

It is visible in the transcription of the older euchological elements in various later liturgical books,
especially in the liturgical services of the saint patrons of the churches where the liturgical books were
used (Panteli¢ 1971).

For more, see Kuhar 2017.

Dari m(o)l(imp) te g(ospod)i vzdanie s(ve)ti i hodatati¢u b(la)z(e)nomu eronimu isp(o)v(é)dniku tvoemu
nasb simi ot gréhp n(a)sih’ skvr'n’ o¢isti (Vatican Missal Illirico 4, f. 216d).

The writer did not follow the euchological pattern.

The oldest Croatian Glagolitic Liturgical texts match the Latin liturgical texts from Northern Italian area.
See more Kuhar 2017. For the development of Croatian Glagolitic Missal, see Corin 1997.

Deus, qui populo tuo aeterne salutis beatum N. ministrum tribuisti: praesta, qaesumuns; ut, quem
Doctorm vitae habuimus in terris, intercessorem habere mereamus in caelis. Per Dominum. Litrugia
tridentina, 433.
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of Church Slavonic. This is especially evident in the expression of the petition in the prayer da
koga slavu ctemv nv zemli togoje molitvami pomogli se bihomv n’ nebesihv (quem Doctorem vitae
habuimus in terris, intercessorem habere mereamur in caelis), which is an example of adjusted
translation. Therefore, the question arises about the Latin model of these sections of the liturgical
text related to the liturgical memorial of Saint Jerome as it is clear that they were not adopted
from the Latin missal »according to the use of the Roman Curia«. They must derive from an older
liturgical codex, most likely from the Northern Italian area, which was in direct contact with the
Glagolitic territory.

Liturgical reference to Saint Jerome can be found in 15 Croatian Glagolitic breviaries (half
of the total number of preserved breviaries). In typological terms, they are identical to the Latin
breviaries secundum morem Romanae curiae. The difference in the Liturgy of the Hours for
liturgical commemoration of Saint Jerome refers to the content of the Liturgy, i.e. its liturgical
rank. Breviaries from continental Istria are especially prominent when it comes to the scope of
the liturgy service of Saint Jerome, i.e. the liturgical rank of his memorial. The celebration of Saint
Jerome was particularly vivid on that territory as it is the area which is often referred to as one of
the potential places of Saint Jerome’s birth or, to paraphrase the title of a historiographic study by
Fr. Josip Bedekovic (1752), natale solum magni ecclesiae doctoris sancti Hieronymi. Hence, the most
complete Liturgy of the Hours commemorating Saint Jerome can be found in BrHum, BrLab, and
BrN . The latter was created by compiling an unknown source, most probably originating in Istria.
The service of Saint Jerome in all other Croatian Glagolitic breviaries is identical to the related
service in the Latin breviary secundum morem Romanae curiae.

Jatbh-1'1: 7 Dodw 3 a4 nAIUDB. 435

Figure 1. Illumination of Saint Jerome found in Hum breviary

When analysing the textual content of the service of Saint Jerome in Croatian Glagolitic breviaries,
we only took into account those that contained a hymn, five readings from the nocturnes, oratio,
antiphon for Magnificat, invitatorium, laudes, prima and the Vesper. Only BrHum (144d-147b)
contains all these parts. Its Liturgy of the Hours is by far the most elaborate. It is the only breviary
containing annotated psalms, Lesser Hours and an illumination of Saint Jerome (see Figure 1).
Saint Jerome is the patron saint of Hum, the town that belonged to the Diocese of Trieste, just
like Zrenj, and was for a long time under the secular jurisdiction of the Patriarchate of Aquileia
(Skunca 2014, 84). The said breviary belonged to the parish church in Hum. The saint is depicted
wearing cardinal’s garments and a hat, which is the iconography frequently used for depicting
Church teachers. In his left hand, we can see him holding a silhouette of what we presume is
Basilica di Santa Maria Assunta in Aquileia. BrN, is the only breviary that can compete with
BrHum in terms of the number of liturgical elements. The liturgical services of Saint Jerome in
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all other breviaries are identical in terms of scope: five readings from the nocturnes and oratio.
It should be emphasised that as many as 11 Croatian Glagolitic breviaries contain the hymn to
Saint Jerome, which is not present in the Latin breviaries secundum morem Romanae curiae."?
On the other hand, the collect prayer (oratio) in the breviary is completely identical with the one
found in the missals.

We can conclude that the worship of Saint Jerome according to Church Slavonic liturgy
books »according to the use of the Roman Curia« mostly corresponded to the Latin Roman
templates. The euchological pattern for liturgical commemoration of Saint Jerome in Croatian
Glagolitic missals is always accompanied by three euchological elements (prayers). They follow
the Latin Roman matrix in all elements apart from the collecta, which the Church Slavonic
Roman liturgical tradition, unlike the Latin Roman liturgical tradition, inherited, as a rule, from
commune doctorum.

A similar pattern is evident in Croatian Glagolitic breviaries. Of fifteen Croatian Glagolitic
breviaries that contain the service of Saint Jerome, only three contained the full service, as is
appropriate for a duplex-ranked celebration; one of them only contained readings from the
Second and Third Nocturn, while eleven contained the hymn and collect prayer (oratio) alongside
the readings. The hymn to Saint Jerome was not registered in the Liturgy of the Hours of the Latin
Roman liturgical tradition until the 15th century. Hence it can be considered »added value« to
the living worship of Saint Jerome in Glagolitic churches, which could not co-exist with Roman
Catholic Churches without Saint Jerome.

4. Saint Jerome on Glagolitic territory

The worship of Saint Jerome in Rome dates back to the 13th century. The only earlier cult registered
to date was present on Croatian territory. Namely, some Croatian churches consecrated to Saint
Jerome can be dated earlier than the 13th century (Hum, Korlat, Lubenice, Sveti Lovre¢ Labinski,
Vizinada) (Badurina 2006). The worship of Saint Jerome spread through the liturgical books from
Francia to Rome and Aquileia, i.e. from the north toward the south. Jerome’s assumed homeland
affiliation (Istria) influenced the fact that the worship of Saint Jerome first became entrenched
in the area under the jurisdiction of the Patriarchate of Aquileia. This is evident in the oldest
churches consecrated to Saint Jerome that were erected on the territory under the jurisdiction of
the Patriarchate of Aquileia (Istria and Kvarner). A prominent role in the spread of the worship of
Saint Jerome was held by Pope Pius II, who, as was mentioned before, promulgated the liturgical
memorial Translatio s. Hieroniymi to the entire Catholic Church. Prior to being elected Pope, he
was the Bishop of Trieste (1447 - 1458), which means that he witnessed in person the reverence
of Saint Jerome in his diocese. The Diocese of Trieste and its neighbouring Pore¢ Diocese, both
under the management of the Patriarchate of Aquileia, boasted with the largest number of erected
churches, chapels and altars consecrated to Saint Jerome in the entire Catholic Church. In mid-13th
century, Thomas the Archdeacon wrote that Saint Jerome’s place of birth is located »inland from
the Gulf of Kvarner« (Istria) (Arhidakon 2003, 2-3). The Catholic world of the period believed that
Zrenj was the exact place where Saint Jerome had been born (Kelly 1998, 7). The Italian variants of
this locality bordering Venetian Istria in the Trieste Diocese are Stregna and Stridone (Grah 2017,
28). Nevertheless, the intention of Pius II, former Bishop of Trieste, to promote the worship of
Saint Jerome within the Catholic Church by introducing the Translatio sancti Hieronymi feast day
failed to gain ground as the liturgical memorial of the transfer of Saint Jerome’s relics was omitted

2 Incipit of the Hymn: b(o0Z)e iZe esi s(vé)tlosto kr(a)sna vén(a)co s(ve)tiho (f. 144d).
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from later missals. He appears in Croatian Glagolitic breviaries as the sanctorem, especially those
originating from Istria. The First Ljubljana (Beram) Breviary from late 14th century is, based on
our research, the only one that contains the entire Liturgy of the Hours connected with this feast
(48b-50D).

Croatia was, without a doubt, the country where Saint Jerome was worshipped the most in the
entire Catholic Church (see more Bratuli¢ 2018, 230). This thesis, present in Croatian historiography
for more than five centuries, could easily be statistically verified in the total number of churches,
chapels and altars consecrated (dedicated) to Saint Jerome. Several monastic orders in Croatia are
under patronage of Saint Jerome®’. Numerous churches consecrated to Saint Jerome bear testimony
to the continuous and living reverence of Saint Jerome in Croatia. Below we provide the list of these
churches, ordered by the year of their erection or consecration (Badurina 2006):

12th c. below Helm (Lubenice), Vizinada, old parish church (Hum), cemetery
(Hum);

12th — 13th ¢. = StaniSeviéi (Sveti Lovre¢ Labinski), Korlat;

13th c. Kavran, Muntid;

13th - 14thc. = cemetery (Nova Vas Novigradska);

14th c. Vlasi¢i, Rijeka, Zrenj, Rumenja vrata (Senj), Strigova, Slano;

15th c. near St. Anna (Krk), Ugljan, Marjan (Split), Vrulja (Kolan), Martins¢ica,

u Polju (Ston), Siroke (Primosten), Prirov (Vis), Blato na Kor¢uli, Glavica
(Sipan), Razanac, Rt (Kali);

16th c. Gornje Selo (Risika), Mali Kraj (Stara Baska), on the bay (Stari Grad),
cemetery (Skradin), Peroj (Fazana), Pucis¢a, Zaton Dubrovacki, Trsteno,
Dubrovnik;

17th c. Kobas$ (Ston), Grobnik, Bribir (Vinodol), Lopud, Pintor (Milna na Bradu),
Misevac (Trogir), Lukoran, Postrana (Zrnovo), fotress (Knin);

18th c. Lisane, cemetery (Trilj), Gljev (Gala-Gljev), Brstanovo, Veliko Brdo, old
church (Kastel Gomilica), Valica (Savudrija), Klana;

19th c. Donje Selo (Risika) Jasenice;

20th c. Lun, new church (Kastel Gomilica), Maksimir (Zagreb), Meterize (Sibenik),

Biokovsko Selo (Zupa Biokovska).
Chart 1. ‘Glagolitic’ and ‘Latin’ churches consecrated to Saint Jerome in Croatia

The worship of Saint Jerome has become well rooted in Croatia since the Croats have considered
him their most educated and most representative saint ever since the Middle Ages (Prosperov
Novak 2019). The rootedness of his worship is not conditioned solely by his (non)-localised place
of birth, Dalmatiae quondam Pannoniaeque confinium fuit (Stilting and Johannes 1748, 425), but
also by the rescript issued by Pope Innocent IV granting the use of Glagolitism in the Catholic
Church™. As Saint Jerome became the patron saint of Glagolitism, the oldest churches consecrated
to him can be found on Glagolitic territory. He certainly became the Glagolitic saint par excellence
(Chart 1).

After being canonised as the author of the Glagolitic script and the patron saint of Glagolitism,
his cult first became rooted in Roman Catholic churches in which liturgy was read from Croatian

3 Namely, three Franciscan provinces of three Franciscan orders: Franciscan minor friars Province in
Zadar, Franciscan Conventual Province in Zagreb and Third Order Regular Province in Zagreb.
14 Kraft Soi¢ 2016a, 2016b.
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Glagolitic missals and breviaries. It was not until later, when Humanism and Renaissance made
him the national saint in Croatia, that his cult entered the Latin churches as well (Chart 1).

The earliest worship of Saint Jerome was documented in the North Adriatic area (Istria and
Kvarner) under the jurisdiction of the Patriarchate of Aquileia. Aquileia is also the place of origin
of the earliest Latin sources used for translating the oldest euchological patterns into Church
Slavonic®. Hence it is possible that the Church Slavonic euchological pattern in the liturgical
memorial of Saint Jerome, which is partially different from the Latin euchological pattern from
the missals secundum consuetudinem Romanae curiae, emerged directly due to the mediation of
Aquileia, or parts of Northern Italy, which served as a stronger connection for early Glagolitism
until mid-13th century than Rome did.

Conclusion

According to the analysis of the liturgical sources, we can conclude that the worship of Saint
Jerome had been deeply rooted on Croatian territory already in the Middle Ages. Long before
Roman Pontiff proclaimed Saint Jerome the Doctor of the Church, it was known that he was born
on the border between ancient Pannonia and ancient Dalmatia. Thomas the Archdeacon, one of
the first chroniclers of Croatia, at the beginning of his work Historia Salonitana (1266) defined
Dalmatia by stating that it was »the homeland of the Blessed Jerome, exquisite teacher« (hec fuit
patria tellus beati Hieronymi, egregii doctoris). In other words, his first association to a person
from Dalmatia was Saint Jerome. The proof of living worship of Saint Jerome on present Croatian
territory is most evident in numerous monasteries, churches, and chapels built in his honour.
Early traces of worship in locations of Church Slavonic liturgy in the Patriarchate of Aquileia,
especially in continental Istria, even earlier than in Rome itself, reflect the belief regarding Jerome’s
origin from the said territory and the desire to protect Glagolitism by using his authority, which
the Church, until the Pontificate of Pope Innocent IV, officially brought into question under the
heretic title »Methodius’s doctrine« (Katic¢i¢ 1986, 11-44; Klai¢ 1986, 17-39; Verkholantsev 2010,
247-250; Gracanin and Petrak 2017, 28-42).

All of this changed in mid-13th century when the Pope allowed for the Roman Rite to be
performed in the Catholic Church in Church Slavonic. He placed priests and Glagolitic monks,
who obtained spiritual strength from the practice called Glagolitism, under the protection of Saint
Jerome, who was an unrivalled Church authority. That was the reason why Glagolitism as the
liturgical manifestation of the Roman Rite in the Church Slavonic language could exist and last
in the Catholic Church in the first place. That was the reason why the sense of belonging to Saint
Jerome became deeply rooted, as manifested in numerous churches built in his honour as well as
the elaborated liturgical worship of Saint Jerome in Croatian Glagolitic missals and breviaries.

The present paper explored and highlighted the rootedness and scale of worship of Saint Jerome
on Glagolitic territory, which was first under the influence of Aquilian, later succeeded by Roman
liturgical tradition and jurisdiction. The twenty-eight churches consecrated to Saint Jerome in the
Middle Ages bear witness to his well-developed cult. Church Slavonic liturgical texts honouring
Saint Jerome are no less frequent. The euchological pattern used for commemoration of Saint
Jerome was discovered in five Croatian Glagolitic missals, while the Liturgy of the Hours (officium
Divinum) was discovered in as many as fifteen Croatian Glagolitic breviaries. The structure of
these liturgical texts is slightly different when compared to the liturgy books they were translated
from, i.e. liturgy books »according to the use of the Roman Curia« (secundum morem Romanae

15 See more Kuhar 2017.
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curiae). This means that the Church Slavonic Roman liturgical tradition contained individual
elements which were different from the Latin tradition, which was the role model for everything
ever since the Papal placet issued in the 13th century.

The abundance of the Liturgy of the Hours honouring Saint Jerome and the extent of his
liturgical reference in Croatian Glagolitic breviaries, especially in those within the areal of the
Patriarchate of Aquileia, further enhance the presumption that Saint Jerome was most revered
in his supposed homeland. That is where the oldest churches of the Catholic Church consecrated
to Saint Jerome are located. By the time he started to be revered as a saint, his patria was already
largely Glagolitic by script and language. That is why his homeland awarded him with the highest
honour by proclaiming him the author of the Glagolitic script and placing Glagolitism, its sublime
spiritual value, under his authority.
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Abstract: BLANDZI, SEWERYN. Transmission of Mystical Light from Greek Christian East
to the West. Platos and Aristotle’s investigations based on the very concept of wisdom and
the relationship between sophia and saphia lead us to the metaphysics of light, developed
later in Christian thought and neoplatonism, the beginnings of which we observe in the
early Greek thinkers and authors and exegesis writers of books that are the foundation of
various religions. The metaphor of light permeates the entire Mediterranean philosophical
and mystery reflection from Parmenides and Plato to Pseudo-Dionysius the Areopagite.
First and foremost light was the essential element in the philosophy of Pseudo-Dionysius
Areopagite who provided Christian thought with rich presuppositions and themes. His
metaphysics of light contained imagery that inspired Abbot Suger, the builder of first French
gothic cathedral in Saint Denys abbacy. Suger applied the Dionysian vision and transformed
mystical wisdom into the real world. The main purpose of the article is to highlight the
gnostic aspect of the reflection on the light in the writings of Pseudo-Dionysius.

Keywords: Parmenides, Plato, neoplatonism, metaphysics of light, Ps. Dionysius the Areopagite,
abbot Suger, St. Denis monastery
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Elias, Prolegomena philosophiae

One could say that symbolism of light permeates Greek philosophy from its very beginnings. See,
for instance, Parmenides’ proemium where Eleatic poet and thinker describes his upwards journey
to the gates of Night and Day to see the eternally luminous brightening realm of transcendent
Truth-Being expressed in Platos language as bmepovpdviog omog of ovoio ovimg odoa (Plato.
Phaedrus, 247¢ - 248c¢).

In philosophical terms, this particular value of light was most poignantly formulated by Plato.
In Book VI of The Republic, the most luminous of all principles, the idea of Good, is defined both
as the principle of knowledge and of existence. Therefore he compares them to sunlight, which
begets everything and at the same time remains, as the source, entirely transcendent: “the sun is
only the author of visibility in all visible things, but of generation and nourishment and growth,
though he himself is not generation” (Plato. The Republic, 509b ; Plato 1892, 210).

Plato demonstrates the correspondence between the structure of the noetic world, where
the idea of Good reigns, and the sensual world, where the supreme role is that of the visible
Sun. The author of The Republic makes it particularly clear by means of a parable of the cave.
This image, together with its metaphysical and epistemological message becomes a foundation of
considerations both for Neo-Platonist and Christian thinkers. The central motive is the pursuit
of truth-source by transcending opinion and actual spiritual effort. Light is understood here as
the most perfect manifestation of Good itself, which begets beingness and illuminates our mind
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so that it could become acquainted with truly beings (T dvtwg 6vtar): “in the world of knowledge
the idea of good appears last of all, and is seen only with an effort; and, when seen, it is also
inferred to be the universal author of all things beautiful and right, a parent of light and of the lord
of light in this visible world, and the immediate source of reason and truth in the intellectual (v
Te OPOTA PAG KOLL TOV TOVTOL KVPLOV TEKOVGWL, £V TE VOTTM OVTN KVPL AANBELOY KL VOUV TIOPOG) OLE
v1); and that this is the power upon which he who would act rationally, either in public or private
life must have his eye fixed” (Plato. The Republic, 517b 8 - ¢6; Plato. 1892, 217).

The metaphor of light as the factor that animates and enables true cognition will be creatively
developed in the philosophy of Plotinus, who compares the process of the emanation of the Absolute
to radiation and sunlight [nepthapyig] (Plotinus. The Enneads, 1,7,1; Plotinus 1917 - 1930, 64).
“The entire intellectual order may be figured as a kind of light with the One in repose at its summit
as its King: but this manifestation is not cast out from it: we may think, rather, of the One as a light
before the light, an eternal irradiation resting upon the Intellectual Realm; this, not identical with its
source, is yet not severed from it nor of so remote a nature as to be less than Real-Being” (Plotinus.
The Enneads, V;3,12; Plotinus 1917 - 1930, 393-394); “What is present in Intellectual-Principle is
present, though in a far transcendent mode, in the One: so in a light diffused afar from one light
shining within itself, the diffused is vestige, the source is the true light; but Intellectual-Principle, the
diffused and image light, is not different in kind from its prior” (Plotinus. The Enneads, VI, 8, 18;
Plotinus 1917 - 1930, 610). Instead, the soul’s way upwards is described as a gradual illumination
and ever increasing participation in “a different, stronger light” [@wt0og kpetttovog dAiov] (Plotinus.
The Enneads, V1, 7, 22; Plotinus 1917 - 1930, 578).

The motive of light as an independent proemium to the “metaphysics of light” can already be
found at the beginning of the Book of Genesis, in the description of Creation. This well-known
passage mentions “the beginning”, when darkness reigned over the created waters and land, “and
God said: ‘Let there be light’; and there was light. And God saw the light, that it was good; and God
divided the light from the darkness. God called the light Day, and the darkness He called Night”
(Gen 1: 3-5; NKJ).

Light, the first to have been called Good by its Creator, will become a metaphor for descriptions
of divine acts, and even for the nature of God himself. The Bible contains numerous expressions
to describe the essence of God by the metaphor of light, e.g. “Who cover Yourself with light as
with a garment” (Ps 104: 2; NKJ) or “dwelling in unapproachable light” (1 Tm 6: 16; NK]J). In the
language of the Old Testament Light often means life in happiness and prosperity, while in the
supernatural sense it means God’s grace and His guidance in following the Law (Ps 27: 1; 43: 3;
Prov 6: 23; NK]). In the New Testament, the symbolism of light is inseparably connected with the
person of Christ, even identified with God-Man. In the Old Covenant, it is hidden under the name
of “Wisdom”, which is a “a reflection of the eternal light” (Wis 7: 26; NJB) foretold by the prophets,
awaited by humanity that sits “in darkness and the shadow of death” (Lk 1: 79; NK]J) appears on
the Earth as the Word incarnate. It is “the true Light which gives light to every man coming into
the world” (Jn 1: 9; NK]J). Christ confirms these words: “I am the light of the world. He who follows
Me shall not walk in darkness, but have the light of life” (Jn 8: 12; 9: 5; NKJ). John the Evangelist
says directly: “This is the message which we have heard from Him and declare to you, that God is
light and in Him is no darkness at all’(1 Jn 1: 5; NK]).

One of the fundaments of all Christian mysticism and divine theology of divine light is the
description of the Transfiguration of Jesus on Mount Tabor (Mt 17: 1; Mk 9: 2; Lk 9: 28; NKJ).
For philosophers and theologians who interpret this passage, light becomes the model epiphany of
divinity, and the possibility of spiritual interpretation of divine light is tantamount to participation,
acquaintance with divine energies, i.e. divine acts [actualizing acts] (Eliade 1965, 56-64).
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Equally numerous are liturgical testimonies that speak of God’s light, exalt its glory in hymns,
and show its sacramental symbolism. Mystic light plays a particular role in the first of the
sacraments, which is a kind of impulse that stimulates the soul to seek its prototype. As M. Eliade
writes in one of his studies, the symbolism of baptism is, undoubtedly, extremely rich and complex,
but the photic (fw=v - light) and fiery elements play an exceedingly important role in it. Justin,
Gregory of Nazianzus and the Fathers of the Church define baptism as gwtiopog (illuminatio):
based on two fragments of the Epistle to the Hebrews (Heb 6: 4, 10: 32; NKJ) where the baptized
were called the puticBevteg - “the enlightened” (Eliade 1965, 56).

These ideas were soon accepted by the Christian world. We find them in Augustines
epistemology, in Robert Grosseteste’s and Bonaventuras physical and aesthetic cosmology, in
Albert the Great’s and Thomas Aquinas’ ontology. But in the Christian thought the founder of this
metaphysics, where light is the first principle of being as well as of cognition, is Pseudo-Dionysius
the Areopagite.

In the Middle Ages there were reasons to call the Areopagite the “eulogist of light”. His works,
translated by Johannes Scotus Eriugena, were kept in the St. Denis monastery. The Saint was supposed
to be the founder of this convent and at the same time to be a disciple of Christ. Influenced by these
works, Suger, the Frankish abbot of St. Denis, rebuilt the choir. He revolutionized architecture and
gave a powerful stimulus for a new style, the Gothic openwork with its extraordinary stained-
glass windows. Pseudo-Dionysius’ metaphysics of light and its message became the key to the new
art, epitomized by the church built by Suger. The fact that the reconstruction of the abbey was
no accident, but a thoroughly thought-out concept, is demonstrated in the treaties of the abbot,
Libellus alter de consecratione Ecclesiae Sancti Dionisii and Sugerii Abbatis Liber de rebus in
administratione sua gestis (Suger 1867). The latter, not being a treaty nor theology nor aesthetics,
however, it reveals a profound impact on both fields of thought Abbot St. Denis. He confesses,
by using Dionysian terminology: “Thus when out of my delight - in the beauty of the house of
God - the loveliness of the many-colored gems has called me away from external cares, and worthy
mediation has induced me to reflect, transferring that which is material to that which is immaterial,
on the diversity of the sacred issues; then it seems to me that I see myself dwelling, as it were, in
some strange region of the universe which exists neither entirely in the slime of the earth nor
entirely in the purity of Heaven; and that, by the Grace of God, I can be transported from this
inferior to that higher world in an anagogical manner” (Suger. De rebus; Frish 1987, 9).

The first and the most important postulate of Suger, a man well-read in Pseudo-Dionysius’
works, was the idea to rebuild the church in such a manner as to turn it into the most perfect
symbol of the Absolute. But for the abbot, that meant flooding the building with light, and the
center of the aesthetic transformation was the choir. It was to be the focus of light as the place
where liturgy is performed, a central part of the church, oriented eastward. Here Suger decided to
remove the walls and ordered the builders to use all the possibilities afforded by the rib vault, i.e. by
something that had hitherto been a mere architectural trick. A new style was born. Thanks to the
changes in the structure of the vaults, large windows were installed and the walls were replaced by
piers. Chapels arranged on a semi-circle with a wall pierced with enormous stained-glass windows
gave a visible shape to Suger’s dream: “the entire church shone with wonderful, continuous glow
from the windows, filled with light as no others” (Suger. De rebus; Duby 1986, 122).

Pseudo-Dionysius proclaimed the unity of the universe filled with light and its radiation.
It became necessary that the light should fill the entire interior from the choir to the entrance
door, so that the construction became a symbol of Creation. Suger ordered the lectorium to be
removed, which, dark as a wall, cut through the nave and was an obstacle that overshadowed the
beauty and magnificence of the church (Suger. De rebus; Duby 1986, 123). The partitions that
blocked the light within the church were torn down and Suger could triumphantly declare: “When
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the new eastern part is connected with the forward part, the church glows, lit up in the centre.
Bright combines with bright and the work shines with the new light that permeates it” (Suger.
De rebus; Duby 1986, 123).

Abbot Suger’s choir was originally ringed by a double bypass of nine chapels. When these
were rebuilt, only shallow and shell-like conches large enough for an altar to be fitted in were left.
The rest was incorporated into the circular bypass. The walls of each chapel were fitted with two
enormous windows, which reduced the size of the wall to that of a frame. Precisely through these
shallow chapels light, unobstructed, entered the bypass. According to Suger’s aesthetic and precise
description, the church glows with wonderful continuous light that penetrates through the holiest
of windows'. These are, naturally, abbot Suger’s famous stained-glass windows, which mark the
dawn of the history of medieval stained-glass painting?.

The Frankish abbot was undoubtedly stimulated by a fragment in which Pseudo-Dionysius
elaborates on the motive of light as one of God’s names. The supreme manifestation of divinity is
Good, the principle of all being, which permeates the entire universum, and at the same time it is
completely transcendent of them’. What good manifests itself through to all creatures is precisely
light, but its transcendence is completely intact by virtue of the archetype—visible icon relation:
“Light comes from the Good, and light is an image of this archetypal Good” (Pseudo-Dionysius.
DN, 1V, 4; Pseudo-Dionysius 1988, 74).

Light is therefore energy emanated by Good, which at the same time reveals the cause of its
existence and leads towards it. This return is effected according to a definite order, because Good
is the source of the hierarchy and the system of forms. Higher beings transfer good and its gifts
to lower beings, thus enabling their ordered elevation to God’s Authority (Pseudo-Dionysius.
DN, I, 2; Pseudo-Dionysius 1990). Good is therefore the ultimate cause (causa finalis), the source
of life, understood as a constant desire to return to its cause, a constant desire of good and, at
the same time, the fulfillment of a given entelechy, according to its internal capabilities. Good is
the effective cause (causa efficiens), which first creates its own actualizations — energiai and then
confirms them by redirecting them toward itself. The Good returns all things to itself and gathers
together whatever may be scattered, for it is the divine Source and unifier of the sum total of all
things. Each thing looks to it as a source, as the agent of cohesion, and as an objective (Pseudo-
Dionysius. DN, 1V, 4; Pseudo-Dionysius 1990).

The above fragments concerning the aesthetic reception of Pseudo-Dionysius’ thought make
one sufficiently aware how big a mark his ideas left on the minds of the people of the era. Not only

Suger. De consecratione Ecclesiae, 4; Simson 1956, 140: “Illo urbano, et aprobato, in circuicit oratorium
incremento, quo totasacratissimarum vitearum luce mirabli et continua interiorem perlustrante
pulchritudinem entiteret”

The abbot ordered them from the artists from Lorraine and the Rhine region. Their works glittered like
amethysts or rubies, and thus were to render the noble beauty of God’s light and guide toward it in the
human mind “by way of anagogic meditation”. Suger was not the first to see in the stained-glass window
special opportunity to demonstrate this “anagogic theology” (i.e. one that lifts up the soul). The metaphor
of the stained-glass window was employed already by Hugh of St. Victor (Hugh of St. Victor. In didactione
ecclasiae. Sermones, PL 177, 904). However, Suger gave the long-known element a completely new
meaning. For him, windows were not holes in the wall, but lit-through walls, which in a most perfect
manner expressed the aesthetic sensitivity of the people of the time.

> Pseudo-Dionysius. DN, IV, 4; Pseudo-Dionysius 1988, 74: “The goodness of the transcendent God reaches
from the highest and most perfect forms of being to the very lowest. And yet it remains above and beyond
them all, superior to the highest and yet stretching out to the lowliest. It gives light to everything capable
of receiving it, it creates them, keeps them alive, preserves and perfects them, everything looks to it for
measure, eternity, number, order”.
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were the Areopagite’s works translated and commented on, but the face of the world was changed,
alongside the existing worldview and the aesthetic canon in line with the ideas of the “Great
Dionysius” One could say that Pseudo-Dionysius found Europe Romanesque - heavy and dark,
and left it Gothic - aerial and full of light*.
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Biblical references to New King James Version (NK]J)
Gen 1: 3-5; Genesis

Prov 6: 23; Proverbs

Ps. 104: 2; Psalms

Wis 7: 26; NJB; Book of Wisdom, New Jerusalem Bible

*  Giorgio Vasari (1511 - 1574; Italian painter, architect, writer, and historian) was the first to use the term
Gothic Art (but in the highly pejorative meaning) in his famous Le Vite de‘ pili eccellenti pittori, scultori,
ed architettori (Lives of the Most Eminent Painters, Sculptors, and Architects), dedicated to Grand Duke
Cosimo I de’ Medici, first published in 1550. Vasari is responsible for the modern use of the term Gothic
Art, although he only used the word ‘Goth’ pejoratively, associating it with the “barbaric” German style.
It is as well worthy to remember that Vasari was the first to use the term “Renaissance” (rinascita) in print,
in Lives, his encyclopedia of artistic biographies. The Renaissance, as a continuation of the Greek and
Roman classical styles, was for him a model and criterion for assessing other styles, which is why Gothic
buildings devoid of classic proportions were unacceptable to him.
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Abstract: GLEJTEK, Miroslav. Heraldry of the Medieval Spis Provosts, Primarily in the Light
of Sphragistic Material (14th - 16th Century). Heraldry was an important part of the culture
of the medieval European society. This identifying system was originally connected primarily
with the military. Later, however, the use of the coats of arms extended to the sphere of the
church. In the 14th century, the coats of arms began to be actively used by high-ranking
representatives of chapters. This study focuses on the coats of arms used by the medieval
provosts of the Spis collegiate chapter of St. Martin. The study of the church heraldry depends,
first of all, on the amount of available sources. In the case of the Spi§ provosts, the preserved
items are primarily seals and also some artistic items from the architectural context. Until
now, the evidence of the use of the coat of arms or the preserved heraldic elements by ten
medieval provosts has been found. In most cases, these belong to the hereditary coat of arms
of nobility which, by the end of the medieval period, displayed also insignia to indicate rank
in a church. Although we are far from complete mapping of all coats of arms which were in
use in Spi$, thanks to the preserved sources we can reconstruct their history and development
rather well. Several items discussed in this paper have not been published, neither used in
history research so far.

Keywords: coat of arms, heraldry, seal, provost, Spis, the Middle Ages

Uvod

Hoci sa zrod heraldiky a pouzivanie erbov v 12. storo¢i vyrazne spdja s vojenstvom, uz v naj-
starSom obdobi moézeme sledovat, ako sa dostava aj do celkom civilnych stér Zivota zapadoeu-
ropskej spolo¢nosti. Z erbu sa stal prvorady prostriedok identifikdcie nielen jednotlivca, ale aj
celych rodov, ¢i vysadnych komunit v najsirSom zmysle slova. V na§om domacom prostredi sa
s prvymi erbmi zac¢iname stretavat na prelome 12. a 13. storocia, pricom dal$i vyvoj heraldike
skuto¢ne prial. Sved¢i o tom mnozZstvo pramenov, v starSom obdobi predov$etkym sfragistickych.
V cirkevnej sfére sa erby presadili o nie¢o neskor. Toto zaostdvanie za profannym prostredim
mozno sledovat uz v zapadnej Eurdpe, pricom v Uhorsku je tento posun este vyraznejsi. Neskorsia

1

Studia je vysledkom projektu IRT (International Research Teams at Philosophical Faculty, University
of Hradec Kralové) s nazvom Mediaeval Ecclesiastical Sigillography, rieSenom v rokoch 2019 - 2021.
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recepcia heraldiky v cirkvi byva spajand so znacnou nedéverou voci tejto ,,novinke* spociatku
spdjanej s vojenstvom a osobitne rytierskymi hrami. Heraldiku nemala cirkev pod kontrolou
a mohla ju ovplyvnovat len minimalne (Pastoureau 2018, 197). Po pociato¢nom vahani sa véak
cirkev s heraldikou naplno zzila. Sved¢i o tom vyzdoba v katedralach a kostoloch vo forme na-
stennych malieb, nahrobkov, vitrazi, neskdr mortuarii, nehovoriac o liturgickych predmetoch, ako
st kalichy, bohosluzobné knihy, ornaty, berly, mitry atd. VSade tam nachadzali erby svoje miesto
hlboko do novoveku. Najstar$ie zachované pramene domaceho povodu pochadzajui z 1. tretiny
14. storocia. Medzi prvymi zacali erby aktivne pouzivat arcibiskupi a biskupi, ku ktorym sa vza-
péti pridali preposti a kanonici kapitdl, ¢i opati klastorov. V odbornej spisbe je zmapovana pre-
dovsetkym heraldika najvyssich predstavitelov (arci)diecéz. Ovela skromnejsie su publikované
poznatky k erbom kapitulného duchovenstva. Suvisi to s torzovitostou zachovanych pramenov,
ktorych mnozstvo stipa az v 15. storo¢i. Vzhladom na sucasny stav poznania som sa rozhodol
pre zmapovanie heraldiky stredovekych spisskych prepostov. Viedla ma k tomu predovsetkym su-
¢asna solidna znalost zachovanych pramenov, najmi pecati. Tento prispevok nadvizuje na pracu
o prepostskych pecatiach, ktora vysla neddavno. Mozno z nej ziskat aj dal$ie informdcie o prame-
noch, ktoré som vyuzil aj pre potreby tejto studie (Glejtek 2018, 55-71). V predloZzenom prispevku
som venoval pozornost len tym osobnostiam, pri ktorych existuji indicie o tom, Ze erb skuto¢ne
vlastnili a pouzivali. V niektorych pripadoch som pre potreby rekonstrukcie erbov vyuzil aj heral-
dické pamiatky, ktoré vznikli v ¢ase posobenia prelatov na inych cirkevnych postoch. Pri absencii
takychto pramenov som sa pokusil podobu erbu nacrtnuat aspon na zaklade podoby rodového
$lachtického erbu, ktory pouzivali prepostovi pribuzni. V heraldike vzdy platilo, ze neexistuje erb
bez farieb (Pastoureau 2018, 200), v tejto praci je vSak opomenuté vsetko, ¢o suvisi s farebnostou
erbov, hoci kazdy erb nepochybne mal svoje tinktdry. Dévodom je fakt, Ze charakter prameriov,
ktoré mame k dispozicii ndm dava len velmi obmedzené moznosti vyskumu farebnosti tychto er-
bov. Vo viacerych pripadoch existuju farebné varianty, ktoré v$ak pochadzaji z mladsieho obdo-
bia a navyse st ¢asto variabilné. Prisudzovanim tinktdr $titom a figiiram spit do minulosti by sme
sa dostali na velmi neisti pédu s hrozbou anachronického pristupu. Jedinou vynimkou v nagom
pripade je farebny erb arcibiskupa Juraja z Pavloviec, ktory sa zachoval ako sucast vyzdoby jeho
osobného breviara.

Erby prepostov

Prvym prepostom, pri ktorom mame zmienky o pouzivani vlastného erbu, bol ¢len jednej z vetiev
vyznamného spisského rodu panov z Lomnice, Mikula$ z Huncoviec (1349 - 1356). V starsej lite-
ratdre sa spomina prepostov nahrobok, ktory mal byt umiestneny v kostole v Huncovciach. Ten sa
ale, zial, dodnes nezachoval. Miesto posledného odpocinku isto stviselo s drzbou patronatneho
prava preposta nad kostolom (Labanc 2011, 136-138). Pre nds je zaujimava zmienka o tom, ze
stcastou vyzdoby nahrobku mal byt aj prepostov erb. Ten pravdepodobne korespondoval s erbo-
vym znamenim, ktoré pouzivali aj prisludnici inych vetiev rodu, napr. pani z Brezovice. Je nim ne-
vSedné znamenie kamzika (Berzeviczy 1903, 97). O celkovej podobe erbu, Zial, nevieme povedat
viac. Otdzne je, ¢i iSlo len o figiru zvierata, alebo ¢i bolo vlozené do §titu a ¢i boli sucastou erbu
aj nejaké mimostitové, externé sucasti. Rovnako nepozname detaily erbového znamenia. V lite-
rature sa ¢asto spomina, ze kamzik vyskakuje zo stredného vi$ku trojvrsia. Na najstarsich zacho-
vanych pamiatkach bol erb zobrazeny variabilne. Napriklad na pecati tavernika Petra z Brezovice
je trojvrsie jasne viditelné (1421, MNL OL DL 74887). Na jeho nahrobnej doske z roku 1433 vsak
absentuje (obr. 1; Cserghed — Csoma 1890, 33-35; Covan 2015, 110-111, 128). Na néhrobku iného
¢lena tohto rodu, ale z rovnakého obdobia, nitrianskeho biskupa Juraja, je trojvrsie sucastou erbu
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(obr. 2; 1437, Medvecky 2011, 224). Rodovy erb neskor presiel vyvojom a bol dopliiany aj o dalsie
figiiry (Novak 1986, 24-25).

Aktivne pouzival svoj erb prepost Dominik (1357 - 1360). Nachadza sa na jeho velkej pecati
a ma zaujimavé formalne stvarnenie (1357, SA Le, f. SaSk, Scr. IX, Fasc. 5). V dolnej ¢asti pecate
st dva ranogotické, dolu zaspicatené §tity s rozdielnym obsahom (obr. 3). Aby sme mohli poro-
zumiet obsahu tychto §titov, je potrebné osvetlit zdkladna podobu $lachtickych erbov. Tie zacali
vznikat v priebehu 12. storodia, pricom velmi skoro imitovali rytiersku zbroj. Zékladom erbu bol
§tit, na ktorom spocivala zatvorend prilba. Z nej po stranach splyvali prikryvadla pripominajace
farebné kusy latky. Tie sa v hornej ¢asti spajali do tocenice, respektive boli prekryté malou ko-
runkou. Napokon bol na prilbe umiestneny plasticky klenot. Ten mal vo vrcholnom stredoveku
zna¢né rozmery a v prostredi rytierskej kulttry sa tesil velkej oblube. Obzvlast efektne posobili
plastické klenoty na sldvnostnej zbroji. Rytieri klenoty pouzivali na prilbach predovsetkym pocas
turnajovych hier (Vrtel 2003, 85-87; Glejtek 2013, 39-55). Na druhej strane praktické pouzivanie
klenotu netreba precenovat. Napriek obrovskej popularite, viac nez v praktickom pouzivani, na-
$iel uplatnenie v obrazovej (ikonografickej) rovine (Pastoureau 2018, 210). Neraz dokonca zastu-
poval stit. V 14. storo¢i, ked sa v Uhorsku za¢iname stretavat s erbmi aj u cirkevnych hodnostarov,
mozeme takyto kompletny erb, resp. klenot s prilbou vidiet len zriedkavo.? Vac¢sina prelatov sa
uspokojila s erbovym $titom bez vedlajsich sucasti. V dolnom rohu velkych pecati boli najcastejsie
stvarnené dva malé $titky s identickym znamenim, sprevadzajiice po stranach postavu majitela
pecate (Glejtek 2017, 16-17; Végh 1935, 1-4). Prepost Dominik bol ¢lenom rodu Bubekovcov.
Neprekvapuje teda, ze aj ako cirkevny hodnostar pouzival rodovi symboliku (Siebmacher —
Cserghe1885-1892, heslo: Bebek v. Pels6cz; Csoma 1888, 159-164). Na Dominikovej pecati véak
obsah §titov nie je rovnaky. V Javom $tite je umiestnené bubekovské znamenie v podobe dvoj-
ramenného kriza. Vzhladom na mali¢ké rozmery $titu nebolo mozné vyryt do pecatidla dalsie
detaily $titového znamenia. Na rodovom erbe z hornej ¢asti kriza vyrasta na obidve strany trojica
pier (obr. 4). Tie v §tite nemozno identifikovat a je pravdepodobné, Ze vzhladom na rozmery §titu
ani neboli jeho sucastou. V pravom Stite je nepochybne stvarneny klenot rodového erbu (Vrtel
2003, 88-89). Ten ma podobu korunovanej panny, ktora v ustach drzi dvojicu dohora prehnutych
ryb. Dominikov erb je tak prejavom heraldickej kreativity, ktora je medzi preldtmi tohto obdobia
skor vynimocna.

Aj erb dalsieho preposta Benedikta (1360 — 1379) je zobrazeny na velkej pecati (1363, Vrtel
2003, 102). M4 podobu ranogotického stitu, ktory je umiestneny v strede dolného rohu pecate
(obr. 5). V tomto pripade uz nesprevadza postavu klaciaceho preposta, ale ho priamo zastupuje.
Ukazuje to na fakt, Ze erb sa ¢oraz viac staval zastupnym symbolom, ktory bez problémov suplo-
val aj portrét prelata. Stit vyplha jelen, ktory je otoceny heraldicky doprava.’ Benedikt pochadzal
z rodu Himhazi, ktory mal podla Pala Engela a Pala Loveia genealogické vizby na rod Himfi
(Engel - Lévei 2015, 123). Jednym z dokazov tohto spojenia je prave erbové znamenie. Pri §tadiu
Benediktovej heraldiky je pre nas dolezita aj pecat, ktort pouzival po odchode zo Spi$a, v hodnos-
ti vesprimskeho biskupa (1387, MNL OL DL 69994). V nej dva ranogotické $tity nest identické
znamenie jelena. Jelen v favom $tite hladi heraldicky dolava a ten v pravom §tite doprava (obr. 6).
Nejde pritom o chybu. Pravidlo heraldickej galantnosti hovori o tom, Ze figury zvierat by mali

2 Mozno tu spomenut napriklad rabskeho biskupa Kolomana (1373), ktory ako nelegitimny kralovsky syn
pouzival upraveny anjouovsky erb aj so vSetkymi sucastami $lachtického erbu. Iba prilbu s klenotom,
bez stitu, na dvoch typoch velkych pecati zobrazil jagersky biskup Michal zo Sec¢ian (1367) (Glejtek 2020,
24-25).

>V heraldike sa erby popisujt zrkadlovo obratene, ¢iZe z pozicie toho, kto erb niesol pred sebou. Z pohladu
pozorovatela je heraldicky prava cast vlavo a naopak.
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pozerat k sebe a nie jednym smerom. Ci uz ide o figury v jednom stite, alebo aj v kompozicii
viacerych stitov (Galbreath - Jéquier1978, 87-89). To Benediktova heraldicka symbolika plne res-
pektuje. Porovnanie erbov v obidvoch pecatiach hovori o tom, Ze prepost stabilne pouzival rodovy
erb a dosledne tak dodrziaval aj dalsie pravidlo o nemennosti erbového znamenia.

Na velkych kombinovanych pecatiach bol erb len velmi malym a tazko ¢itatelnym doplnkom.
Pre potreby heraldického badania st casto vyuzitelnejSie iné druhy pecati. Napriklad pecatny
prstent mal sice ovela mensie rozmery, ale vdaka tomu, Ze na nom byva zobrazeny len erb, je vacsi
a Citatelnejsi aj v detailoch. Takéto malé pecatidlo vlastnil prepost Juraj z Corne (1393 - 1405/1406)
(1402, MNL OL DL 60492). Stretdvame sa tu s jedine¢nym a nezamenitelnym rodovym znamenim
v podobe orlieho kridla s paztrmi (obr. 7). Ide o znamy heraldicky symbol vyznamného uhorského
rodu Kanizaiovcov. V r6znych variantoch erbu byva doplneny este o nebeské figtiry — hviezdu a me-
siac (obr. 8; Siebmacher — Cserghed 1885-1892, heslo: Kanisay, I.). Tato figura nie je v prepostovej
erbovej pecati zasadena do $titu, ale volne sa vznasa v pec¢atnom poli. Je to vlastne najjednoduchsi
sposob zobrazenia erbovej symboliky. Striktne vzaté, nemozno hovorit o erbe v pravom zmysle
slova, kedZe sa figtira nenachadza v $tite. Mnoho pramenov z tohto obdobia nas ale presvied¢a
o tom, Ze prili$né lipnutie na forme nevedie k Ziadnemu vysledku. Dobovi rytci, maliari ¢i kame-
néri pracovali s erbovou symbolikou volne. Ci uz ide o zobrazenie $titu, ,,Cisto figury, alebo prilby
s klenotom bez §titu, bez akychkolvek pochybnosti ide stale o heraldiku.

Malu erbovt pecat pouzival aj Juraj z Pavloviec (1408 — 1419). Vzhladom na to, Ze bola k do-
kumentu pritlacena cez clonu a je zle ¢itatelna, nemozno ju pouzit na presnd identifikaciu obsahu
erbu (1418, MNL OL DF 234262). Napriek tomu sa m6Zeme pokusit o rekonstrukciu prepostovho
erbu. Po odchode zo Spisa ziskal Juraj hodnost sedmohradského biskupa (1419 — 1423) a neskor
ostrihomského arcibiskupa (1423 - 1439). Z tohto obdobia pochadzaju dva typy jeho erbovych
pecati. V prvom pripade je znamenie menej zretelné. Nepochybne sa tu ale nachddza z dvoch
tretin zobrazena postava dlhovlasého muza, ktory drzi v rukach tazko identifikovatelny predmet,
pripominajuci skor $ablu (1428, MNL OL DL 61418). Citatel’nejéia je mladsia pecat (1437, AMB,
f. MMB, sign. 1490; 1438, Hegedtis 2000, 119, Nr. 90). V pecatnom poli je figtira dlhovlasého muza
vyrastajiceho z koruny, ktory v lavici drzi knihu ozdobent sponou, pri¢om si pravou rukou si chy-
ta dlht bradu (obr. 9-10). O korektnosti popisu tejto figury nas presviedca aj iny dolezity pramen.
Juraj nechal do vlastného iluminovaného brevidra, ktory vznikol okolo roku 1435, namalovat aj
vlastny erb s rovnakym znamenim. Modry $tit je v tomto pripade este prevy$eny biskupskou mit-
rou (Universititsbibliothek Salzburg, Sign.M. II. 11). Je to typické erbové znamenie, s ktorym sa
stretavame aj u dalsich ¢lenov rodu panov z Pavloviec (obr. 11; Siebmacher - Cserghe61885-1892,
heslo: Paloczy, 1. v. Palocz). Ak vychadzame z premisy, Ze prelat pouzival rodové znamenie dlho-
dobo nezmenené, da sa predpokladat, Ze ho vlastnil aj ako spissky prepost.

Erb sa nachadza aj v dolnom rohu velkej pecate preposta Juraja z Kezmarku (1419 - 1433).
Ma podobu malého neskorogotického, poloblého stitu (1421, MNL OL DL 74887). Jeho obsah
je vSak na pecati len velmi tazko ¢itatelny (obr. 12). Len velmi hypoteticky mozno predpokladat,
ze by mohlo ist o erb panov z Lomnice, resp. niektorej z ich vetiev (Labanc — Glejtek 2015, 34).
V takom pripade sa ¢rtd moznost, ze hlavnym erbovym znamenim by mohol byt kamzik, ako to
bolo v pripade preposta Mikulasa. Doposial zndma genealdgia Juraja a jeho predkov nam zatial
neumoziuje tuto zalezitost lepSie objasnit. V stvislosti s erbom preposta je potrebné spomenut
este jeden pramen. Je nim mala okruhla pecat pritlacend k Jurajovej listine z roku 1432 (obr. 13;
MNL OL DL 12448). KedZe je umiestnend pod clonou a ma malé rozmery, je rozli$enie symbolov
naro¢né. Nazdavam sa, Ze by na pecati mohol byt zobrazeny nakloneny stit, na ktorom je poloze-
na turnajova prilba, ¢o by erb priblizovalo $lachtickej heraldike. Ide zatial len o hypotézu, ktora
bez kvalitnejsie zachovanej pecate nemozno potvrdit.
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Majitefom minimélne dvoch ¢isto erbovych pecatidiel bol prepost Jan Stock (1433 - 1464).
Je mozné, ze mohlo ist dokonca o prvého spisského preposta, ktory sa tplne vzdal pouzivania vel-
kého pecatidla s kombinovanymi motivmi a pecatil iba erbovymi pecatidlami mensich rozmerov
(1449, Vrtel 2003, 127; 1450, ASB, f. RaSk, Scr. 2, Fasc. 2, Nr. 15). V takom pripade ide nepochybne
o tstup od nabozenskej pecatnej symboliky a proces profanizécie pecati cirkevnych hodnostarov
(Rabik 2003, 332). Na zachovanych pecatiach sa nachadza neskorogoticky polobly stit. Erbovym
znamenim su skrizené kondriky vyrastajiice z jedného korena (obr. 14-15). Zaujimavé je hladat
povod tohto erbového znamenia. Prepost bol panovnikom nobilitovany v roku 1431 a v tom ¢ase
zrejme prijal aj erb. Nie je sice jasné ako erb vznikol, ale nazdavam sa, Ze vodidlom k vyberu figar
je prepostovo primeno. Slovo stock mozno zo stredovekej nem¢iny prelozit ako palica, kol ¢i kmen
(Lexer 1986, 212) V erbe je podobné znamenie nepochybne stvarnené. Neslo by pritom o ni¢
neobvyklé, pretoze v stredoveku boli velmi oblibené tzv. hovoriace erby. Erbova figura v nich
priamo odkazovala na meno majitela (Hauptmann 1914, 28). Dodnes ich povazujeme za najhod-
notnejsie a najkrajsie ukazky stredovekej heraldiky.

Jedinym stredovekym prepostom, po ktorom sa nam zachovala autentickd podoba erbu pria-
mo na architekture prepostského chramu v Spisskej Kapitule, bol Gaspar Back (1464 - 1494).
Erb je stcastou klenbového svornika, ktory vznikol pocas dostavby v roku 1491. Tvori ho nesko-
rogoticky §tit vyplneny otvorenou korunou, z ktorej vyrastd vtak s rozpatymi kridlami. Na $tite
spociva mitra (obr. 16; Janovska — Olejnik 2017, 211). Len neddvno sa podarilo objavit dva typy
prepostovych pecati, na ktorych je tiez zobrazeny erb. V oboch pripadoch je neskorogoticky $tit
vyplneny rovnakymi figurami - z koruny vyrastajucim vtdkom. Na jednom type pecate su vSak
badatelné este dve dalsie mensie figiiry. Nachadzaju sa nad vta¢imi kridlami po stranach a zda
sa, ze by mohlo ist o malické maltské kriziky, resp. §tvorlupenové kvety (ruze?) (obr. 17-18, 1488,
SA Pr-AP, f. MMK, sign. U949/21). Otézkou je, akého operenca prepost vo svojom erbe zobrazil.
Na prvy pohlad je v pripade svornika a spomenutého typu pecate badatelny dlhsi vtaci krk, ktory
evokuje hus, resp. labut. Na inom, starSom type pecate, vSak pripomina skor orla, resp. havra-
na (obr. 19; 1474, AGAD, f. ZDP, Sign. 5583). Prepostovym erbom sa zaoberal uz znalec dejin
Spisského prepoststva Karol Wagner, ktory spomina erb na prepostovom nahrobku. Podla jeho
nazoru bol v erbe zobrazeny havran, alebo orol so zdvihnutymi kridlami, po stranach ktorého sa
mali nachddzat dva polmesiace (Wagner 1778, 72; Janovskd — Olejnik, 213). V roku 1472 ziskal
prepost aj jeho nastupcovia od papeza Sixta IV. pravo pouzivat pri liturgii pontifikilne insignie -
mitru a berlu.* Toto exkluzivne pravo sa prejavilo aj v prepostovej heraldike. Na 1. type pecate,
ktort pozname z roku 1474, je erb tvoreny este iba stitom. Mitra sa objavuje aZ na II. type pecate
zachytent na dokumentoch z rokov 1479 — 1489 a na spomenutom svorniku. Bola umiestnend
do stredu horného okraja titu s vejucimi fimbriami po strandch, tak ako to pozname z erbov
sudobych biskupov. V suvislosti s pecatami je potrebné dodat, ze prepost po udeleni privilégia
mohol este nejaky ¢as pouzivat starsie pecatidlo. Nové, doplnené o exkluzivny symbol urceny len
malej skupine vyvolenych, si mohol dat vyhotovit az neskor. V praxi sa vSak stretdvame aj s tym,
ze v rovnakom case prelati pouzivali rézne varianty erbu, ktorych sti¢astou mohli, ale nemuseli
byt aj mimostitové prvky. Celkovo erby cirkevnych hodnostérov v 15. storo¢i smerovali k ur¢itej
stabilnej Strukture. Stit byval v zavislosti od postavenia majitela v cirkevnej hierarchii doplneny

Porovnaj: ,,Nos igiturtuis in hac parte supplicationibusinclinati, ut tu, qui, utasseris, de nobili ex
utroqueparenteprocreatusexistis, et successorestuipraepositipraedictaeecclesiae, qui pro temporeerunt, pro
maiorieorum honore, acreverentia, dictaequeecclesiaevenustate, et decor in praefataecclesia, et extra eam in
quibuscunquelocis, in quibusipsepraepositus pro temporeexistens, iurisdictionepraedictauticonsuevit, mitra
etiamauriphrygiata, seumargaritis, etlapidibuspretiosisdecorata, acbaculopastorali, etaliispontificalibusinsigniis,
quotiestibi, et aliisplacuerit, libereuti [...] de specialigratia tenore presentiumindulgemus® (Wagner 1774, 347).
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o mimostitové odznaky hodnosti. Biskupi na stit klddli mitru, neskor i berlu, kardinali zasa klobuk
a arcibiskupi procesiovy kriz. Neslo vSak o zasady, ktoré sa v praxi striktne dodrziavali. Dolezité
bolo, aby mal klerik na tieto atributy moci narok, pretoze bez toho ich pouzivat nemohol, ¢o
zdodraziuje uz v 14. storo¢i aj slavny znalec dobovej heraldiky a prava Bartol Saxoferrato.” Zaroven
ale plati, Ze prelat, ktory mal na tieto odznaky moci pravo, nemusel ich vo svojom erbe zobrazit
(Glejtek 2020, 23-29).

V slovenskej odbornej literattre nebola doposial venovana va¢sia pozornost ani erbu preposta
Juraja z Mecske (1494 - 1505, 1507 — 1508). Ten sa zachoval na jeho malej prsteniovej pecati. V jej
pecatnom poli sa nachadza neskorogoticky §tit s jemne prehnutymi bokmi nendpadne naznacuji-
ci postupny priklon k renesancii. V $tite je umiestnend otvorend listova koruna, cez ktort precha-
dza $ip. Na jeho hrote je polozena Sesthrotd hviezda a heraldicky vlavo polmesiac (obr. 20; 1498,
MNL OL DL 59875).V tomto pripade ide o erb prislusnika $lachtického rodu Mekese (Csiffary
2005, 101-102; Siebmacher — Cserghe51894, heslo: Mekcsey).

Podla najnovsich vyskumov nastapil do¢asne po Jurajovi na prepostsky post titularny oropsky
biskup Jan z Mecske (1504 - 1505).° V tomto pripade mame zachovanu len jeho erbovu biskup-
ska pecat, este z r. 1503 (SA Le, f. SaSk, Nr. 5). Nachadza sa v nej neskorogoticky polobly stit
s rovnakou symbolikou ako u Juraja, len s tym rozdielom, Ze na $tite je poloZena biskupska mitra
(obr. 21). Potvrdzuje to, Ze iSlo o prislusnikov rovnakého $lachtického rodu a neda sa vyludit ani
to, Ze islo o bratov. Je velmi pravdepodobné, Ze Jan rovnaka erbovi symboliku pouzival aj po tom,
ako bol menovany spis$skym prepostom.

Erb pouzival aj posledny stredoveky prepost Jan Horvath (1511 - 1544). Jeho zakladom je
§tit vyplneny rodovym znamenim gryfa s predmetom v rukach. V oktogondlnej prstenovej pe-
Cati sa da predmet jednoznacne identifikovat ako koruna (obr. 22; 1534, SA Le, f. SpP, Cap. 16,
Fasc. 1). V suvislosti s druhou, okrthlou pecatou, sa stretneme aj s ndzorom, Ze by mohlo ist
o ruzu (obr. 23; 1537, Vrtel 2003, 156). V sulade s ndzormi dal$ich autorov sa v$ak priklanam
k otvorenej listovej korune (Obr. 24; Vitek - Matugova 2007, 52;Pongracz 2019, 177; Siebmacher -
Cserghe61885-1892, heslo: Horvath, VI. v. Lomnicza-Kissevich). V prsteniovej pecati je erb tvo-
reny neskorogotickym §titom s ndznakmi renesan¢nych vykrojov hornej a bo¢nych stran. Na stite
spociva mitra. Zaujimavy variant poskytuje druhy typ pecate. V nej je na tite polozend mitra
prevy$end este klerickym klobukom. Pouzitie mitry bolo plne v stlade papezského privilégia
z roku 1472, ktorym Gaspar Back a jeho nastupcovia ziskali pravo nosit tito insigniu. Zvlastne
v erbe pdsobi klobtk, ktory byva v tomto obdobi takmer vyluéne symbolom kardinalskej hod-
nosti. U dalsich klerikov sa s nim stretivame skor vynimoc¢ne. Jedinou paralelou, s ktorou som
sa v sledovanom obdobi stretol, je miniatira erbu v inkunabule bratislavského preposta Juraja
zo Schénbergu, kde klobtik dopliiaji uzly na $ntrach, splyvajtcich po stranach stitu. Dalo by sa
to povazovat za reminiscenciu na Jurajovu hodnost apostolského protonotara (Hlavackova 2015,
146, 234).

> Porovnaj: ,[...] sii insignie hodnosti alebo tiradu, ktoré moze nosit kazdy, kto md onti hodnost ¢i tirad - ako

insignie prokonzulov alebo legdtov, tak ako dnes vidime insignie biskupov - a tie, ako hovoria zdkony, moze
nosit kazdy, kto md onii hodnost. Inym vsak nie je dovolené nosit ich; ba dokonca kto ich nosi, dopiista sa
zlo¢inu podvodu, a tak myslim, Ze ten, kto nosi insignie doktora, hoci doktorom nie je, md byt potrestany*
(Saxoferrato 2009, 41, Kap. I).

V titulatdre listiny z 2. 7. 1505 sa uvadza jeho hodnost titularneho oropského biskupa, ako aj spisského
preposta (MNL OL DL 21449). Povodne privesend pecat na nej zial chyba.
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Zaver

Pocinajuc prepostom Pavlom na zaciatku 14. storodia po Jana Horvatha v polovici 16. storodia
posobilo podla doterajsich vyskumov na Spisi celkom 17 prepostov. Vlastny erb pouzivali pri-
najmens$om desiati z nich (tab. L.), hoci sa mdézeme domnievat, ze u niektorych dalsich sa o tom
iba nezachovali do6kazy. Na zaklade znamych dokladov mé6zeme konstatovat, Ze prienik heraldiky
do spisského cirkevného prostredia koresponduje s celouhorskym vyvojom. Po (arci)biskupoch
patrili prave preposti k $pickdm uhorského kléru. Je teda logické, Ze i oni mali zaujem prezen-
tovat sa aj prostrednictvom erbu. I8lo v8ak o postupny proces, o com sved¢i aj fakt, ze u prvych
prepostov 14. Storocia, Pavla, Henricha a Jana (posobili od 1301 — 1348), sa ich erb este na vel-
kych pecatiach neobjavuje. Preposti 15. storocia vSak uz svoje vlastné erby stabilne na svojich
pecatiach pouzivali. Otazniky panuji len v pripade niekolkych prepostov. Opomenut méozeme
Jana de Dominis, ktory de facto ani nenastapil do uradu preposta, a preto sa po iom ani nemohli
zachovat heraldické pamiatky (Labanc — Glejtek 2015, 36). Otdzna je situdcia v pripade Ladislava
z Cobadu, ktory posobil ako prepost na prelome 15. a 16. storocia. Pozndme jeho prstefiovi pecat,
ktord pouzival tak v hodnosti lektora (1505, SA Pr-AP, f. MMK, sign. U949/26), ako aj preposta
(1509, SA Pr-AP, f. MMK, sign. U949/27). Jej sucastou ale nebol erb. Stretavame sa tu s vyjavom
typickym pre antické gemy, resp. ich napodobeniny. Pe¢atnou figiirou je portrét tvare zobrazeny
z profilu. Na Spisi je takyto namet sice neobvykly, ale v kontexte uhorskych pramenov z tohto
obdobia nie tplne vynimocny. Patrilo k ,,méde®, Ze si niektori vyznamne;jsi fardri, preposti, alebo
biskupi zaobstarali pecatné prstene evokujtice navrat k antickym tradicidm popularnym v huma-
nistickom prostredi. Takato podobu malo nakoniec uz jedno z pecatidiel, ktoré pouzival panovnik
Matej Korvin (1489, SNA, f. SaBk, Cap. E, Fasc. 14, Nr. 327). Ostava otazkou, ¢i prepost Ladislav
nejaky erb mal a ¢i ho pouzival napriklad na inom, zatial nezndmom pecatidle.

Erbové znamenia spisskych prepostov mozeme rozdelit do dvoch skupin. V pripadoch, kde
pozname blizsie genealogické vazby, vieme dokazat, ze preposti pouzivali znamenia z rodovych
$lachtickych erbov. U prepostov, ktorych povod nepozname, nevieme presnejsie urcit, odkial po-
chadzaju. MoZeme sa len domnievat, Ze v pripade, ak nepatrili medzi nobilitu, volili si ich sami
tak, ako to pozname aj z prostredia kanonikov a nizsie postavenych klerikov neskorého stredove-
ku (Glejtek 2017, 19-22).

Z formalneho hladiska erby spisskych prepostov zapadaji do kontextu celouhorského vyvo-
ja. Zaklad vzdy tvoril §tit s jednou, alebo viacerymi figtirami. Pristavit sa moZeme pri obohateni
erbu o pontifikdlne insignie, ktorych pouzivanie bolo viazané na papezské privilégium. Platilo to
tak pre liturgické slavenia, ako aj pre vlastna heraldicku prezentaciu. Tato nova heraldicka eta-
pa na Spisi za¢ina prepostom Gasparom Backom po roku 1472. V Spisskej Kapitule mali pravo
pouzivat pontifikdlie automaticky vSetci dalsi preposti. Neznamenad to vs$ak, Ze ho vo svojej he-
raldike aj vSetci vyuzivali. Napriklad Juraj Mekcse mitru na erb nepolozil, ale jeho nastupca Jan
Horvath uz ano. Zaujimavé je porovnat situaciu v Bratislavskej kolegidlnej kapitule. V roku 1466
ziskal pravo pouzivat pontifikalie jej prepost Juraj zo Schonbergu (Hlavackova 2015, 109). Toto
privilégium sa v$ak tykalo vylu¢ne jeho osoby, a preto si ho nechal znovu u papeza potvrdit jeho
nastupca Anton zo Sankoviec v roku 1490 (SNA, f. SaBk, Cap. A, Fasc. 1, Nr. 2).” Mitru, ako stcast
erbu urcite pouzival jeho nastupca Mikulas zo Sankoviec (1508, SNA, f. SaBk, Cap. A, Fasc. 9,
Nr. 7). V erbe preposta Hieronyma Balba ale chyba (1516, MNL OL DL 47138). Ttto nestabilitu
nemozno nijako precenovat, pretoze hovorime o obdobi, kde sa presnejsie heraldické pravidla este
stdle formovali. Napokon aj v neskor$om obdobi platilo, Ze v pouzivani mimostitovych symbolov

7 Za ochotnu pomoc a konzulticie k tejto problematike dakujem PhDr. Miriam Hlavackovej, PhD.,,

z Historického ustavu SAV.
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moci preldtov existovala na erboch variabilita. Neslo pritom len o otazky pravneho naroku, ale aj
technického prevedenia a umeleckého prejavu tvorcu daného heraldického artefaktu. Len dopl-
nim, ze druha pontifikdlia — berla - sa v prepostskej heraldike nevyskytuje vobec. Rovnako vsak
absentuje aj v erboch biskupov, ktori mali na tento odznak moci pravo automaticky. Jej pouzivanie
sa v uhorskej biskupskej heraldike za¢alo naplno uplatniovat az v priebehu 16. storocia.

Odchodom Jédna Horvatha z postu prepos$ta v roku 1544 nastupila na Spi$i novd, v mno-
hom odli$na, heraldickd etapa. Hodnost preposta zastavali spociatku biskupi diecéz obsadenych
Osmanmi, neskor titularni, resp. vyvoleni biskupi (episcopi electi) (Labanc - Glejtek 2015, 57-59).
Tu uz je potrebné skor nez o erboch prepostov hovorit o biskupskych erboch v najroznejsich va-
riacidch (Glejtek 2010, 255-266).
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Prilohy / Appendix

Tabulka I. Zachovanie erbov spi§skych prepostov v r. 1301 - 1544

Table I. Preserved coats of arms of Spi$ provosts from 1301 to 1544

(14. - 16. STOROCIE)

Meno preposta Doba hodnosti Zachovanie Typ pramena
preposta heraldickej pamiatky
Pavol 1301 - 1315 NIE
Henrich 1315 - 1322/1323 NIE
Jan 1323 - 1348/1349 NIE
(Jan) 1349 NIE
Mikula$ z Huncoviec | 1349 - 1356 NIE-zmienka nahrobok
Dominik 1357 - 1360 ANO pecat
Benedikt 1360 — 1379 ANO pecat
Jan 1379 - 1382 NIE
Mikulds 1382 - 1392 NIE
Juraj z Corne 1393 - 1405/1406 ANO pecat
Juraj z Pavloviec 1408 - 1419 ANO pecat
Juraj z Kezmarku 1419 - 1433 ANO pecat
Jan Stock 1433 - 1464 ANO pecate
(Jan de Dominis) 1440 NIE
Gaspar Back 1464 - 1494 ANO architektura, pecate
Juraj z Mecske 1494 - 1505, ANO pecat
1507 — 1508
Jan z Mecske 1504 - 1505 NIE starsia biskupska pecat
Ladislav z Cobadu 1508 - 1511 NIE
Jan Horvath 1511 - 1544 ANO pecate
z Lomnice
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Obr. 1 Rekonstrukcia nahrobku Petra z Brezovice (zdroj: Cserghet — Csoma 1890, 35).

Fig. 1 Reconstruction of the tomb of Peter of Brezovica (source: Cserghed — Csoma 1890, 35).

Obr. 2 Rekonstrukcia erbu na nahrobku nitrianskeho biskupa Juraja z Brezovice (podla: Medvecky
2011, 224; rekonstrukcia: M. Glejtekova).

Fig. 2 Reconstruction of the coat of arms on the tomb of the Nitra bishop George of Brezovica
(after Medvecky 2011, 224; drawing: M. Glejtekova).
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Obr. 3 Pecat preposta Dominika z r. 1357 (zdroj: SA Le, f. SaSk, Scr. IX, Fasc. 5; foto: S. Péchy).
Fig. 3 The seal of provost Dominic from 1357 (source: SA Le, f. SaSk, Scr. IX, Fasc. 5; photo: S. Péchy).

Obr. 4 Rekonstrukcia rodového erbu Bubekovcov (zdroj: Siebmacher — Cserghe6 1885 - 1892).

Fig. 4 Reconstruction of the coat of arms of the Bubek family (source: Siebmacher — Cserghe6
1885 - 1892).
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Obr. 5 Pecat preposta Benedikta z r. 1363 (zdroj: Vrtel 2003, 89).
Fig. 5 The seal of provost Benedict from 1363 (source: Vrtel 2003, 89).
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Obr. 6 Rekonstrukcia erbovych $titov na pecati vesprimskeho biskupa Benedikta z r. 1387 (podla:
MNL OL DL 69994; rekonstrukcia: M. Glejtekova).

Fig. 6 Reconstruction of the shields on the seal of the Veszprem bishop Benedict from 1387 (after
MNL OL DL 69994; drawing: M. Glejtekova).
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Obr. 7 Rekonstrukcia pecate preposta Juraja z Corne z r. 1402 (podla: MNL OL DL 1402; rekon-
$trukcia: M. Glejtekova).

Fig. 7 Reconstruction of the seal of provost George of Csorna from 1402 (after MNL OL DL 1402;
drawing: M. Glejtekova).

Obr. 8 Rekonstrukcia jedného z variantov erbového $titu Kanizaiovcov (zdroj: Siebmacher -
Csergheo 1885 - 1892).

Fig. 8 Reconstruction of a variant of a coat of arms shield of the Kanizai family (source:
Siebmacher - Csergheo 1885 - 1892).
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Obr. 9 Pecat ostrihomského arcibiskupa Juraja z Pavloviec z r. 1437 (zdroj: AMB, f. MMB, Sign.
1490; foto: AMB).

Fig. 9 The seal of the Esztergom archbishop George of Pavlovce from 1437 (source: AMB, f. MMB,
Sign. 1490; photo: AMB).

Obr. 10 Rekonstrukcia pecate ostrihomského arcibiskupa Juraja z Pavloviec (podla: Hegediis
2000, 119, Nr. 90; rekonstrukcia: M. Glejtekova).

Fig. 10 Reconstruction of the seal of the Esztergom archbishop George of Pavlovce (after Hegedis
2000, 119, Nr. 90; drawing: M. Glejtekova).
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Obr. 11 Rekonstrukciarodového erbupanovzPavloviec (zdroj: Siebmacher - Cserghe$1885-1892).

Fig. 11 Reconstruction of the family coat of arms of the Pavlovce nobles (source: Siebmacher -
Csergheo 1885 - 1892).

Obr. 12 Rekonstrukcia pecate preposta Juraja z Kezmarku z r. 1421 (podla: MNL OL DL 74887;
rekonstrukcia: M. Glejtekova).

Fig. 12 Reconstruction of the seal of provost George of Kezmarok from 1421 (after MNL OL DL
74887; drawing: M. Glejtekova).
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Obr. 13 Rekonstrukcia mensej pecate preposta Juraja z Kezmarku z r. 1432 (podla: MNL OL DL
12448; rekonstrukcia: M. Glejtekova).

Fig. 13 Reconstruction of a smaller seal of provost George of Kezmarok from 1432 (after MNL OL
DL 12448; drawing: M. Glejtekova).
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Obr. 14 Pecat spi§ského preposta Jana Stocka z r. 1449 (zdroj: Vrtel 2003, 127).
Fig. 14 The seal of provost John Stock from 1449 (source: Vrtel 2003, 127).
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Obr. 15 Rekonstrukcia erbu na pecati Jana Stocka z r. 1449 (podla: Vrtel 2003, 127; rekonstrukcia:
M. Glejtekovd).

Fig. 15 Reconstruction of the coat of arms on the seal of John Stock from 1449 (after Vrtel 2003,
127; drawing: M. Glejtekova).

Obr. 16 Erb preposta Gaspara Backa na klenbovom svorniku chramu v Spisskej Kapitule z r. 1491
(zdroj: Janovskd — Olejnik 2017, 211).

Fig. 16 The coat of arms of provost Caspar Back on the roof boss in the Spis Chapter Church from
1491 (source: Janovska — Olejnik 2017, 211).
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Obr. 17 Pelat preposta Gaspara Backa z r. 1488 (zdroj: SA Pr-AP, f. MMK, Sign. U949/21; foto:
P. Labanc).

Fig. 17 The seal of provost Caspar Back from 1488 (source: SA Pr-AP, f. MMK, Sign. U949/21;

photo: P. Labanc).

P

Obr. 18 Rekonstrukcia erbu na pecati Gaspara Backa z r. 1488 (podla: SA Pr-AP, f. MMK,
Sign. U949/21; rekonstrukcia: M. Glejtekova).

Fig. 18 Reconstruction of the coat of arms on the seal of provost Caspar Back from 1488 (after SA
Pr-AP, f. MMK, Sign. U949/21; drawing: M. Glejtekova).
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Obr. 19 Pecat preposta Gaspara Backa z r. 1474 (zdroj: AGAD, f. ZDP, Sign. 5583; foto:
M. Hlebionek).

Fig. 19 The seal of provost Caspar Back from 1474 (source: AGAD, f. ZDP, Sign. 5583; photo:
M. Hlebionek).

Obr. 20 Rekonstrukcia erbu na pecati preposta Juraja z Mecske z r. 1498 (podla: MNL OL DL
59875, rekonstrukcia: M. Glejtekova).

Fig. 20 Reconstruction of the coat of arms on the seal of provost George of Mekcse from 1498
(after MNL OL DL 59875, drawing: M. Glejtekova).
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Obr. 21 Pecat titularneho oropského biskupa Jana z Mecske z r. 1503 (zdroj: SA Le, f. SaSk, Nr. 5;

>

foto: V. Olejnik).

Fig. 21 The seal of the titular Oropa bishop John of Mekcse from 1503 (source: SA Le, f. SaSk,
Nr. 5; photo: V. Olejnik).

Obr. 22 Pecat Jana Horvatha s I. typom erbu z r. 1534 (zdroj: SA Le, f. SpP, Cap. 16, Fasc. 1).

Fig. 22 The seal of John Horvath with the type I coat of arms from 1534 (source: SA Le, f. SpP,
Cap. 16, Fasc. 1).

| 86 | ese KONSTANTINOVE LISTY 14/1 (2021), pp. 65 - 87



HERALDIKA STREDOVEKYCH SPISSKYCH PREPOSTOV, PREDOVSETKYM VO SVETLE SFRAGISTICKYCH PAMIATOK
(14. - 16. STOROCIE)

1 = u. £ £
Obr. 23 Pecat Jana Horvétha s II. typom erbu z r. 1537 (zdroj: Vrtel 2003, 156).
Fig. 23 The seal of John Horvath with the type II coat of arms from 1537 (source: Vrtel 2003, 156).
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Obr. 24 Rekonstrukcia rodového erbu Jana Horvatha (zdroj: Siebmacher — Cserghe 1885 - 1892).

Fig. 24 Reconstruction of a family coat of arms of John Horvath (source: Siebmacher - Csergheo
1885 - 1892).

CONSTANTINE’S LETTERS 14/1 (2021), pp. 65 - 87 ees |87



TRACES OF ARISTOTLE IN MARTIN LUTHER'’S
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Abstract: MASHKIN, Nikolay A. - BATYUKOVA, Vera E. - KROKHINA, Julia A. -
SHAGIEVA, Rosalina V. - CHISTYAKOV, Alexey A. - KORZHUEYV, Andrey V. Traces of
Aristotle in Martin Luther’s Theological Anthropology. Martin Luther is generally considered
a stark critic of Aristotle and, even more so, the medieval Aristotelianism of his age. Our
article explores the development of Luther’s appraisal of Aristotle’s thought throughout his
career with a special emphasis on the topic of theological anthropology. We will distinguish
between the fundamental anthropological paradigms based on their situatedness - vertically,
coram Deo, and horizontally, coram hominibus. The imago dei (Greek: eikon tou theou)
doctrine will be closely examined as Luther’s essential component of his doctrine of the human
being, and ethical as well as social implications will be drawn from his emphases. Aristotle’s
philosophical heritage will be contrasted with Luther’s views on human will, conscience, sin,
concupiscence, and divine grace. Our thesis is that, owing to Luther’s excessive reliance on
God’s sovereignty and omnipotence, innate human capacities are diminished to the point of
insignificance. This makes Luther’s anthropology pessimistic in regards to human capacities
to do good. Questions of moral responsibility, the goodness of creation (including human
reason), and the meaningfulness of human moral struggles are examined in the last section
of our paper.

Keywords: Martin Luther, Aristotle, Theological Anthropology, Aristotelianism, Human Nature

Introduction: A Historical Probe into Luther’s Character and Environment

Few religious intellectuals, scholars, and/or church representatives caused so much stir
and changed the course of European history, as did Martin Luther (1483 - 1546), the unruly
German Augustinian monk. His ideas proved to be unsettling, revolutionary, many would even
say extravagant (Brecht 1993; Bayer 2008; Oberman 1989). Luther’s demand that the Bible be
considered as the sole authority in matters of theology; his fight against the medieval practice
of selling indulgences; his call for a thorough monastic reform, even to the point of suggesting
the closure of certain monastic orders; his lenient attitude to priestly celibacy and the practice of
private confession; along with his call for general purification of the Church and a return to simple
lifestyle of Church dignitaries and representatives — all of these resonated strongly in a society
that had already been ripe for a change (Oberman 1966). The changes that resulted from Luther’s
movement, however, tore apart the single canvas of Western Christianity, leaving thousands of
people displaced, tortured, or dead, and making the European civilization more susceptible to
falling prey to the invading Turkish armies from the South-East.

Nevertheless, whether one agrees with Luther’s presuppositions and treatments of the
problems he had identified in his immediate environment or whether one stands on the opposite
side of history, one conclusion seems to be warranted: Luther was able to effectively bring into
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a meaningful conversation a wide array of personages from the past as well as his contemporary
intellectual milieu to tackle some of the most pressing issues of his time. His intellectual world
“was not simply the social world of a German territorial city; it was not even a world restricted to
his European contemporaries. Isaiah, Paul, Seneca, Cicero, Aristotle, Augustine, William Ockham,
and Gabriel Biel with all their subsequent commentators and camp followers were as much a part
of his daily life as the congregation at the City Church or the guests at his table” (Steinmetz 2002,
xi). The force of his ideas’ impact was further intensified by the unyielding nature of his rhetoric.
In fact, “his powers as a veritable sorcerer of language enabled him to express that recognition with
a pungency and force that was always memorable and that often verged on polemical overkill”
(Lull 1989, xiii).

On a more personal note, Luther appeared to have been a gloomy character, afflicted by short
but intense periods of anxiety, depression, and emotional/spiritual struggles. He called these
episodes “Anfechtungen” that we can loosely translate as “spiritual attacks” or “spiritual trials”
(Scaer 1983). His medieval piety, which typically looked unfavorably on humans as sinners,
magnified by his personal spiritual path of an Augustinian monk and his inner psychological
disposition (that of a sensitive, unstable person), contributed to an acute view of the power of
sin as a fundamental corruption of God’s creation, including human nature. Hence his low view
of human abilities and lofty view of God’s divine initiative and the power of grace. To illustrate
Luther’s inner disposition, the words of Philip Melanchthon, his closest associate, appear to be
most revealing:

“On those frequent occasions when he was thinking especially about the wrath of God
or about extraordinary instances of retribution, such violent terrors afflicted him that
he almost died. I have seen him, distressed by his concentration upon some dispute
over doctrine, lie down on a bed in a nearby room and mingle with his prayer this oft-
repeated sentence: ‘He has concluded all under sin so that he may have mercy upon all’”
(Melanchthon 1834, VI, 156).

Our article explores the development of Luther’s appraisal of Aristotle’s thought during his career
as a theological reformer with a special emphasis on the topic of theological anthropology. We will
distinguish between the fundamental anthropological paradigms based on their situatedness -
vertically, coram Deo, and horizontally, coram hominibus. The foundational doctrine in theological
anthropology according to which all humans are created in God’s image - imago Dei (Greek: eikon
tou theou) will be closely examined as Luther’s essential component of his doctrine of the human
being. Ethical as well as social implications will be drawn from his emphases, as we are convinced
that a competent “evaluation of Luther’s views and use of Aristotle has direct theological and
ethical consequences, both in the realm of individual ethics as well as in the dimension of social
and political interaction of humans” (Tran 2020, 124). Aristotle’s philosophical heritage will be
contrasted with Luther’s views on human will, conscience, sin, concupiscence, and divine grace.
Our thesis is that owing to Luther’s excessive reliance on God’s sovereignty and omnipotence, innate
human capacities are diminished to the point of insignificance. This makes Luther’s anthropology
pessimistic in regards to human capacities to do good. Questions of moral responsibility, the
goodness of creation (including human reason), and meaningfulness of human moral struggles
are examined in the last section of our paper.
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The Relationship between Philosophy and Theology at the Dawn
of a New Era

The long-held view that philosophia had by most medieval intellectuals been considered as ancila
theologiae has recently been questioned by some scholars. While some theologians, such as Peter
Damian (1007 - 1072), undoubtedly held a high view of theology and a low view of philosophy,
according to which philosophy indeed served as a handmaid to theology, others appeared to have
been more careful or reserved in their judgment. With the dawn of Humanism on the European
intellectual scene in the late 1400s and early 1500s, few scholars built on the original, Augustinian-
flavored premise of theology’s supremacy. Instead, following in the footsteps of the great ‘synthesist’
(i.e., those promoting a synthesis between selected ideas from Aristotle and the traditional,
Augustinian theological heritage) best represented by Thomas Aquinas (1225 - 1274) (Jaffa 1952),
humanist scholars set out to emancipate philosophy and make it into a new governing force in the
intellectual circles. Aristotle’s philosophical legacy served as the intellectual core of this movement,
though, of course, other thinkers enjoyed their fair share of publicity and influence. The intellectual
flavor of the age shifted in favor of human deductive reason, volitional independence, and structural
emancipation from the hierarchy of the Church. “The increasing emphasis upon dialectic as
a primary instrument of formal inquiry was augmented in the mid-12th century by the recovery
of key works on logic by Aristotle. Aristotle’s Topics and Sophistical Refutations, for instance, deal
“directly with the dialectical process of forming and refuting arguments and are thus significant
because they furnish sophisticated, analytical tools for the practice of disputation in polemical
and pedagogical settings” (Luy 2017). Humanist knowledge imparted by thorough education
became the key in this movement’s march toward independence and elevating the human thinking
subject’s capacity to act upon his conscience and reasonable understanding of his/her environment.
Although the human being was still considered to have been created by an omnipotent Creator in
His divine image - imago Dei, the special revelation as mediated by the medieval Church was no
longer necessary to his/her enlightenment and happiness. The typical theocentrism of via antiqua,
as presented by the numerous schools of thought based on critical appropriations of the ancient
Augustinian heritage, gave way to a new trend - the deliberate anthropocentrism of the humanists,
some of whom were not shy to confess their disdain for the Church.

Luther’s relationship to Aristotle should be examined against the background of this
development, taking into account that his exposure to Aristotle’s own writings came later in his
academic training. This prompts us to carefully distinguish his criticism of Aristotle from his critical
remarks on medieval Aristotelianism as mediated by his teachers and contemporaries (Eckermann
1978). It has been historically established that Luther’s first exposure to Aristotle happened during
his study at Erfurt city school (1502 - 1505), where he became familiar with a short selection of
Aristotle’s writings translated into Latin. Later on, he read commentaries on Aristotle’s works by
Pierre d’Ailly, Gabriel Biel, Peter Lombard, Duns Scotus, and others (Dieter 2015).

Equally essential for our treatment of this topic is a solid understanding of Luther’s immediate
ecclesiastical environment, his family situation, and his personal (emotional/psychological)
wellbeing. The scope of this article, however, will only allow us to make several essential allusions
in this regard. Our emphasis will rest on Luther’s theological presuppositions and essential ways of
reasoning. Also notable is the available evidence that there seems to be a development in Luther’s
thinking on this matter (i.e., the usefulness of Aristotle for Christians). Young, immature Luther
is often contrasted with a more mature Luther (based primarily on his writings) (Dieter 2015).
Again, it is beyond the scope of our present study to go deeper into this aspect.

It is important to note that up until 1509, the young Luther was largely oblivious to what he
late came to consider ‘dangerous Aristotelianism’ (Dieter 2015).The fact that in his early years as
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a student, Luther only knew Aristotle as mediated through important scholastic teachers, such
as Duns Scotus (WAT 4: 5009, 611) and Gabriel Biel, complicated his assessment of Aristotle’s
intellectual legacy for theology (Oberman 1963; Nitzsch 1883)). “Luther’s opposition to Aristotle
should be primarily understood as his opposition to the typical scholastic intellectual reflection
of Aristotle rather than to Aristotle himself” (Tran 2020, 125). It is also true that this fact makes it
difficult for historians and theologians to evaluate Luther’s disposition to Aristotle, either making
it one-sidedly anti-Aristotelian or brushing off the edge of his criticism of the Greek philosopher.
However, as of 1509, the Reformer had come to a decisive conclusion that all human thought in
all of its sophistication and philosophical intricacies falls vastly short of the wisdom of revelation
and the true knowledge of God.

Scholars on both the Catholic and Protestant sides have come to identify Luther’s disdain
for Aristotle in his allegiance to his Augustinian order. This, however, is not historically correct.
On careful examination of Luther’s own witness, it becomes apparent that Luther’s high view of
the Bible as the only infallible revelation from God allowed him to stand critically even against
Augustine himself. Even if Luther regarded Augustine to be one of the best Christian exegetes
of the Bible, one who helped him understand “the extent to which theology had degenerated
into a mouthpiece for Aristotle” (Oberman 1989, 161), this would by no means prompt Luther
to substitute Aristotelianism with Augustine’s Neoplatonism. His nominalist training helped
Luther remain conservative on the question of natural human abilities (Dieter 2014), especially
when it came to matters of epistemology and divine ontology (or even the ontology of historia
salutis). His critical reading of Augustine enabled Luther to see that his own order failed to
consistently apply its own hermeneutic and epistemic principle, which resulted in philosophy’s
latent overtaking of the art of Scriptural exegesis and interpretation.

Luther’s Distinction of Coram Deo and Coram Hominibus
as a Hermeneutic Key to Understanding his Critique of Aristotle

The gravity of Luther’s attack on Aristotle quickly became obvious. The Greek philosopher “had
become academic theology’s great authority in the course of the thirteenth century, had provided
the terminology and categories used to establish the central concepts of the Holy Scriptures and
Church doctrine: God is the ‘prime mover;’ the soul as form, determines the human being;
justification takes place through the ‘infusion’ of ‘the power of grace;” the sacrament of the mass
transforms the ‘substance’ of bread and wine; man is ‘free’ to decide between good and evil” etc.
(Oberman 1989, 160).

For Luther, faith resided in its own realm, and philosophy should not be used to add anything
to its original content. Such additions, reasonable though they may seem, were always uncertain,
unfounded, and thus dangerously speculative. The attack on pure theology, i.e., one founded on
revelatio specialis, came not originally from the humanists. In Luther’s eyes, the struggle began
centuries earlier with the rise of high scholastic theology and its dependence on Aristotle. Thus,
Luther’s struggle was not so much against 16th-century Humanism as it was with high and
late scholasticism. He famously exclaimed: “Everything that is added to faith is certainly only
imaginative speculation” (WA 9: 62, 23). Referring directly to Aristotle, the German Reformer
exclaimed that “the whole of Aristotle is to theology as shadow is to light” (WA 1: 226, 26). Along
this vein goes Luther’s critique of Erasmus of Rotterdam (1466 — 1536), who had allegedly given up
on the biblical revelation and chosen the so-called ‘general revelation’ (i.e., revelatio generalis) as
the foundation for his theological reflections and reformation ideas. According to Luther, when it
comes to questions of faith, such as grace, salvation, nature of faith, or the nature and character of
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God and his dealings with humans, one must rely solely on the revealed Word of God. Man should
not speak when God remains silent, deemed Luther, because heaven and earth are disjointed on
account of sin.

On the other hand, there are instances when we see Luther writing favorably about Aristotle,
even to the point of prompting his readers to learn from the Greek philosopher. One may and
should, of course, delve into philosophy and other sciences to attain a solid understanding of
this world’s realm, the so-called coram hominibus dimension. For example, in his Lectures on
Psalm 75, Luther writes that “wherever and by whomever some meaning which does not conflict
with the rules of faith is brought forth, no one should reject it or prefer his own, even though
his own is much more evident and harmonizes much better with the letter” For this reason, “we
must not do with the Holy Scriptures as we do with Aristotle, where a wise man is permitted to
contradict a wise man, for there as the master is, so is also his teaching; a profane master and
profane teaching. But here we have a holy Master and holy teaching” (LW 10: 462). Another good
example can be seen in Sermon on the Gospel for the Early Christmas Service on Luke 2: 15-20.
We find here a clear identification how and where the wisdom of the ‘philosophers’ should be used:
“The books of Aristotle and those of the pope and of any other man should be avoided or they
should be read in such a way that we do not seek in them information concerning the edification
of the soul, but we should use them to improve our temporal life, to learn a trade or civil law” (LW
52: 39) — an unequivocal reference to the coram hominibus realm. Luther was especially fond of
Aristotle’s classification and methodology, as well as selected parts of his ethical considerations.
Furthermore, speaking of the role of reason in epistemology, Luther did believe that “Natural
human reason can not only lead us to a knowledge of the moral law (LW 52: 84), but it can bring
in addition a certain knowledge of God himself,” (Janz 2011, 48) as we can read in his Lectures on
Jonah (1526): “~ Such a light and such a perception [natural knowledge of God] is innate in the
hearts of all men; and this light cannot be subdued or extinguished” (LW 19: 53).

Luther’s Theological Anthropology

Our focus in this section moves to Luther’s theological anthropology and the influences, primarily
by Aristotle, that shaped Luther’s thinking. As indicated above, Luther does not completely reject
using Aristotle’s ideas even when it comes to matters of theology. The distinction lies in using the
philosopher as a methodological and linguistic buttress while ignoring or directly refuting his
substantial philosophical ideas concerning the nature of the human being and his status coram
Deo. A good showcase for the former is evidenced in Luther’s Disputation concerning the Divinity
and Humanity of Christ from 1540 (WA 39: II, 92-121). As Luther gets ready to lay out his central
arguments, he refers to Aristotle’s distinction between nature and person (i.e., the categories of
‘general’ and ‘concrete’) when explaining the difference between the terms ‘human’ and ‘humanity’
He explicitly quotes Aristotle’s dictum: “Abstracta sonant naturam, concreta personam [abstract
terms refer to nature, the concrete ones to a person]” (WA 39: II, 108, 116-117) and openly
acknowledges that he adopts this distinction from the Greek philosopher.

Furthermore, in his Lectures on Romans (1515 — 1516), Luther uses Aristotle to explain the
dynamics of being within the natural order:

“For just as there are five stages in the case of the things of nature: nonbeing, becoming,
being, action, being acted upon, that is, privation, matter, form, operation, passion,
according to Aristotle, so also with the Spirit: nonbeing is a thing without a name and
a man in his sins; becoming is justification; being is righteousness; action is doing and
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living righteously; being acted upon is to be made perfect and complete. And these five
stages in some way are always in motion in man. And whatever is found in the nature of
man - except for the first stage of nonbeing and the last form of existence, for between
these two, nonbeing and being acted upon, there are the three stages which are always in
movement, namely, becoming, being, and acting - through his new birth he moves from
sin to righteousness, and thus from nonbeing through becoming to being. And when this
has happened, he lives righteously. But from this new being, which is really a nonbeing,
man proceeds and passes to another new being by being acted upon, that is, through
becoming new, he proceeds to become better, and from this again into something new.
Thus it is most correct to say that man is always in privation, always in becoming or in
potentiality, in matter, and always in action. [...] Man is always in nonbeing, in becoming,
in being, always in privation, in potentiality, in action, always in sin, in justification, in
righteousness, that is, he is always a sinner, always a penitent, always righteous. For the fact
that he repents makes a righteous man out of an unrighteous one” (LW 25: 434).

What is crucial and revealing for our ability to better appreciate Luther’s early appreciation of
Aristotle, is the following statement that the Reformer attaches to the passage above: “Aristotle
philosophizes about such matters, and he does it well, but people do not understand him well”
(LW 25: 434). Notice the remarkable attempt at rehabilitating Aristotle’s philosophy on account of
people’s misunderstanding and misinterpreting his ideas.

Such favorable statements, however, are rather scarce, especially when it comes to topics
pertaining to theologia proper (the doctrine about the ‘Godhead, i.e., the Tmmanent and
‘Economic’ Trinity) and theological anthropology.

Important sources to explore when dealing with Luther’s anthropology are (1) The Disputation
concerning the Divinity and Humanity of Christ (1540), (2) his commentaries on the prophets,
and (3) his Lectures on the Book of Romans (1515 — 1516). Besides theological treatises, we find
useful material in his Sermons as well. However, among Luther’s numerous writings on this topic,
the Scholastic Disputation Concerning Man (1536) plays arguably the most significant role. It is
here where Luther accuses Aristotle of knowing “nothing of theological man” (i.e., man standing
before God as a fallen, depraved creature) (LW 34: 139; Thesis 28). The fatal mistake of philosophy,
according to Luther, is that it does not take seriously the true depth of human predicament after the
fall into sin, seen against the background of man’s original calling to bear God’s image (imago Dei)
as his ambassador and caretaker of the earth. All human capacities have been tainted by this event
that permeates history, affecting the very natural order of creation. In Thesis 26, Luther reminds
his contemporaries that “those who say that natural things have remained untainted after the fall
philosophize impiously in opposition to theology” (LW 34: 139). Human reason, along with all
academic disciplines employing reason, have thus been affected and are necessarily limited in
their ability to perceive the ‘things above’ (coram Deo). Hence the necessity to distinguish between
philosophy and theology: “Therefore, if philosophy or reason itself is compared with theology, it
will appear that we know almost nothing about man, inasmuch as we seem scarcely to perceive
his material cause sufficiently. For philosophy does not know the efficient cause for certain, nor
likewise the final cause, because it posits no other final cause than the peace of this life, and does
not know that the efficient cause is God the creator” (LW 34: 137; Theses 11-14). This makes Luther
wonder why medieval scholastic teachers keep on pushing Aristotle’s explanations as normative
in understanding things that are, by their very nature, beyond the scope of philosophy. “All such
neither understand what man is nor do they know what they are talking about” (LW 34: 139; Thesis
31). More concretely, Luther argues that “concerning the formal cause which they call soul, there
is not and never will be agreement among the philosophers. For so far as Aristotle defines it as the
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first driving force of the body which has the power to live, he too wished to deceive readers and
hearers” (LW 34: 138; Theses 15-16). The theological implications of this are made clear in the
last seven theses of Luther’s Disputation. Instead of looking to philosophy in general, or Aristotle
in particular, for help in understanding the nature of man and his status in the divine oeconomia
salutis, one must look to Paul, the apostle, and take seriously God’s self-revelation in the Bible:

“34. And he takes man in general, that is, universally, so that he consigned the whole world,
or whatever is called man, to sin [Rom. 11: 32].

35. Therefore, man in this life is the simple material of God for the form of his future life.
36. Just as the whole creation which is now subject to vanity [Rom. 8: 20] is for God the
material for its future glorious form.

37. And as earth and heaven were in the beginning for the form completed after six days,
that is, its material,

38. So is man in this life for his future form, when the image of God has been remolded and
perfected.

39. Meanwhile, man lives in sins and daily is either justified or becomes more polluted.
40. Hence, Paul does not even deign to call that realm of reason world, but rather calls it the
form of the world [Gal. 4: 3]” (LW 34: 139-140).

Thus, hamartology (the Christian doctrine of sin) appears to be the core issue of contention
between Luther (and the so-called ‘biblical theologians’) and the scholastics (the so-called
‘philosophizing theologians’). Writing about a proper understanding of the gravity of the original
sin and the nature of concupiscence, Luther complains that “the scholastic doctors contend that it
is only a condition and not sin of the kind that would cast us away from the eyes of God” (LW 34:
186). Referring directly to Aristotle’s Nicomachean Ethics, wherein Aristotle argues that “neither
the virtues nor the vices are passions, because we are not called good or bad on the ground of our
passions,” (Aristotle 2009, II: 5, 29-30). Luther shows the obvious affinity of scholastic theologians
to the Greek philosopher on the issue of concupiscence: “Just as Aristotle speaks of affections
which are in us but bring us neither blame nor praise, so according to them as according to him,
concupiscence is a kind of indifferent affection, or, as they call it, ‘adiaphoron, which does not
damn us, and which is neither advantageous nor injurious to us” (LW 34: 186). This accusation
is repeated in his Disputation concerning Justification (1536), where Luther exposes Aristotle’s
misunderstanding of man’s innate sinful condition, saying: “If Aristotle had understood the
innate sinful condition, he would have called it a disposition [habitum], not only an affection
[passionem]” (LW 34: 165).

Luther is absolutely adamant on this point. The original fall from grace into sin is not an
isolated event in history but rather a continuous event encompassing all of the human race of
all ages and affecting human volitional and intellectual abilities. The ‘inborn evil’ of original sin
“remains in us even after baptism and resists the law of God and the Holy Spirit” (LW 34: 186).
This leads Luther to believe that “apart from Christ there is nothing but darkness and dungeon.
Away with free will! [...] all lights apart from Christ are darkness, as is free will. Afterwards there
is also captivity. Even though we see the Gospel, we cannot perform it, and there is nothing but
prison” (LW 17: 69).

Of course, even “after the fall of Adam, God did not take away this majesty of reason, but
rather confirmed it” (LW 34: 137), maintained Luther in his Disputation Concerning Man (1536).
Furthermore, in his Commentary on the Book of Revelation 3: 20, Luther echoes Aristotle’s conviction
that “no one is so evil that he does not feel the murmur of reason and the voice of conscience,
according to the statement, ‘reason always speaks for the best. And this explanation is indeed very
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attractive” (LW 10: 99). The German Reformer refers here to Aristotle’s Nicomachean Ethics, where
the philosopher assesses the role of reason: “For we praise the reason of the continent man and of
the incontinent, and the part of their soul that has reason, since it urges them aright and towards
the best objects” (Aristotle 2009, I: 13, 14-17).

While dissecting the topic of human depravity can legitimately be considered crucial for
exploring the basic tenets of Luther’s theological anthropology, when comparing the views of
the Reformer to those of Aristotle, the issue of the soul’s mortality/immortality emerges as the
next important one. Luther was not alone in denouncing the Greek philosopher on this question.
All important scholastic teachers, including the famous Thomas Aquinas (1225 - 1274), stood
on the side of Christian orthodoxy, believing in the immortality of the human soul (Jaffa 1952).
For Luther and others, this question reflected the irreconcilable disparity between the pagan
world of human philosophy and the realm of theology based on divine self-revelation. In his
Lectures on the Book of Zachariah, Luther stresses this contrast as follows: “The world, of course,
cannot understand or believe that the soul is immortal. In fact, if you look at how things go and
at the appearance about which Solomon is speaking when he says, ‘Man dies as the beast does,
they do have the same breath as the beast. In appearance, therefore, we coincide” (LW 15: 59).
He then adds that “the philosophers have indeed disputed about the immortality of the soul, but
so coldly that they seem to be setting forth mere fables. Aristotle above all argues about the soul
in such a way that he diligently and shrewdly avoids discussing its immortality anywhere; nor did
he want to express what he thought about it” (LW 15: 59). This statement is most likely an allusion
to Aristotle’s De Anima where the philosopher avoids making a clear argument for or against
the soul's immortality (Sorabji 1974). On the other hand, Aristotle’s hylomorphism does seem
to indicate the inseparableness of the soul from the body, as we see in this passage: “Therefore,
that the soul is not separable from the body, or some parts of it if it naturally has parts, is not
unclear” (Aristotle 2016, 312). In any case, Luther seems to be inclined to believe that despite
certain ambivalence, Aristotle was guilty as charged on account of teaching the soul’s mortality
(or, at least, the high likelihood of it).

Luther taught that the human being consisted of body, soul, and spirit. The tradition of
Augustinian mysticism, which was close to Luther’s heart, prompted him to believe that God
dwells in the highest realm of what constitutes a human, that is, in his spirit. (LW 1: 55-65). This
is also the dwelling place of faith, a hybrid category in Luther’s mystical thinking. It is namely by
faith that a believer apprehends the reality of Christ and even mystically partakes in the divine
life through Christ by the power of the divine Spirit. The human spirit thus becomes a place of
unification - a union of the frail creature in his Spirit with God through Christ in their Holy
Spirit by faith (Schwarz 1962). Luther tended to speak about faith as a light, which “is related to
an illuminationist understanding of the image of God (imago Dei). Luther holds that this image
of God, or the intellect of faith, is not understood as a faculty that the human being possesses
innately but something that is received and actualized by the external light of faith” (Karimies
2016, 7). The human soul, then, animates the human body, partaking in all its functions, including
the psychological ones. Karimies’ recent study on this topic provides a useful summary:

“human being is a creature of God, constituted of flesh and soul that is spirited (anima
spirante), made from the beginning in the image of God, without sin, to procreate, to rule,
and never die. In the Fall, participation in eternal life was lost, and the human being was
made a slave to sin, but by faith in Jesus Christ, the human being is liberated and again
given that which was lost: eternal life. This theological definition of the human being is,
however, understood only by faith” (Karimies 2016, 8).
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Equally important is the fact that Luther did not fall into the Platonic trap of underestimating the
value of the human physical body by locating in it the source of bodily temptations. Instead, the
Reformer made an important distinction between “flesh” and “spirit,” where flesh represents the
“old ways” of the sinful Adam whereas spirit represents the “new ways” (or “new creation”) of the
believer joined by faith to Christ. Thus, a psychosomatic-spiritual unity of body, soul, and spirit is
maintained, while the differentiation between carnal/sinful and spiritual/justified is underscored
(LW 10: 154; 418-419; LW 11: 393). “The spiritual person by faith trusts in God and thus lives
in the invisible, comprehending the present reality through the promises of God, whereas the
carnal person is only concerned with present things as they are now, and builds his identity (i.e.,
substance) on them” (Karimies 2016, 16).

After reading Luther’s treatises devoted to anthropology, one quickly adopts the notion that
the German Reformer’s views are pessimistic when it comes to assessing the power of humans as
thinking, moral subjects. Luther’s writings are full of references to the gravity of the ‘original sin’
(peccatum originis) and its destructive force on human nature. Being a good Augustinian on this
point, the Wittenberg theologian understands the human agent to be completely depraved, utterly
unable to conduct God’s will purely, selflessly, and unconditionally — which is precisely what
Luther’s God had allegedly demanded from his divine-image-bearing creatures. This low view of
the human predicament under sin and a high view of God’s sovereignty and holiness prompted
Luther to defend “God’s omnipotence at the expense of human free will and, some would say (e.g.,
Erasmus), also his dignity” (Tran 2020, 132).

Conclusion

As Luther matured in his theological thinking, his attitude towards Aristotelianism and even to
Aristotle himself grew more critical. While he did not completely refrain from using Aristotle’s
terminology and logic, he decisively rejected philosophy in general and Aristotle in particular as
sources of theological knowledge. Luther’s epistemological inclinations in the vertical dimension,
coram Deo, remained strictly fixated on Biblical revelation, revelatio specialis. This was true for all
of his theological reflections, including the area of theological anthropology.

Luther’s unilateral, one-sided rejection of reason in matters of anthropology, let alone theology,
is not regarded positively by the majority of modern theologians across the spectrum of Christian
theological traditions. Even more so, it is looked upon with suspicion amongst the members of
other religions, which tend to have a much more positive view of human nature and its capacities
for good. Most of the religions native to South-East Asia, for example, do not even have a notion of
‘original sin; although they, too, speak about imperfections or weaknesses that need to be overcome.
Similar is the case of the Russian Orthodox theological tradition (Khoruzhy 2015; Goncharenko
et al. 2019; Obolevitch 2015). The burden of responsibility and the incentive for creative action
and social empathy are thus embedded in these traditions’ understandings of moral and social
responsibility of human agents who can and must act ethically/pro-socially, given the nature of
their anthropological paradigm. When we contrast this approach to Luther’s view, it is debatable
whether rational human agents can take full responsibility for their actions (subjectively speaking)
and whether they can/should be held fully accountable on the interpersonal as well as social level.
Therefore, while we appreciate Luther’s theological rigor and his personal courage to go against
the flow of medieval theology and church politics, his mystical Augustinianism appears to us
as too ‘otherworldly’ and potentially ethically questionable. In addition, given the rising extent
of the secularization of our societies (Russian as well as Western), it is not clear how Luther’s
agenda could be implemented in the individual and social dimensions of our world. In contrast to
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that, the philosophical/ethical movement of Neo-Aristotelianism, represented by thinkers such as
Alasdair MacIntyre, Ronald S. Crane, Elder Olson, or Richard McKeon (to name but few), seems
to offer a more viable foundation.
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Abstract: KARAMANIDOU, Anna. The Contribution of the Principles of the Solitary (Monastic)
Way of Life to Orthodox Christian Secular Life According to Sevastos Kyminitis. Sevastos
Kyminitis of Trebizond (1632 - 1702) was a distinguished scholar with a comprehensive
philological and theological training. In September 1682, Kyminitis succeeded in founding
what would later be the renowned Greek Phrontisterion of Trapezous. At the same time, he
strengthened the greatest Orthodox Christian mindset. In this context his response to the
issue of the monks of the Holy Monastery of the Holy Monastery of ®cookendotov ITavayiag
of Trebizond is placed to compose a very important theological work entitled “Exhortation
and admonition concerning the monastic way of life” the content of which is also addressed
to the “secular state of the Orthodox God” The particular study by the Trebizonian remains
unpublished. The manuscript tradition of the “Monastic way of life” is presented in the
following codices: Vatopaidi 642, Vatopaidi 686, the Metochion (Dependency) of the Most-
Holy Tomb 118 and Kos 2. Sevastos Kyminitis followed a tripartite division of the content
of his work. In the first part, he analyses the meaning of the term “life of seclusion” In the
main part he refers exhaustively to three enemies of the monastic way of life: the flesh, the
world, and the Devil, and distinguishes the essential meaning of the senses of sight, hearing,
smell, and touch, and the section finishes with the thoughts concerning the Demon and his
machinations, in particular, five demonic machinations (schemes).

Keywords: Sevastos Kyminitis, the solitary (monastic) way of life, demonic scheme, Basarab
Brancoveanu, Ioannis Karyophyllis, Orthodox Christian secular life, war against the flesh,
pedagogy of the senses, sight, hearing, smell, taste, touch

Historical context

Sevastos Kyminitis of Trebizond (1632 - 1702) was a distinguished scholar of the Post-Byzantine
era with a comprehensive philological and theological training (Podskalsky 2005; Karanasios
2001, 250-260; Gritsopoulos 1966; Hurmuzaki 1909, 12-27; Kyriakides 1897; Gedeon 1883,
108-111). His complex, and mainly educational, activity is divided into three periods which are
placed respectively in three of the most important spiritual centres of Hellenism at that time: in
Constantinople (circa 1650 - 1682), in Trebizond (1682 — 1693), and in Bucharest of the Danubian
Principalities (1693 — 1702). His orations and didactic presentations in the aforementioned cities
are associated with very important events which also made Kyminitis stand out as a spiritual
figure of the 17th century.

After along period of instruction at the Patriarchal School of Constantinople and philosophical
and theological training under distinguished teachers such as Ioannis Karyophyllis (Karyes in
Thrace, 1589 - Bucharest, 1692) (Karamanidou 2019; Podskalsky 2005, 305-311; Karathanasis
2000, 29-43) and Alexander Mavrokordatos (Constantinople, 1641 — Bucharest, 1709) (Podskalsky
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2005, 372-375; Stamatiadis 1865, 60-94), he was received in around 1670/71 as the Director of
what was called the New Patriarchal School (re-organised as a consequence of the gifts of the great
national benefactor Manolakis Kastorianos (Gedeon 1883, 108-111) the teacher of Alexander
Mavrokordatos who had been promoted to the Secretary of the then Great Dragoman Panagiotis
Nikousios (Karamanidou 2019, 130; Hering 1994, 143-178; Stamatiadis 1865, 29-60).

Upon the unpleasant events which occurred at the Imperial City, Sevastos abandoned the
School after more than a decade of teaching and returned to Trebizond, his homeland, in 1681/82,
responding affirmatively to a relevant request from his countrymen. The first, and greatest
issue which needed to be addressed immediately was the exceptionally low level of the existing
Greek and Orthodox Christian education offered in the vast region of Pontus, as an immediate
consequence of the harsh Ottoman yoke, which had already been present there for more than two
centuries and followed the dissolution of the final free Greek state, the Empire of Trebizond, in
1461, under David the Great Komnenos (Savvidis 2009).

In September 1682, Kyminitis succeeded in founding what would later become the renowned
Greek Phrontisterion of Trapezous (Trebizond) with the intention to reduce educational illiteracy
and raise the quality of the educational foundations for studies. At the Phrontisterion he gradually
developed three levels of studies and transferred the teaching of lessons of the Patriarchal School
of Constantinople there. His contribution to the elevation of the spiritual level of Pontic Hellenism
by his teaching the works of Ancient Greek literature was fundamental. At the same time, he
strengthened the greatest Orthodox Christian mindset and the national identity of the whole body
(pleroma) of the Church with his instruction focused on the works of the Holy Fathers, preserving,
in consequence, the Orthodox Christian tradition in theory and practice.

His response to the request of the monks of the Holy Monastery of Panagia Theoskepastos
of Trebizond to compose, what would become a very important theological work, “Exhortation
and admonition concerning the monastic way of life” («Ilapaiveois kai vovBeoia mepi povadixig
moliteiog»), is set in this context. It was primarily addressed to this particular monastic
brotherhood, without excluding, however, the broader community of Orthodox believers living
in the world, since “the greatest things come together more commonly when treated also in the
worldly way of life of the Orthodox people which is according to God” (Kos 2, f. 397). In other
words, the title confirms that the life in Christ of the Orthodox Christians is one and common
for the totality of the body of the Church without essential distinctions and divisions amongst
the faithful wherein they can freely choose to live either according to the world, or according
to the monastic life with a common purpose “because all of us alike are obliged, both monastics
and laypeople, to be pleasing to God in the present life so that we might inherit the future heavenly
kingdom” (Kos 2, f. 398").

Sevastos’s work regained its importance during the third period of his life in Bucharest (1693 -
1702). The capital city of the Danubian Principalities had developed into a famous cultural capital
during the second half of the 17th century; with the unique confluence of the Hellenic constituents,
princes, merchants and scholars, in a manner which sparked a Neo-Hellenic Renaissance with
Bucharest as its centre. Prince Constantin Basarab Briancoveanu of Wallachia (1688 - 1714)
(Karamanidou [IOTA] 2019; Glykofrydi-Leontsini 2007, 379-392; Karathanasis 2000, 69-81;
Jorga 1971, 189-199) who dedicated much care to the spiritual upbringing of his people and to the
prosperity of his country, played a great role in the period. The arrival of Kyminitos in Bucharest
sufficiently supports the fact that he was associated with the foundation of the first Greek school,
the eponymous Hellenic Academy, in a fruitful collaboration with Patriarch Dositheos Notaras of
Jerusalem (1669 — 1707) (Dura 1977; Turndeanu 1985; Klaus-Peter Todt 2002) who resided there
and who spiritually guided the Hellenic cultural movement primarily in Bucharest. Sevastos’s
fame, his knowledge and pedagogical charisma brought about his undisputed placement as the
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Director of the Academy and as a teacher of the third and higher levels of philosophy at the
school, according to the model of the Patriarchal Academy of Constantinople. The position of the
Trebizonian scholar in the spiritual and educational leadership of Bucharest was overlooked until
his own death in the year 1702".

It is clear and confirmed by various sources that the connection between Kyminitos and the
enlightened reformer Prince Brancoveanu was very close. First of all, the prince had personally
charged him with the education of his children. Secondly, Basarab himself received the title
«Katontpwy fiyeuovog», which Sevastos adapted to his personal a princely status using paraphrases
of well-known texts from Ancient Greek and Byzantine literature and dedicated them to him
(Karamanidou [IOTA] 2019). These texts included the <E&ynon» on Aristotle’s work “On Virtues”
(Kos 2, ff. 326"-353"), the translation of the work “On Kingship” by Bishop Synesios of Cyrene
for the Emperor Arcadius (Kos 2, ff. 144"-145", 192"-201" and 206'-2507), and the translation of
the work “Royal Education” by Theophylact of Ochrid to the Emperor Constantinos Doukas
Porphyrogennitos (Kos 2, ff. 251-304"). He also composed a series of encomiastic orations and
epigrams for the prince (Kos 2, ff. 369'-396") who, it is worth noting, suffered a martyric end along
with his four children on the 15th of August 1714 in Constantinople, beheaded by the Turks.
He was included in the class of Neomartyrs of the Orthodox Church by the Church of Romania.
The memory of the holy neomartyr Constantin Brancoveanu and of those with him is honored on
21 March and on 16 August.

With its diverse moral tenets, Kyminitis’s work from Trebizond “On the solitary (monastic)
way of life” is not only addressed to monks and nuns, but to all faithful Christians who pursue
“the orthodox way of life according to God.” He restored this work to relevance and published it
in Bucharest “in the year of the Saviour, 1699” (Kos 2, f. 397). Indeed, at the conclusion of what
is likely a text by Sevastos’s own hand in Codex 2 from the island of Kos it is that 30 September
1699 is a precise date of completion and the place of composition is the Monastery of St Savas in
Bucharest, which is a dependency of the “Holy and Lifegiving Sepulchre” of the Patriarchate of
Jerusalem (Kos 2, . 4307). The reference to the particular monastery clearly specifies Kyminitos’s
place of residence during the time of his presence and activity in the Danubian Principalities, and
the place where the Academy of Bucharest, called Princely or Authoritative (Academia Domneasca
de la Buciuresti) (Papaioannou 2004) was housed, and for this reason it is remembered as the
“Academy of St Savas” which ceased to exist in 1821 by decision of the Turks (Katathanasis 2000,
82). Its dedication “to the height of the brightest of the grace of spiritual elevation” (ei¢ 10 Uyog
17§ EKAQUTPOTHTOG THG Xdptv TIvOS yuyaywyiag mvevuatikiis.) (Kos 2, f. 3977) refers without
the slightest doubt to Prince Constantin Brancoveanu. Spiritual cultivation as a major goal of
the writer is fully confirmed by its content and the topics which guide the life of each faithful
Orthodox Christian towards the pure and virtuous life in Christ. Of course, there are points which
are clearly revisions of the original work, with the exhortations being adapted to specific personal
responsibilities of an Orthodox Christian prince, and in this manner are matched with exemplary
behaviours of a “mirror for a prince” (katontpov fyeuévog).

The particular study by the Trebizonian remains unpublished. However, the fact that it has
hitherto been transmitted in four known manuscripts, leads us to suppose that it was the work of

His disciple John Comnenos wrote about Sevastos in the following epitaph inscription: “Here lies the
wise presbyter of great repute called Sevastos of the house of Kyminitis; father of the illustrious city of
Trebizond. To his many students who are most grateful, he bestowed words of education, and to their
deceased teacher they offer libations of tears. The great torch of philosophers has been quenched in their
midst. And so beseech Christ to grant unto him his inheritance from above, an honour for his labours.
On a Sunday in the year 17027
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an exceedingly important advancement and resonance. The manuscript tradition of the “Solitary
way of life” is presented in the following codices:

- Vatopaidi 642: [paper codex from the 18th century, 153 numbered pages (19X14), ff. 10*-35];

- Vatopaidi 686: [paper codex from the 18th century (1724), 146 numbered pages (21X25), ff.
107"-146'’;

- The Metochion (Dependency) of the Most-Holy Tomb (Metoy: Iavayiov Tepov) (MIIT) 118;

- Kos 2: [paper codex from the late 17th - early 18th centuries, 482 numbered manuscript folia
(250X160), ff.397r-430r] (Kos 2, f£.397:-430")>.

Before we proceed to the theological approach of the content of Sevastoss work, we deem it
necessary to mention the monastic brotherhood which, by its request, invited the author of this
significant work which belongs to the genre of moral instruction manuals for Orthodox Christian
monastic and secular ways of life. So, the topic of his work is certainly not unprecedented. From
the introduction of the first forms of ascetical and monastic ways of living in the 4th century,
the Fathers and ecclesiastical writers had been engaged in composition of rules which dealt with
problems that arose from the opponents of monasticism and from heretical offshoots, lauded the
life of virginity, and also called attention to the great diversity of the devil’s traps.
Indicative of these early works are the following:

- Methodius, Bishop of Olympus at Lycia, «Zvpnoctov i mept dyveiag», PG 12, 9-408;

- Basil of Caesarea, «Ilepi Ti|G €v mapBevig dAnBodg d@Bopiag mpdg Antdiov énickonov», PG
30, 669-809;

- Gregory of Nyssa, «Ilept mapOeviagy, PG 46, 317-416;

- Gregory of Nazianzus, «ITapBeving énatvog» kai «YroBfjkat mapBévoig», PG 37, 522-632;

- John Chrysostom, «ITepi mapBeviag», PG 48, 533-596;

- Athanasius the Great, «Ilept mapBeviag, fjtol ept doknoews», PG 28, 252-281.

There are certainly other less expansive works and a number of references by later Fathers and
ecclesiastical writers which are included in the whole of ascetic and monastic literature.

The long-standing conclusive result of the matter of the overview of the topic in the Orthodox
Church can be summarized in the following way:

Through their writings, ecclesiastical writers, who were themselves convinced of the
superiority of virginity over marriage, engaged in a kind of propaganda in support of
virginity as well as critique of the positions of the enemies of the life of virginity. However,
the most essential aspect of what they presented is that they maintained the ascetic life
within the established context of the divine liturgy by shining light upon the place of both
manners of life in God’s plan for mankind (Zisis 1997, 256).

The same spirit dominates in Kymnites’s work as he constantly supports his arguments by many
sources of hagiographical and patristic tradition. In the text of Exhortation (ITapatvéoewg), there
are 83 patristic references (to Basil the Great, Gregory the Theologian, John Climacus, Ephraim

2 Based on the codices mentioned above we are preparing the critical edition of “The Solitary Way of Life”
with a full commentary on the historical information about its author and with a theological analysis of
its content. The present talk is a prelude to the planned critical edition and is firstly based upon the text of
the unpublished Codex 2 of Kos.
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the Syrian). The recipient of the first work was a monastic sisterhood in the historical monastery of
Panagia Theoskeptastos, located on the slopes of Mount Mithrios between a lake and the acropolis
of Trebizond (Kizlar Monastery, in the region of Boztepe). It encompasses a cave church, cells,
smaller churches and places of burial. Its foundation is attributed to Emperor Alexios III the Great
(Komnenos) (1349 - 1390), his wife Theodora Kantakouzene, and his mother Irene Palaiologina,
whose dedicatory inscription has been preserved. The tombs of the emperors Andronicus, Manuel
III and Alexios IV, the sons of Alexios III, can be found in the monastic complex.

The monastery was founded in 1340, initially as a women’s monastery, restored by Alexios the
Great (Komnenos) IV (1417 - 1429). The monastery was devastated during the Ottoman conquest
and plundered. In the year 1843 it was restored again by Patriarch Germanos IV (first patriarchal
term: 1842-1845, second patriarchal term: 1852 - 1853) and run by a monastic sisterhood until
the Asia Minor Disaster of 1922. A new disaster ensued and it was transformed into stables for
animals until it was restored in 2015 by the efforts of the Ecumenical Patriarch Bartholomew and
returned to partial liturgical use, constituting a historical monument of Trebizond.?

Theological analysis

1. The monastic way of life. Meaning and purpose

In the opening quotation, it is determined that a common purpose “of all Orthodox Christians”
is the inheritance of the future heavenly kingdom of God through the fulfilment of His
commandments in the present life.

However, the distinctions in motivation for the attainment of salvation divide the saved into
three classes: the sons and heirs of the kingdom, with their motivation being love for God; the
wage labourers who are rewarded as doers of the commandments; and the slaves who respond to
the divine calling “through the fear of damnation”

The solitary way of life is the choice of the monastic and ascetic way of life which conforms to
the class of sons and heirs to the kingdom of God, with the attempt at a complete adaptation of
the evangelical principles, the precise observance of the commandments of God, the imitation of
angelic conduct and dominance over the passions. As a “soldier” and as an “athlete” of Christ, the
monk has to deal with three opponents: the flesh, the world, and the Devil.

2.The three enemies of the monastic way of life

a. The war against the flesh

Man, who is dual in hypostasis (diovméorarog) - has the soul which was divinely breathed into
him and flesh which is earthly, material, mutable, corruptible, and which “desires the things of
the world and its pleasures™. In other words, the mindset of the flesh is in opposition to the
mindset of the soul and wages a spiritual war. The domination of a healthy mindset requires three

The Holy Monastery of Panagia Theoskepastos and the aforementioned Holy Church of Panagia
Chrysokephalos of Trebizond, together with the noted imperial figures in 397°-397", would constitute an
object of special study concerning the historical notes of codex 2 of Kos.

«EmBvpel T& TOU KOOUOV Katl THY GVATTAVTIY THG».
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preconditions: the application of the divine commandments by the grace of God, constant vigilance,
and the utilisation of forces which defeat any fleshly desire. In particular, Sevastos emphasises the
therapeutic activity of the opposites, according to medical practice, and underscores, by other
examples, the necessity of attention to every detail of the spiritual struggle “that we might not give
a single cause to the enemy to enter and dominate our thoughts, and subject us to his will, and
make us slaves and captives to his obedience, and kill us and punish us with eternal damnation by
his word” (Kos 2, ff. 400¥-401%).

b. The war against the world

With the same spiritual weapons and with God’s help, the faithful Christian can also deal with
the matters of the world which wage war against his divine purpose. But because the human
senses play the role of intermediary ports of entry into the soul for the world, Sevastos considers
it appropriate at this point to introduce the teaching “On the pedagogy of the senses™ (IIepi
noubaywyiog 1OV aioBfoewv) to examine the dangers posed by the five senses (i.e. sight, hearing,
smell, taste and touch).

i. Concerning sight

The first approach of the sense of sight concerns the faces of our fellow human beings. The real
meaning is found in the internal beauty of the soul and intelligence, which makes men virtuous
servants of God “and therefore we must love them according to God” regardless of their external
beauty (Kos 2, f. 401"). The second approach concerns the things regarded as good by the world,
such as: wealth, honours, and pleasures, which the faithful, and certainly monks who have rejected
“the world and the things thereof” must not be enslaved to since those things are “fleeting, vain,
and corrupt” (Kos 2, f. 402"). This particular note addressed to those who live the monastic life,
the recipients of his oration, is bolstered by Sevastos with the example of worldly merchants
who display zeal and put themselves in danger “night and day” for ephemeral worldly riches and
neglect the inheritance of God’s eternal kingdom.

The third approach concerns the notion of the immeasurable size of the universe and its
ceaseless movement in accordance with the governing providence of God. God the creator
“fashioned the world itself for our sake and for our own needs and salvation, and again he fashioned
through His word and so that we might enjoy His heavenly kingdom” (Kos 2, f. 402"). This world is
“a gymnasium, a wrestling ring, and a stadium” for men to compete with good intention and “with
the help of God, the Saints, and the Angels” (Kos 2, f. 402%-403").

The safeguarding of the five senses is explained by St Nikodemos the Athonite (18th century) in his book,
Advisory Manual in “Chapter 3: On the Safeguarding of thw Sense of Sight (Nicodemos, the Athonite
1801, 48-58). Chapter 4: On the Safeguarding of the Sense of Hearing (Nicodemos, the Athonite 1801,
63-68). Chapter 5: On the Safeguarding of the Sense of Smell (Nicodemos, the Athonite 1801, 69-72).
Chapter 6: On the Safeguarding of the Sense of Taste or the Mouth (Nikodemos, the Athonite 1801, 76-
86) and Chapter 7: On the Safeguarding of the Sense of Touch” (Nikodemos, the Athonite 1801, 96-101).

CONSTANTINE’S LETTERS 14/1 (2021), pp. 100 - 112 ees | 105 |



ANNA KARAMANIDOU

ii. Concerning hearing

The most extensive analysis concerning the sense of hearing concentrates on the praise of men
for their virtuous actions. The first potent antidote is found in the examination of personal and
secret wicked thoughts of the heart, carnal passions and evil will. Cruelty, faithlessness, and doubt,
pharisaical high-mindedness, and the judgment of on€’s neighbour, are listed with examples to
demonstrate that “only one thing is able to erase all of the other accomplishments and virtues of
ascesis” (Kos 2, f. 403%). The second antidote is found in one’s personal unworthiness, even in
an unlikely circumstance when someone accomplishes all divine commandments with precision,
because the only completely sinless one is our Lord Jesus Christ.

The teaching on hearing extends to abusive words against the believers whether they are true,
because they are concerned with examining real wrongdoings, or they are calumnies and lies
originating from a bad disposition or from insufficient information about their fellow men. In the
first case, those who judge are seen as “spiritual and true physicians” (Kos 2, f. 406") because in
this manner they lead to repentance “from evil which accuses them” and to the achievement of
“laudable virtue and salvation” (Kos 2, f. 407"). In the second case of unjust calumny, the first
thought relates to Jesus Christ who was sinless and slandered until His death “through love and
the imitation of the Master and of the Saints of old” (Kos 2, f. 406Y). Following this, the sense that
God allows such unjust situations is emphasised because “without any effort, only with chagrin
and sorrow of heart does He cure and heal the hidden and imperceptible and infinite failures of our
souls” (Kos 2, f. 407%).

iii. Concerning smell

In his teaching concerning the sense of smell, Sevastos defines it as bodily and spiritual. In the
bodily sense of smell, he suggests the avoidance of “effeminate, indecent, licentious and soul-
harming smells” which cloud the nous and the piety of the soul. The positive approach concerns
“the ecclesiastical and spiritual incense which elevates the nous to a spiritual and heavenly
fragrance” (Kos 2, f. 4107), which the synaxarist (hagiological) explanations of the experienced
Saints of the Church recorded in the synaxarist (hagiological) accounts as the “ever-delightful
flowers of paradise” (Kos 2, f. 410%).

The spiritual fragrance, according to the erudite Kyminitis, lies in wait for the faithful in
the teachings and understanding of the mysteries, in the knowledge and learning “of the divine
judgments and commandments” (Kos 2, f. 410); such undertakings breathed the breath of true
life, the fragrance of Christ, into human communities. On the contrary, the idolatrous life which
is removed from God breathes an odour of death twofold, that of the inevitable bodily death and
of the looming spiritual death of eternal damnation.

iv. Concerning taste

Sevastos does not make a particular reference to the sense of taste. He devotes only three lines to
it, mentioning that everything that has been written “Concerning the flesh, concerning the first
enemy” applies to it as well. But what connection does the flesh have with the sense of taste? When
the flesh wants to overeat, the sense of taste can conquer it with embracing hunger or thirst, or
when the flesh seeks good and delicious food, the sense of taste can conquer this desire with bland
food or food fit for ascetics, by eating only dry food and by drinking water, “that we might not give
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a single cause to the enemy to enter and dominate our thoughts, and subject us to his will, and make
us slaves and captives to his obedience, [...]” (Kos 2, ff. 400"-401%).

v. Concerning touch

The sense of touch is described as the most dangerous “because of the unsteadiness of our nature and
because of the innate propensity and inclination towards the carnal passions” (Kos 2, f. 411%). On this
topic, Sevastos becomes especially analytical, and he recommends to the monks and nuns the
utmost attention to the contact of the members of their bodies with other people. The pitfalls and
perdition, even of ascetics, “for their inattention” makes the provocation of carnal scandalization
the most dangerous of all. He invokes the patristic witness of Basil the Great and of Gregory the
Theologian who emphasized the necessity of great attention and of non-acceptance, and also of
not provoking the demon of sexual sin. Worldly cares are considered unacceptable for eroding the
monastic life for they provoke “a myriad of evils in the monasteries and coenobia, both to coenobites
and monks” alienating them “from ascesis and from spiritual progress” (Kos 2, f. 413Y).

¢. The war against the devil

The ancestral sin, on the one hand, voluntarily alienates the human race from God, and on the
other, grants great authority to the Devil over men who powerlessly submit themselves to idolatry,
demonolatry, human sacrifice, and every sort of passion. Certainly, the necessary foreknowledge
of God never forsook humanity, but saved it from complete destruction, as there have always been
“righteous people, prophets and patriarchs”, “magnanimous and brave” people, who resisted the
wicked will and the general dominion of evil.

The Lord Who became man completely reversed the grim situation as “he deposed the tyrant
and redeemed the world from corruption” (Kos 2, f. 414") . The authority of the Devil was destroyed,
yet “through the effort of men”, so that their good or evil intentions might be revealed, God
allowed the assault of wicked thoughts which only with human consent is able to predominate.
The cunning devil manipulated this potential and assaulted men with different tactics, attempting
to “sever him from the goodness and good pleasure of God and to make him an enemy of God by
transgression and rebellion” (Kos 2, f. 415Y).

The revelation of the hostile schemes is necessary for the spiritual struggle of the believers.
This is why the Trebizonian scholar recommends studying the writings of the ascetic and neptic
fathers and in particular the writings of John Climacus and John of Sinai. For the aid “of the
audience and the readers” (Kos 2, f. 415"), he continues in the exposure of five “schemes of the
enemy” and the manner of dealing with them.

i. The first demonic scheme

In the course of his life, each man finds himself constantly before the crossroads of virtue and evil.
Besides their essential distinction in regards to their content, these two paths have diametrically
opposite qualities, both in their beginning and their end. In other words, while virtue in the
beginning “seems bitter, laborious, and painful”, in the end it is “the sweetest and most pleasant”
end results in the heavenly kingdom; but sin, on the contrary, in the beginning seems “tasty and
sweet” but in the end winds up being bitter, death-bringing, and equal to the “unceasing hellfire”
(Kos 2, f. 415"-416").
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The sensible and prudent, however, by the correct judgment of their nous, do not fall for
the wicked schemes of the devil and foresee the end of both paths, so as to make the correct
choice which, with “pain and effort of the virtues”, leads most certainly to the “infinite gain” of the
kingdom of heaven (Kos 2, f. 416Y).

ii. The second demonic scheme

To the acceptable philosophical notion of the tripartite division of the soul, to reason, spirit, and
appetite, Sevastos emphasises the dominant role of reason over the other two powers. The purpose
of God the Creator’s endowment of the soul with these powers is for the discerning rational nous
to use them appropriately in order to defeat “the three enemies: the flesh, the world, and the Devil”
and to desire the acquisition of the good works and virtues of the kingdom of heaven (Kos 2,
f 417-417").

The devil knows this spiritual function well, and because of this he places the domination
over the rational nature of the soul as his primary and overarching goal. His deceptive scheme
leads to an apparent inaction in regards to the two other powers of the soul. He lies in ambush for
the opportunities to draw near to the nous in order to pervert and to transform “the judgment of
reason” to evil (Kos 2, f. 417Y).

However, the wise and careful believers are vigilant in their spiritual struggle and do not allow
any demonic attack against their sovereign rational nous, orientated unwaveringly towards the
kingdom of God “and through this accurately observe the life-giving commandments of the Gospel”
(Kos 2, f. 4197-419Y).

iii. The third demonic scheme

Most extensive is Kymnitoss analysis on the third demonic scheme, which is aimed at the
obsolescence of the virtuous way of life of the believers and, of course, he makes use of many
references to the biblical and patristic traditions.

Virtue and sin are two opposing poles of human existence, and their difference initially appears
to be easily distinguishable. The snare of the devil is planted for those who effectively struggle in
the spiritual contest of virtue and now harvest its first fruits. The evil one “leaves the ascetic in his
comfort and does not bother him” (Kos 2, f. 419) while he simultaneously engages in a systematic
and concerted praise of all the achievements of his virtuous life. The snare lies hidden in the fall of
the ascetic to the two deadly evils of pride and of the judgment of one’s brother. With this double
fall, the first two commandments of God, which refer to the love for God and one’s neighbour,
are transgressed. And this is because egoistic pride poisons every virtuous achievement while
judgment annuls every loving approach towards one’s fellow man.

The knowledge that there is not “a single human being on the earth, [who is] as much of a sinner
as he is, that does not have some kindness in his reason”. The only one who is absolutely full of evil
is the devil and the demons who follow him. Moreover, there is not a single righteous person “who
is completely pure of filth”, for even one day, except our sinless Lord Jesus Christ.

Sevastos underscores the complexity and the multitude of demonic schemes, whose
confrontation and avoidance he considers to be impossible for the faithful, “if they do not have the
assistance, protection, grace, and power of God” (Kos 2, f. 425"). For this reason, vigilant prayer and
the fear of God are necessary, lest the struggling believer is deprived of the protection of divine
grace by some failure to act in a manner which is pleasing to.
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iv. The fourth demonic scheme

The juxtaposition of bodily and spiritual health gives Kyminitis the opportunity, on the one hand,
to approach the meaning and the interplay between the two components of the dipartite man,
those of the body and of the soul, in an Orthodox manner, and on the other hand, to reveal a new
demonic scheme.

Bodily health is indicated by the good order of its members throughout the person’s limited life
on earth. “The soul is healthy whenever its parts (reason, spirit, and appetite) maintain their order
and are in peace amongst themselves” (Kos 2, f. 425%). Every disturbance of their balances causes
the corresponding illness, although while the bodily illness is immediately felt through pain and
requires medical treatment, the illness of the soul is not immediately perceived and its treatment
is delayed.

v. The fifth demonic scheme

The analysis of the fifth scheme of the devil concerns the most sensitive topic of the internal
divisions and contentions which appear in the monastic communities, but also in the habitations
of men in general.

The evil which the evil one incites appears when false brothers, either monks, or laymen, as
“servants of Satan” propagate “bad, bitter, and poisonous words, and slander, debilitation, and
contempt” against their brothers (Kos 2, ft. 428"). The demonic scheme extends to the wounded
monks, as “great affliction and pain occur in their hearts and inflame their anger |...], and stimulate
them towards defensiveness and retribution against their enemies” (Kos 2, ff. 428"-429r). As a result
of all of these displeasing conditions, quarrels, animosity, and even violence is created between
brothers. The scandal of a monastic brotherhood is complete when on one side insults, slanders,
and scorn predominate, and on the other, the spirit of retaliation and punishment of the wronged
prevails.

Sevastos emphasizes that this whole demonic scheme can be overturned by the illumined
judiciousness of the nous of the sensible things and can open “a hidden and unknown layer and
method of spiritual salvation” (Kos 2, f. 428").

The audience of the oration includes everyone, “both hermits and coenobites, lay people, both
men and women, Orthodox people of all ages and every race” (Kos 2, f. 429Y), thus so that with
consistency in every spiritual struggle in the present life they might achieve salvation.

He reminds the reader of the three enemies of spiritual salvation, the carnal mindset and will,
the worldly mindset and will, and the satanic mindset and will, which produce eternal spiritual
death and unceasing hellfire for the man who is dual in hypostasis. The precise observation of
the divine commandments necessarily requires “the grace, assistance, and perception of God
concerning our tutelage” (Kos 2, f. 4307), which has the incarnate Son of God as its primary
expression. The Exhortation is concluded by the common patristic Trinitarian invocation in the
form of the liturgical prayers.

Epilogue

The most fundamental contribution of the Byzantine and Post-Byzantine ecclesiastical body
of literature to the European framework of values is that it negates the abstract and theoretical
underpinnings of moral values and displays the virtues by the timeless exemplar of the God-man
Jesus Christ. The Orthodox neptic teaching and ascetic life of all believers is invariably based on
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the threefold goal of: purification from the passions, divine illumination, and theosis. Sevastos
Kymnitis of Trebizond is an authentic transmitter of this tradition.
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Abstract: PETRIKOVA, Martina. Cyrillo-Methodian Tradition in Literature for Children
and Young Adults in the Pre-artistic Period (Citanka, Ndrodnie spievanky, Slovenskd
¢itanka). The study focuses on the Cyrillo-Methodian references in literature for children
and young adults of the pre-artistic period. The works are studied within the context of
(non-intentional > intentional) literature for children and young adults which are part of
Enlightenment educational literature and literature of the Matica Slovenska period, seeking
the thematic connections with the life and work of missionaries Cyril and Methodius and
finding out how the editors of the works connected the texts with the Great Moravian
period (for example in note-taking apparatus). The most important works of Enlightenment
educational literature are studied (Citanka, Nédrodnie spievanky by Jan Kolldr) and literature
for children and young adults of the Matica Slovenskd period (Slovenskd citanka by Emil
Cerny). Literature for children and young adult of the Stir period is also considered, since
according to O. Sliacky (2013), the members of the Stur’s circle authorized Emil Cerny to
arrange a literary anthology which contained literary texts from the Romantic period.

Keyword: Cyrillo-Methodian tradition, literature for children and young adults in the pre-
artistic period, Citanka, Ndrodnie spievanky, Slovenskd ¢itanka

Kultdrnym odkazom vierozvestcov Cyrila a Metoda, ktori posobili na Velkej Morave, sa in$piro-
vala aj neintenciondlna > intencionalna literatura pre deti a mladez predovsetkym v niektorych
periddach jej literarnohistorického vyvinu.

Podiatky slovenskej literatiry pre deti a mladez siahaji do konca 18. storocia a spajaju sa
s silim osvietencov pozdvihnut vzdelanostnd tiroven naroda. V tomto ¢ase sa prostrednictvom
tzv. Ratio educationis uskuto¢iiuje reforma Skolstva, ktora zdéraznuje poziadavku véeobecného
vzdelania. V predosvietenskom obdobi boli sucastou $kolskej literatury $labikare a katechizmy,
a preto bolo potrebné budovat adekvatny uc¢ebnicovy fond zreformovaného $kolského systému.
Klacovym dielom osvietenskej skolskej literatury sa stala Citanka Jana Kollara z roku 1825.

Peter Podolan (2011, 39) v $tadii Krdtickd zndmost vlasti ndrodu Slowanského charakterizuje
rovnomenny Kollarov text, publikovany v Citanke (1825) a neskor v podobe vynatku (1844), ako
»synteticky derivat zakladnych znalosti o Slovanoch a slovanskom svete®. Upozornuje v$ak, Ze
vyraz slovansky z nazvu kapitoly nemozno stotoznit s vyrazom slovensky, ktory sa vztahuje skor
na nazov celého diela (Citanka anebo Kniha k ¢itani pro mlddez ve skoldch slovanskych v méstech
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a v dédindch). Jan Kollar pri vymedzeni latky diela odkazuje na Uhorské kralovstvo, ale aj na deji-
ny Slovakov a jazykom textov sa stane modernizovana biblickd ¢estina s pocetnymi slovakizmami,
kedZe ju povazuje za vhodnu predovsetkym pre slovenskd mladez (Podolan 2011, 42, 44 - 45).
Podla Jana Kolldra sa ma vzdeldvanie deti a mladeZe zo slovanskych krajov uskuto¢niovat v slo-
vanskom jazyku (porovnaj Kollarov navrh na reorganizéciu $kolstva, Ivanty$ynova - Podolan -
Virdinska 2013, 44).

Kollarova Citanka bola vyvrcholenim osvietenskych pedagogickych usili. Uz Samuel Tesedik
v ¢lanku Méj ndzor na skolskii ucebnicu pre vicsie prakticko-ekonomické skoly (1793) predlozil pro-
jekt knihy, ktora by bola $kolskou uc¢ebnicou a zaroven fudovychovnou priruckou. Encyklopedicku
prirucku sa pokusil vytvorit aj Martin Hamaliar (1750 - 1812). Ostala v rukopise Knihy skolni k ¢i-
tani pro mladez v skoldch evanjelickych, mésteckdch a dédindch, no stala sa vychodiskom pre vytvo-
renie encyklopedickej u¢ebnice. Jej redaktorom sa stal Jan Kollar na ziadost Adama Davida Lovicha
a Pavla Jozeftyho (Brtan 2000; Kollar 1972; Podolan 2011, 41; Sliacky 2007, 18n., 221).

V Predmluwe Citanky (1825) jej zostavovatel uvadza, ,Ze sme w pfjtomném djle nowégsj
prawopjsebnosti uzili, gisté ndm nikdo za zIé mjti nebude, kdo diikladnau zndmost nasj feci md;
nechat mlddez zawcasu priwykd i ku prostégsimu a prawidelnégsimu psdanj“ (Kollar 1825, 3n.),
resp. na inom mieste odporuca ,wychowdwateliim a uciteliim slowenskym™ (Kollar 1825, 4) vy-
brané pedagogické diela, ktoré mozno ziskat v Pesti, Pre$porku a Prahe a medzi ktoré patria aj
knihy slovenskych, ¢i Sirsie, slovanskych vzdelancov (A. Bernoldka, D. Lehockého, J. Palkovica,
B. Tablica a dal$ich). Zdoraznenim vyrazov slovensky a slovansky mozno odhalit aj Kollarov zau-
jem o slovanskd, uzsie, slovenskd minulost a o cyrilo-metodskd tradiciu, aj ked sa o nej v Citanke
zmietiuje len okrajovo. V XV. kapitole Citanky, v texte Krdtickd zndmost narodu Slowanského,
ponuka vedomosti o ,,Slowanskom“(Kollar 1825) narode, prinasa jeho ,,jazykova“ (Podolan 2011,
45) charakteristiku, ale informuje aj o Slovakoch v slovanskom kontexte, o pocetnosti a geografii
Slovanov (zaujimavé je ich spojenie s priestorom ,,p#i Tatrdch, nad Dunagem®, ktoré sa neskor sta-
nt romantickymi symbolmi slovenského néroda; Podolan (2011, 46) pritom zdoraznuje, Ze Kollar
v druhom vydani Citanky spaja pomenovanie Tatier s izemim Slovakov, a nie so §ir$im tizemnym
celkom), o ich povode, o pomenovani Slovan, Slovak a ich pévode!, ba i 0 hodnovernosti jednot-
livych hypotéz pomenovania.? Prinasa poznatky o pomenovani panovnikov, o mravoch a zvykoch
Slovanov®, o pohanskych bozstvach, ale aj o krestanskom nabozenstve a historicko-geografickych
stvislostiach jeho prijatia, ¢i jeho $ireni, o ostatnych nédboZzenstvach Slovanov, ba aj o slovanskej
reci a jej ,,ndrecj“ (Kollar 1825, 205), o geograficko-historickych udajoch tykajuacich sa Slovanov:
mestd, hlavné mestd, rieky, horstva, vyznamni Slovania a Slovanky ¢i rodiny/rody.*

»Odkud pochddzj to gméno Slaw, Slawjn, Slowdk, Slowan? Nekterj ucenj ge odwodzugj od Slowo,
gakoby lidé gednoho slowa a gazyka, ktefj sobéwespolek rozumégj; ginj ge odvozugj od Sldwa, slawny
a slow i tny, proto Ze nasi predkové slawné skutky Cinili a swym bogovdnjm slawu sobé zpiisobili, a tento
pocdtek gména gest hodnowérnegsj“(Kollar 1825, 203).

»Proc ge toto poslednj hodnowérnégsjm? Proto, ponewddz slowo, naslowo wzaty, slowutny, v nasi
feci Casto totéZ znamend cosldwa,slawen,slaw ny, tak Ze se Slowana Slawen neb Slawian wzdgemné
uzjwati mohau k poznacenjslaw n éh o : nikoli ale naopak, s 14w a newyznamendwd nikdy a nikde w na-
Sem ndrodé 7é¢, gazyk, slowo; a Slawian, Slawjn nemiiZe se nigakz brdti za lid gednoho slowa“(Kollar 1825,
231).

»Oni wezdy wijce pokog nezli wognu milowali, obljbenj méli obzvlasté w hospoddrstvj, bywali pracowitj
a skromnj lidé, milowali hudbu a weselé spéwy, a ldska k ndboZenstwu ge kaZdého casu wyznacowala®(Kollar
1825, 203).

Zaujimavé je, ze autor neuvadza v kategorii ,cjrkewnj muzové“ (Kollar 1825, 207) meno Konstantina
a Metoda, len meno ,Nicetas, Patriarcha konstantinopolitansky* (Kollar 1825, 207), ktorym su vsak
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V texte Krdtickd zndmost ndrodu Slowanského sa formou otdzok a odpovedi, teda kateche-
tickym $tylom, ktory vyuzival nemenné otazky a odpovede (v prvom vydani textu je 28 otazok,
z toho jedna, nasledujica po 7. otazke, ¢i rozirujica ju na s. 204, je sprostredkovana vo forme
poznamky (,,poznamendnj“), teda Kollarovho navrhu na doplnenie textu, a to na s. 231), pred-
kladaju potencidlnemu mladsiemu recipientovi poznatky zo ,slovanskych®, uzsie a len nepriamo,
slovenskych, teda narodnych dejin.

Oproti pohanskému nabozenstvu (,,modlarstwo; Kollar 1825, 203) a bozstvam autor vyclenuje
krestanské nabozenstvo. V odpovediach na niekolko otézok (,,Kterého casu prigali Slowané krestan-
ské ndbozenstwo?, Gako se gmenowali ti muzZowé, kterj ge krestili a wynaucowali?“; Kollar 1825, 204)
st sprostredkované informacie o storo¢i, ba i konkrétnom roku prijatia krestanského nébozen-
stva Slovanmi, ktoré st spdjané s prichodom vierozvestcov, teda so sv. Cyrilom a Metodom: ,,Cyril
a Metod dwa bratfj, Reci, z mesta Tesalonichy, ptisli na Zddost Swatopluka a Rostislawa do Morawy
a Pandnie, kde kfestili a Pjsma swatd na gazyk slowansky prelozili“ (Kollar 1825, 204).

Zaujimavd je aj reflexia cyrilo-metodskej tradicie v literarnom umeni, teda v Nestorovom le-
topise, ktora napoveda o radostnom prijimani Bozieho slova v jazyku zrozumitelnom (,,pfiroze-
ném") Slovanom:

Gakoze mluwj geden toho casu Spisowatel o této pamatné prjpadnosti?

»Wysoko plesali, prawj Nestor geden staroZitny slowansky Spisowatel, wysoko plesali a radowali
se Slowané, kdyz uslyseli weliké diwy bozj we swém prirozeném gazyku* (Kollar 1825, 204); resp.
aj reflexia historicko-geografickych suvislosti pri Sireni krestanského nabozenstva zo slovanského
priestoru, teda od Slovanov k Madarom.

Od Slowanu pak kdo potom prigal kiestanské ndaboZenstwo?

Ginj sausednj ndrodowé k. p. Madafi gegichzto krdle S. Stéfana pokrestil a na wjru krestanskau
obritil S. Wogtéch, byskup Prazsky a rozeny Slowan (Kollar 1825, 204).

Tridsiate roky 19. storo¢ia st povazované za obdobie stagndcie literatury pre deti a mladez (Sliacky
2007), napriek tomu v rokoch 1834 (Djl perwy) a 1835 (Djl druhy) boli vydané Ndrodnié zpiewan-
ky Jana Kolldra. Nimi autor nepriamo kliesnil cestu uzédkoneniu spisovnej slovenciny a zdroven
ovplyvnil vzdeldvanie a vychovu nastupujtcej mladej generacie.

V 1. ¢asti diela Ndrodnié zpiewanky Cili pjsné swétské Slowdkit w Uhrdch gak pospolitého lidu
tak i wyssjch stavii, v kapitole Zpéwy historicky pamatné, pod ¢islom 1. a nazvom Poziistatek sta-
rowérectwj Slovdkii (asi r. 989) sa nachadza duchovna (hymnickd) piesen Hospodine pomilug ny
(Kollér1834, 29; Kollar 1953, ¢islo piesne 81).°

Piesen sice priamo vo ver$och neodkazuje na cyrilo-metodsku tradiciu ¢i tému, ale v pozndm-
ke pod piesniou sa nachddza zdovodnenie jej zaclenenia medzi ,narodné“ spievanky.®

pomenovani dvaja patriarchovia Nikétas I. (766 — 780) a Nikétas II. Mountanes (1186 — 1189) (Vaviinek
2011; Kiminas 2009).

Hospodine pomilug ny,

Jesu Christe, pomilug ny,

Ty spase wsehomira

Spasiz ny i uslys

Hospodine, hlasy nasie,

day ndm wsem Hospodine

Zizn a mir w zemi:

Krles, krles, krles (Kollar 1834, 29).

»»Hospodine pomilug ny.* Negeden z nasich Ctendfii se snad zadiwj: gak tato pjseri do této Zbjrky prigjti
mohla? ale Slowdci ovsem magj vétsj prawo k nj, nez Cechowé. To uznal uz Dobrowsky, genz o této pjsni
w Dégopisech ceské slowesnosti takto pjse: ,Der Text dieses Liedes hat mehr Aehnlichkeit mit dem alten

CONSTANTINE’S LETTERS 14/1 (2021), pp. 113 - 122 ees | 115 |



MARTINA PETRIKOVA

P6vod duchovnej piesne sa odvodzuje od posobenia vierozvestca Metoda v moravsko-panén-
skom priestore, ¢im sa nepriamo podporuje aj budovanie narodného povedomia, a to v kontexte
osvietenskej literatdry, podla Jana Kolldra fudovej proveniencie (pozri Obrana téchto Zpiewanek
proti nékterym predsudkiim a nedorozumenjm; Kollar 1835, 490-499), do ktorej prenikali prvky ¢i
vytvory krestanskej duchovnej poézie (hymnicka piesen). A ludovd slovesnost sa povazuje za jeden
z podsystémov literatiry pre deti a mladez, ktorého zanre zodpovedali chapavosti a psychicko-
-mentalnym osobitostiam (Kopal 1997) potencidlneho recipienta z okruhu deti a mlddeze.

Piesen je dnes povazovana za najstarsiu ¢esku duchovnu piesen (pricom autorstvo sv. Vojtécha
sa povazuje za mozné, ale nie preukazatelné, Havranek — Hrabak 1957; Kosmova kronika ceskd
1972; Lehdr 1990; Skarka 1949), kedze m4 starosloviensky p6vod, ba prenikli do nej aj prvky
starocestiny. Aj Bohuslav Tablic v druhom paragrafe s nazvom Trosky starych slovenskych piesni
z prvého dielu Pamiiti ¢esko-slovenskych bdsnikov alebo versovcov, ktori sa alebo v Uhorsku naro-
dili alebo aspori v Uhorsku zili (1806, 1807, 1809, 1812) (Tablic 2000, 10-11) charakterizuje pie-
sent Hospodyne, pomiluy ny ako najstarsiu z Ceskych piesni z 10. storocia, ktoru ,,udajne zlozil
sv. Vojtéch, druhy prazsky biskup, a jej rukopis je v ndrodnej prazskej kniznici®. Dolezitejsie véak
je to, ze podla autora Slovéci uhorski, ktori sa spolu s Moravanmi a Cechmi maji povazovat za je-
den narod, ,nijaké také spevy nemaj, iba ak by sa boli azda zachovali e$te medzi pospolitym
ludom zvy$ky podobnych starych piesni® (Tablic 2000, 10). A zmieruje sa o piesiiach Morena,
Morena a Haja, dunda, haja!, ktoré vsak spolu s dal$imi ludovymi prejavmi z predkrestanského
obdobia mozno oznacit za kultirnu zdkladnu formujtcej sa staroslovienskej literatury.

Jan Kollar v jednej z casti diela Ndrodnié zpiewanky — Poznamenania a pojedndnia k II. djlu
Zpiewanek (1835, 459-506) zdoraziuje vyznam zapisovania historickych i dal$ich piesni
v Spievankdch, teda nepriamo aj vyznam zapisu piesne Hospodine, pomilug ny, aj ked ,,skldddnie
gegich nemd giné wzdcnosti, ledaZe za ditkaz slauziti miize okusu starsjch asiiw“(Kollar, 1835, 464),
a nacrtava perspektivu ich vyuzitia v kontexte literdrnej historie: ,,Budeli wsak nékdo budaucné
psati historiu slowenského bdsnictwa, nesmj i takowych plodin bez powsimnutj nechati“ (Kollar
1835, 464).

Aj v XII. kapitole (v XIII. kapitole v upravenych vydaniach) Obrana téchto Zpiewanek proti
nékterym predsudkiim a nedorozumenjm Jan Kollar odmieta negativne prijimanie Spievaniek nie-
ktorymi spomedzi knazov a zdoévodnuje nielen narodny vyznam piesni, ale aj vyznam literarneho
vzdelania pre ich primerand recepciu.’

slawishen Kirchendialect, als irgend ein anderes Denkmal. Vielleicht hat es Adalbert bei seinem Aufenthalt
in Ungarn (r. 989.) bei der slawischen Messe singen horen, und es seinen Bohmen von da mitgebrackt.
Jos. Mladon w Histor. liter. p. 24. pjse o téZe pjsni: ,Zdd se byti ziistatek slowanské liturgie, snad ze Casii
Botiwogowych. Botiwog ale pfigal (r. 879.) kfest, a s nim i naboZenstwo, obfady a zpéwy od Methoda
blahozwésta morawsko-slovenského Cili panonského; na kazdy tedy ptjpad gest nase wlast kolébkau této
pjsné. We starodavnych ndboznych pjsnéch Slovakii nalezagj se gesté mnohé, této pjsni podobné, w nichz
se, pravé tak gak tu, Kyrieeleison na konec werse priwésuge a zpjwd. Accusativ Ny, pomilug ny, mjsto nds,
nachdzj se a uzjwa u Slovdkii posawad, negen w pjsni Morena, kde téZ stogj ,ne za ny‘ale i w obecném Zivoté.
Pokracowatel Cosmasiiw pfi r. 1260. gmenuge gi ,hymnum a S. Adalberto editum’ Slovo editum neznacj
puvodce ale gen wydavatele a ptindsitele od ginud. Podle nynégsjho zpiisobu mluvenj ta pjseri se wykldda:
,Hospodine smilug se nad nami, Jesu Kriste smilug se nad nami. Ty spasiteli wseho svéta, spasiz nas i uslys
Pane hlasy nase. Dey ndm wsem pane Urodu a pokog w zemi“ (Kollar 1834, 436-437).

7 Kyzby tuto wyse wygddienau wysokau cenu ndrodnjch Zpéwil, kyzby ona, na str. 465 pfiwedend slowa
pana Thibauta: ,Ich halte das Studium der Volkslieder fiir Etwas hochst Bedeutendes® powdZili ti slowenstj
knézi, klefj se, saukromné i wetegné, ustné i pjsebné, bud’ z ndrodnj neumélosti, bud z mysthické zlerozumené
poboznosti, toto nase predsewzetj tak nddherné a urdzliwé odsuzowati a zlehcowati nestydéli, a kterjby,
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V roku 1863 vznikla Matica slovenska, ktora sa v prvom paragrafe svojich stanov definuje ako
»jednota milovnikov ndroda a Zivota slovenského, pricom svoj ciel charakterizuje takto: ,,v clenoch
slovenského ndroda mravnii a umnii vzdelanost budit, rozsirovat a utvrdzovat; slovenskii literatiiru
a krdsne umenia pestovat a podporovat a tym i hmotny dobrobyt slovenského ndroda napomdhat
a na jeho zvelebeni pracovat® (Stanovy Matice slovenskej z r. 1862, Botto 1923). V mati¢nych ro-
koch (1863 - 1875) sa prebudza zdujem aj o literatiiru pre deti a mladez. Uz v roku 1864 vychadza
vdaka Matici slovenskej prvy diel a o rok neskor, v roku 1865, aj druhy diel Slovenskej ¢itanky.
Citanka je uréena pre nizsie, ako aj vyssie triedy strednych §kol a jej zostavovatelom sa stal bansko-
bystricky profesor Emil Cerny.

Ako uvadza Julius Lomenéik (2016, 6), Emil Cerny spracoval &itanku ,na podnet biskupa
Stefana Moysesa a riaditela banskobystrického gymnéazia Martina Culena ¢lena vyboru Matice
slovenskej.

Slovenskou ¢itankou Cerny priniesol do kontextu detskej literatury (texty zo slovenského osvie-
tenského klasicizmu a preromantickej literattry, dopl. M. P.) aj beletristické texty romantickej gene-
racie, teda esteticky i¢inny model intenciondlnej prozy, ktory sa konfrontoval s dobovou intencio-
nalnou literatirou pre deti zalozenou na didaktickych principoch (Sliacky 2007, 31-32).

Emil Cerny uz v 1. diele ¢itanky vedla seba zaraduje tematicky pribuzné texty, medzi nimi
sa nachddzaju Zivotopis sv. Cyrilla a Methoda od Jéna Hollého a basent Miloslava Pohronského
Na dert sv. Cyrilla a Methoda.

Zivotopis sv. Cyrilla a Methoda ako zéner literarnej tvorby (beletristické biografické zénre - lite-
rdrny zivotopis, Liba 1995), ktory voli Jén Holly, aj ked je dodato¢ne Emilom Cernym zaradeny me-
dzi Zanre urcené na literarne vzdeldvanie, s¢asti nadvizuje na legendy o Konstantinovi a Metodovi,
vyznadujucimi sa aj zivotopisnymi znakmi. Av$ak autor na rozdiel od legendy opisuje zivot vieroz-
vestcov a ich posobenie na tizemi Velkej Moravy, ¢i v moravsko-pandnskom priestore bez toho, aby
im priradoval vynimo¢né vlastnosti ¢i zobrazoval ich zdzra¢né skutky. Zameriava sa na zobrazenie
udalosti, zviazanych so Zivotmi Konstantina a Metoda v logicko-¢asovej naslednosti: Rastislavova
prosba, adresovana gréckemu cisarovi Michalovi, o ,,u¢itelov, ktori by vynaucovali Slovdkov vo viere
krestanskej a prekladali im pismo svité“ (Holly 1864, 41), prijatie bratov na ,Morave a Slovensku*
(Holly 1864, 41), vyucovacia ¢innost a zapas s ,,modlami®, prekladatelskd a organizac¢na praca,
ktorou viedli na ,,cestu spasenia vsetkych Slovikov* (Holly 1864, 42), cesta bratov do Rima a ich
vysvitenie za biskupov papezom Hadrianom. Pokracuje rozpravanim o Konstantinovom vstupe
do klastora, o prijati mena Cyrill az po jeho smrt. Rozprava o Metodovom ustanoveni za arcibis-
kupa a jeho zdpase s nemeckymi knazmi, ¢i obhajobe slovanskej liturgie v Rime, aby vypovedal
0 Metodovej smrti a dalSom vyvoji situdcie v moravsko-panénskom priestore, teda o vytlacani slo-
vanskej liturgie a ,vymierani“ slovanského obradu.

Zaujimavym odbocenim ¢i doplnenim opisu Zivotov Konstantina a Metoda st posledné dva
odseky textu, ktorymi sa dosahuje skor naplhanie poznavacej funkcie textu uréeného pre mladsie-
ho recipienta. Autor v nich sprostredkuje informacie o vytvoreni slovanského pisma Konstantinom,
pri¢com nespomina hlaholiku, len cyriliku (a jej novsiu verziu, ktorou je azbuka) pomenovanu pod-
la Konstantinovho klastorného mena, obsahujticu ¢i doplnent o také znaky hlasok, ktoré neboli ani
v gréckej, ani v latinskej abecede zastiipené. Zaroven podava informdcie o staroslovanskej reci ako
re¢i prekladov Pisma, a preto ju oznacuje za cirkevnu re¢, ktora ,,nebola matkou vsetkych ostatnich
slovanskych ndreci, a jednej zo slovanskych ndreci, ale len sestrou tak, jako sii teraz rec ruskd, srb-
sko-chorvitska, slovinskd, novobulharskd, nasa slovenskad, Ceskd, polskd, luZicko-srbskd jedna druhej
sestrami jednoho jazyka slovanského. Bola ona ndrecim starobulharskym (Holly 1864, 43).

kdyby bylo mozné, wsecky ndrodnj pjsné, hry, starozwyky lidu, snad w lyZici wody utopili, ponéwadz oni
sami odndrodnéni gsauce, takowéto poklady cjtiti a ctjti w stawu negsau® (Kollar 1835, 490).

CONSTANTINE’S LETTERS 14/1 (2021), pp. 113 - 122 ees | 117 |



MARTINA PETRIKOVA

Hollého spdsob zobrazenia Konstantina a Metoda je vyrazom pomerne objektivneho zazname-
navania dejov zo zivota bratov na tizemi Velkej Moravy, o ¢om sved¢i radenie udalosti v logicko-
-chronologickej naslednosti (od prichodu az po smrt a doznievanie vysledkov ich ¢innosti), ale je
aj vyjadrenim jeho subjektivneho postoja k vierozvestcom, ktory sa ,,zrkadli“ v prejave vdac¢nosti
za ich pritomnost v priestore Velkej Moravy (v texte st udalosti zo zivota vierozvestcov ohranicené
rokmi 863 az 899). Pouzité jazykové prostriedky, teda aj umelecky jazyk (epiteta a inverzie: krdl dr-
Zavy velkomoravskej; k cisdarovi gréckemu; vo viere krestanskej; pismo sviité; pre podivnii ucenost jeho;
s velkou vdacnostous; velkou radostou naplneny a pod., parantézy: Rastislav, krdl drzavy (mocndrstva)
velkomoravskej; Konstantina, nazvaného mudrcom pre podivnii ucenost jeho, a brata jeho Methoda,
rodilych zo Soliina;Viching, biskup nitriansky, rodom Nemec a pod., basnické tropy, medzi nimi me-
tafory, metonymie, synekdochy a pod.: by vynaucovali Slovikov vo viere krestanskej a prekladali im
pismo svité; modly pordZali; na cestu spasenia vietkych Slovakov viedli; upadniic do nemoci; prekdzal
pohodlnostam krazov; uvidza lud do bludu; obsiahol slobodu; vytiskal obrady slovanské; vymieral
i slovansky obrad a pod.) totiz naznacuja subjektivizaciu $tylu a snahu pozitivne zhodnocovat ¢in-
nost vierozvestcov z pozicie toho, kto je ,Cast za celok” dedicom cyrilo-metodskej tradicie, reci
a pisma, ale aj krestanského nabozenstva a vzdelanosti.

V deviatich strofach oslavnej basne Na deri sv. Cyrilla a Methoda (5. julia.)’, napisanej pri prilezi-
tosti sviatku sv. Cyrila a Metoda, ktory sa oslavuje 5. jila a je spojeny so symbolickym (pravdepo-
dobne, rok pred vydanim ¢itanky, tisicim) vyro¢im prichodu Cyrila a Metoda na Velka Moravu

8 Milo tista spevochtivé

zneju ludu naseho,
ked velebi milostivé
dary Boha vecného.

O ndrode, spievaj k sldave
Cyrilla, Methoda dnes;

vzdaj im - ¢o im slusi prave -
chvdlu vriicnu, sbozny ples.

Hla! ich slovom Parom padd,
Sviitovid sa riica v zem,
mizne Morenina vldda,
koniec je uz Zertvam vsem.

A z hrobu pohanskej Slavy
vystupuje novd ziar;

je to obraz bozi pravy,

je to cirkve svitd tvdr.

Na moravskom Velehrade
i na Nitre kriz sa pne,

po milom Slovensku vsade
sldva bozia k nebu znie.

Cyrille a Methodeju,

sviti blahozvestovia!

dnes Viam vdaky z srdca lejui
Vasi pokrstencovia.
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v roku 863, reflektuje lyricky subjekt situdciu oslav, ba saim oslavuje vierozvestcov. Oslavny raz
tematizovanej sviato¢nej situdcie vyjadruje basnickymi prostriedkami, synekdochami pars pro
toto (,,¢ast za celok® — ,,Milo tista spevochtivé®, ,,Vam vdaky z srdca lejii), metaforami (,ista spe-
vochtivé | znejii“, ,,z srdca lejui®, ,zasiaty Vami zdrod*, ,,.zkvitol mu v ¢as blazeny*...) ¢i synekdochou
totum pro parte (,celok za ¢ast“ - ,,0 ndrode, spievaj k slave, ,,po milom Slovensku vsade / sléva
bozia k nebu znie").

Basnicky subjekt vyzyva k oslave Boha a blahozvestcov (,,spievaj k slave | Cyrilla, Methoda
dnes; | vzdaj im - o im slusi prave — | chvdlu vriicnu, sbozny ples®). Vierozvestcovia st stvarneni
ako ti, ktori sa ,,slovom“ konfrontuju s pohanskym nabozenstvom a jeho bozstvami (,,ich slovom
Parom padd, Svitovid sa riica v zem, | mizne Morenina vidda“). E$te markantnejsie sa oproti po-
hanstvu situuje krestanské nabozenstvo v dalsej strofe, ked sa oproti tme (symbol hrobu) situuje
svetlo (symbol Ziaru), ,obraz boZi pravy, ,cirkve sviitd tvdr®, oproti pohanstvu sa presadzuje pravy
Boh a Cirkev, usporiadané spolocenstvo veriacich zalozené Jezi§om Kristom.

Smrt pohanskej Slavy ako slovanského bozstva evokuje nové svetlo krestanského ucenia rozsi-
rovaného v reci zrozumitelnej fudu, v re¢i slovenského naroda a v jeho prostredi. Vyznam motivu
slovenského ndroda sa intenzifikuje v suvislosti s dobovym nazeranim na (,opusteny, zbiedeny*)
narod, ktoré vychddza z latkovej skuto¢nosti a predznamend potrebu vzdelavat Slovakov a poskyt-
nat im vhodné ¢itanky.

Symbol kriza ako symbol prieniku neba a zeme, priestoru a ¢asu, ako krestansky symbol, kto-
ry je obrazom Kristovho utrpenia a jeho vitazstva (Becker 2002, 136), sa spomina vo dvojversi
»Na moravskom Velehrade | i na Nitre kriz sa pne®, ¢im sa v podobe predizenych ,vertikal* orien-
tovanych k nebu (Velehrad/Nitra, hrad/sidlo > krize) stdva znamenim krestanstva prenesené-
ho na ,horizontalu® v priestore Velkej Moravy. A t4 je dejinne spojena so slovenskou (a ¢eskou)
$tatnostou, ako aj s prijatim krestanskej viery slovenskym narodom a zachovavanim kontinuity
vo viere (,,Otcovia Vds velebili | slyste i nds vdacny hlas;“), ¢o sa prejavi oslavou Boha slovenskym
spevom, ¢i prosbami adresovanymi Bohu a vierozvestcom, a tematizuje sa aj v dalsich dvojver-
$iach ,,po milom Slovensku v$ade / sldva bozia k nebu znie®, ,Pdna, v ktorom sbozne Zili, | proste
za nds kazdy cas!, ,Orodujte za nds narod*.

Intenzita vazby milého Slovenska, celok za Cast, teda Slovakov zo vSetkych ¢asti krajiny, na slo-
vanskych svditych blahozvestcov vyplyva z ,,daru krstu®, ¢o basnicky subjekt vyjadri v dakovnom
dvojversi ,,dnes Vim vdaky z srdca lejii | Vasi pokrstencovia®, ale aj v prosbach adresovanych
vierozvestcom: ,,by zasiaty Vami zdrod | zkvitol mu v ¢as blaZeny.“ Zarodok (zaciatok) sa stava
predpokladom kvetu ¢i kvitnutia, metaforicky vyjadrujiceho pozitivnu (blazenost, ,,pokoj ludom
v zemskej risi, | pokoj s tebou, ndrode!) perspektivu Iudi, uzsie, slovenského naroda v pozemskom

Otcovia Vs velebili:

slyste i nds vdacny hlas;
Pdna, v ktorom sbozne zili,
proste za nds kaZdy cas!

Orodujte za nds ndrod
opusteny, zbiedeny,

by zasiaty Vami zdrod
zkvitol mu v as blazeny.

Slava, Cest Viam tam na vysi,

Cyrille nas, Methode!

pokoj ludom v zemskej risi,

pokoj s tebou, ndrode! (Pohronsky 1864, 43-44).
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kontexte. Predpokladom formovania perspektivy ludu sa v8ak stava jeho zaclefiovanie sa $irsieho,
duchovného ramca - reprezentovaného biblickym motivom pokoja a oslavou sv. Cyrila a Metoda
(»Slava, cest Vam tam na vysi, | Cyrille nas, Methode!).

Pohronského sposob zobrazenia Cyrila a Metoda je vyrazom subjektivnejSiecho postoja,
ovplyvneného vierou a vedomim o zachovavani cyrilo-metodského odkazu v slovenskom pro-
stredi. Basnik vyjadruje subjektivny postoj aj pouzitymi umeleckymi jazykovymi prostriedkami
so zamerom oslavit slovanskych bratov prostrednictvom pomenovania ich zastoja v slovenskych
dejindch a prinosu pre Slovakov.

Zapis piesne Nitra, mild Nitra v diele Ndrodnié zpiewanky, v kapitole Zpéwy historicky pamatné,
spdja Jan Kollar (1834, 29) s menami Ondreja Novotu (Ondfeg Nowota) a Ondreja Bo$aniho
(Ond. Bosani).

V rovnakej piesni zo Slovenskej itanky v porovnani s textom zapisanym v Kolldrovom diele
Narodnié zpiewanky Cili pjsné swétské Slowdkii w Uhrdch gak pospolitého lidu tak i wysSjch stavii
(1834) nedochadza k vyznamovym posunom, ale len k posunom na jazykovej rovine textu pri jeho
prepise v sulade s dobovym tzom (w > v: wysokd, w ktorych, kwitla, slowenskd, wseckych, hlawa,
Wisla, Morawa, Swatopluka, panowala, swaté, Methodowo, slowo, twoga, sldwa; a - d: na teba, swa-
té, Swatopluka, sweét; j > i/i: musjm, nasjm, lezj, beZj; € > e: nékdy, mésto, sweét; ¢ > t: wseckych; g >
j: kragin, Dunag, geho, twoga; 1 > I krdla; u > I: kdzau; é > e: boZié; uo - 0: tuoni; d - a: menids
Weilek - Teraz).

V poznambke k historickym piestiam zo s. 29 (1834, 437-438), medzi ktoré Kollar radi aj Nitru,
tiez uvadza, ze z historického hladiska ide o ,,najpamétnejsie” piesne, aj ked niektoré z nich sa
»zdagj byti plodem vzdélanosti ale uz zndrodnélym®.

Podla poznamky Eugena Paulinyho 1953) vo vydani diela Ndrodnie spievanky 1, v Spevoch
historicky pamdtnych, V. Chaloupecky (Prudy IX, 1925) poklada tato piesen za skladbu Sama
Chalupku, aj ked pieset je starsia, pretoze Vojtech Simko (umrel 1827) ju ma vo svojich rukopisoch
a zlozil k nej siedmu strofu (porov. Dr. Celestin Lepacek, Vojtech Simko, spisovatel Bernoldkovej
Skoly 1942, 121n.).

Narodnu piesen Nitra, mild Nitra (Ndrodnd piese#i.)’ ndjdeme aj v Slovenskej ¢itanke Emila
Cerného (1866, 46). Pieseil sa tematicky viaze na zastoj Nitry v slovenskych dejinach, ba aj
na cyrilo-metodsky odkaz spojeny s menom vierozvestca Metoda.

®  Nitra mild, Nitra, ty vysokd Nitra!

kdeze sii té Casy, v ktorych si ty kvitla?

Nitra mild, Nitra, ty slovenskd mati!
Co pozrem na tebd, musim zaplakati.

Ty si bola nekdy vsetkych krajin hlava,
v ktorych tecie Dunaj, Visla i Morava.

Ty si bola bydlo krdla Svitopluka,
ked tu panovala jeho mocnd ruka.

Ty si bola svité mesto Methodovo,
ked tu nasim otcom kdzal boZie slovo.

Teraz tvoja slava v toni skrytd lezi:
tak sa éasy menia, tak tento svet beZi (Cern}’l 1866, 46).
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(CfTANKA, NARODNIE SPIEVANKY, SLOVENSKA CITANKA)

Basnicky subjekt v piesni apostrofuje mesto, s ktorym st spojené pociatky slovenskych dejin,
¢i ktorého dejiny sa odvijaji uz od velkomoravskych ¢ias. Mesto je pritom zobrazené prostrednic-
tvom basnickych privlastkov ako ,,Nitra mild, ,,vysokd Nitra®, teda ako miesto, ku ktorému ma
basnicky subjekt citovy vztah a ktoré svojou vyskou (stavieb — uz v rokoch 829 - 833 dal Pribina
vysvitit krestansky kostol v Nitre) presahuje o¢akavanie basnického subjektu, ba, vyjadrené meta-
foricky, ma uz za sebou ,,¢asy, v ktorych [si ty, M. P] kvitla®, teda rozkvetu.

Vo vztahu k slovenskym dejinam a vo vézbe na cyrilo-metodsku tradiciu zobrazuje Nitru ako
antropomorfizovanu slovenskii matku, ktord pri vizualnej recepcii vzbudzuje smutok, navonok
vyjadreny plac¢om. Nitra je konfrontovana so svojou minulostou prostrednictvom symbolov a sy-
nekdoch (,,Ty si bola nekdy vsetkych krajin hlava®, ,Ty si bola bydlo krdla Svitopluka®, ,Ty si bola
svité mesto Methodovo®).

Basnicky subjekt pritom zdoraziuje velkomoravsku aj krestansku tradiciu, zviazant s priesto-
rom svetského kniezata (,,bydlo krdla Svitopluka®) i duchovného vodcu (,,svdté mesto Methodovo®),
ktorym pripisuje vysoku hodnotu prostrednictvom synekdoch ,,mocnd ruka®, ,,nasim otcom kézal
bozie slovo“. Kontrastom sa umociuje rozdiel medzi ¢asmi vtedy a teraz, teda medzi slavnou mi-
nulostou a teraj$im stavom, ked sa na minulost zabudlo, ¢o sa vyjadri metaforicky - ,,tvoja sldva
v toni skrytd lezi“. Avsak nemozno uvazovat o nemennej situdcii, pretoze lexikalizované metafory
naznacuju dynamickost, nie statickost dejov.

Sposob zobrazenia vierozvestca Metoda je subjektivnej$im zobrazenim osobnosti, ktorej bas-
nicky subjekt privlastiiuje Nitru, stdvajucu sa svditym mestom, pretoze zastupuje spojenie medzi
Bohom a Tudmi - ,,nasim otcom kdzal boZie slovo. Basnicky subjekt vyjadruje subjektivny postoj
k Nitre a sprostredkovane aj k vierozvestcovi Metodovi so zamerom oslavit Nitru a jej slavnu
minulost, kedZe bola miestom pdsobenia Metoda v kontexte krestanskych slovenskych dejin.

Kultdrnym odkazom vierozvestcov Cyrila a Metoda, ktori posobili na Velkej Morave, sa in§pirovala
aj literatura pre deti a mladeZ v predumeleckom obdobi. Vo vybranych etapdch jej literarnohistoric-
kého vyvinu (osvietenska literatura pre deti a mladez > literatara pre deti a mladeZ v mati¢nych ro-
koch) sme identifikovali niekolko textov z klti¢ovych diel detskej literatry. Vybrané texty (Krdtickd
zndmost vlasti ndrodu Slowanského, Hospodine pomilug ny), ktoré redigoval Jan Kollar, revitalizu-
ju cyrilo-metodsky odkaz bud sprostredkovanim informacii o prijati krestanského naboZenstva
Slovanmi v jazyku zrozumitelnom ludu od Cyrila a Metoda, alebo odvodzovanim povodu najstarsej
duchovnej piesne od pésobenia Metoda v moravsko-panénskom priestore a jej zaradovanim do kul-
turnej zakladne formujucej sa staroslovienskej literattry spolu s dal$imi ludovymi prejavmi.

V mati¢nych rokoch v kontexte literatiry pre deti a mladez vychadza Cerného dielo (Slovenskd
¢itanka), ktoré obsahuje niekolko textov ovplyvnenych cyrilo-metodskym odkazom (Zivotopis
sv. Cyrilla a Methoda, Na deii sv. Cyrilla a Methoda, Nitra mild, Nitra). Texty nielenze oZivuju
odkaz vierozvestcov pripominanim si udalosti ich prichodu na Velka Moravu a zdérazniovanim
vyznamu ich pdsobenia pre slovensky narod, ,dedica“ tradicie (ndboZenstva a vzdelanosti), ale
basen a narodna piesen st aj oslavou sldvnej minulosti a odkazu vierozvestcov.
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Abstract: VARGOVA, Zuzana. The Tradition of Great Moravia and Cyril and Methodius in the
Works of the “Followers of L. Stiir”. The article reflects the relationship of the Stir generation
to Great Moravia, as the “constructing the past” seemed to be an effective tool in awakening
national consciousness. As a result of the necessary narrowing of the research framework, we
decided to present the issue of the application of Great Moravian realities through literary
or journalistic works published in the appendix of the first Slovak political newspapers - in
Orol tatransky [the Tatra Eagle]. Although interpretive penetrations into the works of T.. Stur,
A. Slddkovi¢, J. K. Viktorin and S. Ferien¢ik do not exhaust the full breadth of historical
reminiscences of the mentioned personalities to the introduced period, nevertheless, they
document the way of reviving both traditions in accordance with the symbolism of the time.
Stur’s return to the historical roots of national life, Slddkovi&s abstraction of the fate of Great
Moravia, J. K. Viktorin’s reflection on the benefits of the activities of Thessalonian brothers
or the image of Nitra in S. Ferien¢ik’s work are not only proof that the content focus of
the contributions corresponded to the thematic targeting of the Tatra Eagle (resp. that the
Great Moravian realities remained in the living memory of the Stir generation, but that the
tragic fate of Great Moravia and the subsequent history should also serve as a memento and
construction of the future based on the values of Christianization activity. Despite the genre
diversity of the analysed texts, the article provides a picture of the specificity of the attitude
and ways of artistic representation of the same historical reality.

Keywords: romanticism, historicism, Great Moravia, Cyril and Methodius tradition, the Tatra
Eagle

Pre romantizmus je prizna¢né vnimanie dejin ako formotvorného principu nérodnej iden-
tity a rovnako historicka skdsenost je dolezita pre projektovanie buducnosti. Dejiny sa stavaji
pre $turovsku generaciu — pod vplyvom naliehavosti doby a prizmou vlastnej ,,nedejinnosti“ -
problémom par excellence. Narodne angazovana tvorba tak exponuje redlie pre slovensky narod
priznakové a identifika¢né. Jednu jej zlozku tvoril individualizovany obraz krajiny s jej pohoriami,
kopcami, riekami, ale aj mestami i miestami, prostrednictvom ktorych sa prezentovala ,,historicka
pamat, pritomnost i iluzia, Ze ,,deri svittie novi, krdsni, blahi“ (Dohnani 1846, 1). Na pod¢iarknutie
kontradikcie sa tento obraz nezriedkavo generalizoval do topografickej schémy ,,zakliatej krajiny*,
v ktorej — podla poziadavky L. Stira - sa ,,duch zo svojej vniitornosti vylieva, svoje hnutia ukdZe“
(Star 1987, 92). Opodstatnenost duchovného principu sa v subjektivnej vypovedi timo¢i cez jeho
perspektivu prekonavat objektivne jestvujucu fatalitu. Kym bytie a vyvoj predstavuju zakladny ciel,
urcenie, o ktoré sa treba usilovat, dejiny a kultirna pamit st priestorom hladania a potvrdzovania
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vlastnej identity. Romanticka senzibilita, v ktorej sémantickd zdvaznost patri aj obrazu krajiny, tak
postuluje zdkladné premisy narodotvorného programu. Na pozadi obrazu krajiny bolo mozné
vyjadrit ,Ziale, slzy, pla¢ slovenského naroda“ i deklarovat ,hnutia jeho duse (Vargova, 2012,
143-144). V slovenskych relacidch sa v kontexte doby javi priam nevyhnutnostou formovanie ne-
zavislej narodnej i kultirnej individuality, opierajicej sa o starobylost naroda. Klu¢ovym pilierom
slovenskych narodnych dejin sa tak stéva Velkd Morava a cyrilo-metodska tradicia.! D. Skvarna
v ramci svojho vyskumu narodnych symbolov upozoriiuje na ich splyvanie, napriek tomu, Ze prvy
z uvedenych fenoménov je skor vyrazom usilia o istd politickul nezavislost, druhy zas argumentom
kulttrnej vyspelosti (Skvarna 2004, 18). Na uvedené rozdiely a sposoby prepajania oboch tradicii
upozornime prostrednictvom interpreta¢nych prienikov do tvorby vybranych slovenskych auto-
rov (L. Stura, A. Slddkovica, J. K. Viktorina, S. Ferienéika), publikovanych v Orle tatranskom.

Pri Sturovom ,poéiatku narodnych dejin”

L. Sttr patri k tym osobnostiam slovenskych dejin, ktoré svojou mnohostrannou ¢innostou prispeli
k duchovnému povzneseniu svojho naroda. S jeho menom sa spdja boj za uznanie narodnej svoj-
bytnosti, za jazykové prava, boj proti feudalizmu. Jeho ¢innost bola nédrodne i socidlne determino-
vand, vyplnena kultirnou, literarnou i osvetovou pracou. Rovnako sa usiloval eliminovat deficit
narodnej dejinnosti vyuzitim velkomoravskej tradicie. Dékazom toho je ¢lanok Najstarsje prihodi
na zemi Uhorskej a jej zdkladi, uverejneny na pokrac¢ovanie v prvych piatich ¢islach I. roénika Orla
tatranského. Vzhladom na frekventované, synonymné vyuzitie oznaceni ,,obec Slovenskd“ (Star
1845¢, 18), ,krdlovstvo Slovenské* (Star 1845c, 19; Star 1845d, 26-27), ,,pdnstvo Slovdkou* (Star
1845¢, 19) vo vztahu k Velkej Morave mozno konstatovat, ze L. Stir vnima ttto ,,sprdvnu jednotku®
ako prvy stat Slovakov, ktorému p6vodne prisliuchala ,,dnesnd Morava, ¢jastka Rakiiska, potom celd
zem Slovenskd Tatrami kriZzom-krdzZom poprebjehand od vtoku Moravi do Dunaja az k rjeke Morave
a na poludii k hore Matre a Vacovu“ (Stir 1845d, 26), a neskér, za vlady Svitopluka, bol pripojeny
~kraj zadunajski alebo Pannonia, Cesko, Mjeseri (Meissen), LuZice, Cjastka Sljezskej a Malopolskej
(Star 1845d, 26). Pri formulécii uvedeného nazoru bol zjavne ovplyvneny Hegelovou filozofiou de-
jin (o tom pozri: Hegel 1957, 66), podla ktorej maju svoje opodstatnenie len nérody spété s nejakou
formou $tatneho zriadenia.

Svojim usilim vyplnit existujicu historicki medzeru a pod¢iarknut izemné pravo Slovakov
vyslovuje subjektivne presvedcenie o slovenskom narode ako najstar§om narode i najodolnejSom
etniku ,,na Uhorskej zemi®: kolkje ten tu ndrodi dockau, kolkje stadjalto vistrdjau, kolkje preZiu
a hinutja i vimjeratija ich svedkom bou! [...] Potratili sa druhje ndrodi, ale on je ten isti, o ktorom
najstarsje svedectvd o zemi spominajui (Stur 1845a, 2).

L. Star prehladom najstarsich ,,slovenskych® dejin prezentuje svoju konceptualiziciu ,,milni-
kov“ slovenskych dejin, ktoré tvoria ramec pre vyhranovanie charakterovych vlastnosti velkomo-
ravskych panovnikov i miery ich vkladu do ,klenotnice slovenskej narodnej kultary® Vysledkom
»konstruovania“ historickej pamati je tak formovanie politickych osobnosti velkomoravského Statu
ako narodnych symbolov Slovakov a akéhosi ,kdanonu® vzorovych vlastnosti panovnika: Mojmir

Velkomoravska a cyrilo-metodska tradicia (o rozdieloch pozri Hetényi — Ivani¢ 2017) st pritomné nielen
v literarnej tvorbe obdobia romantizmu, ale aj v nasledujucich obdobiach ako in$pira¢ny zdroj literdrnej
tvorby, prostrednictvom ktorého sa ,,celé staroc¢ia budoval a formoval duchovno-krestansky prud sloven-
skej literatury® (Gallik 2018, 36). Velkomoravské redlie sa vSak objavuju aj vo filmovej i televiznej tvorbe
(pozri napr. Timko 2019), ale aj v urbanonymii slovenskych miest (z oblasti vyskumu nitrianskej urba-
nonymie pozri napr. Tka¢-Zabakova 2020), ¢o je podmienené okrem iného aj tym, ze zékladné zazemie
slovenskej kultary tvori krestanstvo (Gallik 2016, 99).
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vynikd mudrostou a strategickostou (Stur 1845c, 18), Rastislav, ,,muz znamenity* (Star 1845c, 20)
svojimi mimoriadnymi zésluhami na $ireni krestanstva a vzdelanosti (Star 1845d, 25), Svitopluk,
»sebevolnik“ (Star 1845c, 20), po mladickej nerozvaznosti, zmdmeny mocou zas ,hrdinskou
myslou®, ,neoblomnostou’, ,,srde¢nou oddanostou” k svojmu nérodu (Star 1845d, 26), Mojmir,
najstarsi Svatoplukov syn, ,,muz velky®, ,hodny syn otca svojho", napriek bratozrade i viacerym
hrozbém ,,stoji pevne ako skala“ i na ,rozvalinach“ upadajiceho ,kralovstva“ (Star 1845d, 27).
V Stirovom koncepte dejin vynikd medzi velkomoravskymi panovnikmi knieza Rastislav, ktory
svojou politikou a iniciativou o vlastnt cirkevni organizaciu prispel k nezavislosti velkomorav-
ského $tatu. Zaroven sa verbalizuje polarita medzi ,,statoénymi a spravodlivymi vladcami® Velkej
Moravy a ich protivnikmi, ¢o evokuje Herderom proklamované pozitivne vlastnosti pripisované
Slovanom a expanzivnost i bojovnost dal$ich narodov (Bavorov a Hunov) (o stvarnovani postav
v historickom zanri Bilik 2008).

Sladkovicovo zrkadlenie dejin

Spomienka na Velkd Moravu je verbalizovana v basni Andreja Sladkovi¢a Morava (1846, 377).
Svojim ndzvom a zacielenostou odkazuje na geograficku situovanost velkomoravskej rise, i ked
na tomto mieste stoji za zmienku existencia teorii, podla ktorych miestom cyrilo-metodského
posobenia bolo juznoslovanské, a nie zapadoslovanské tuzemie. Sladkovicom spomenuté cen-
tra Velehrad, Devin, Hostyn, Nitra v8ak jednozna¢ne demonstruju, ze ide o tizemie zapadnych
Slovanov.

Rieka vystupuje ako symbol pominutelnosti i ¢asovosti, ale aj ako pamétnik ,,rany mohutné-
ho osudu®, umocnovany opakujicim sa obrazom hrozy (,,hlas vetrou stra$ni®, ,,ukaz to stra$ni,
»zjavisko hroznuo®), ktory tsti do melancholickej nalady, obrazu ,,smutnej vodi® i ,,zdrvujtaceho®
polozenia naroda. Panuje ,,tichost, ,,nestastie tona‘ ,diva nemota“ Nejde pritom len o ,kontrast
minulosti a pritomnosti®, ale aj ,,pasivity“ ¢cloveka a pokojne plynticeho toku ,vyjavov minulych',
impresie, na ktorych visi ten ,tien stra$ny*, ozyva sa ,stonba slepcova®, ,,ptt brinkot — a $um
purpury*

Nejde teda o oslavu ,,zlatého veku ale zachytenie ,tragického® osudu. A. Sladkovi¢ si zdmerne
vybera z velkomoravskych dejin mocenské nezhody, ktoré napdja na sucasnost. Na ich pozadi
sa potom zvyznamnuje potreba jednoty, vzajomnosti, teda hodnot, ktoré sa mozu stat zarukou
buducnosti i pretrvavania.

Velehrad a kultirna pamat

Posilnovanie slovanskej narodnej identity sa uskuto¢niovalo i prostrednictvom ciest po slovan-
skych krajinach a publikovanim opisu zazitkov z tychto ciest®. Niektori z autorov sledovali okrem
nérodného zretela i konfesiondlne ciele, t. j. usilovali sa posiliiovat slovenskil narodnu identitu
prostrednictvom zdoéraziovania vyznamu posobenia sv. Cyrila a Metoda.’ Na podoprenie uvede-
ného nazoru mozno uviest cestopisnu ¢rtu Velehrad J. K. Viktorina.

Aj ked je J. K. Viktorin znamy najmé svojou organizacnou c¢innostou v prospech rozvoja
literatary (vydaval almanachy Concordia a Lipa, z jeho iniciativy boli vydané diela J. Hollého,

O fenoméne cestovania/cestopisu v inych vztahoch a stivislostiach pozri aj Antosova 2015.

Niekolko takychto prispevkov vzniklo v 2. polovici 19. storocia pri prileZitosti dakovnej puti Slovanov
do Rima v roku 1881, ktora bola odozvou na encykliku Grande Munus papeza Leva XIII. (Ivani¢ 2019,
98-106; Hetényi — Ivanic¢ 2020, 61-82).
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J. Pallarika, J. Zaborského a i.),* rovnako bol i sam literarne ¢inny. Do Orla tatranského prispieval
nielen recenziami, ale aj dal$imi ¢lankami, v ktorych vyrazne rezonuju ,vilevi ldski k ndrodu
muojmu horticej (Viktorin 1846, 183). Bol pritom presvedceny, ze angazovanost v nairodnom
rozvoji najde svojich zastancov nielen v kruhu Slovakov, ale aj celého Slovanstva (Viktorin 1846,
183). V III. ro¢niku literdrnej prilohy Slovenskych narodnych novin bola publikovand na po-
kracovanie jeho cestopisna ¢rta Velehrad. Na spitost s velkomoravskou tradiciou odkazuje uz
samotny nazov prispevku, a hoci vytvara ,,svojim dokumentdrnym obrazom sticasnosti a jej prob-
lémov akiisi organickii protivahu umeleckej fikcii, sprostredkujiicej aktudlne otdzky doby cez histo-
rické deje a postavy“ (Klatik 1968, 142), je zjavné, ze J. K. Viktorin vnima Velehrad predovsetkym
ako architektonicky symbol ,,zaslého sveta®, ,figuru vzpominani“ (Assmann 2016, 53) na ,,ma-
jestatnu, na krestanskych zakladoch zalozenu krajinu®: ,, Velehrad je mesto chatrnuo, ale ked #ije
z insjeho ohladu, aspon Ze meno dakedajsjeho sidla krilov Velko-Moravskich zdedilo, pozornosti je
hodnuo“ (Viktorin 1847a, 627).

Zadlenenie istych historickych udalosti do kolektivnej pamiti predpokladd uvedomenie si
ich existencie, vyznamu i zabezpecenie ich ,,pretrvavania“ Teda J. K. Viktorinov ,historicky dis-
kurz“ mozno vnimat v duchu uvah J. M. Lotmana a B. A. Uspenskeho: ,Jelikoz kultura vnimad
vlastni existenci, jediné pokud miize sama sebe identifikovat s ustdlenymi normami vlastni paméti,
neptetrzZitost paméti byvd obvykle ztotoZriovdna s nepttrZitosti existence. [...] kultura se orientuje
na minulost, coz ji zarucuje nutnou stabilitu, jednu z nezbytnych podminek existence* (Lotman -
Uspenskij 2003, 41). J. K. Viktorin tak samotnou cestou na Velehrad, zmienkou ,,0 dakedajsej
ndadhere, kremobicajnej pevnosti a sldve velebnjeho Velehradu za casu panovaija vitaznich krdlov
Velko-Moravskich“ (Viktorin 1847a, 627) sa usiluje vzbudit pocit hrdosti na minulost, ¢i formovat
absentujuce ,,slovanské sebauvedomenie®.

Velehrad, ako uvddza, je ,najpamitnej$im“ miestom pre Slovana na Morave (Viktorin 1847a,
627). Pre uvedené priestorové vnimanie mozno vyuzit teoretické vymedzenie kategérie pamatnych
miest. Pamétné miesto sa podla nemeckej egyptologicky A. Assmanovej, nadvazujtcej na franciz-
skeho historika P. Nora, vyznacuje ,,diskontinuitou, [...] ndpadnou diferenci mezi minulosti a pfitom-
nosti. Na pamétnim misté pribéh dal nepokracuje, nybrz byl vice ¢i méné ndsilné prerusen. Onen pre-
ruseny pribéh se zhmotnil v ruindch a reliktech, které se v okoli vyjimaji jako cizi prvek. [...] Aby presto
mohlo naddle trvat a mit platnost, musi se vypravét néjaky pribéh, ktery ztracené milieu doplitkové
nahradi“ (Assmanova 2018, 347-348). Svoje vymedzenie konkretizuje na priklade Rima, v ktorom
je medzi minulostou a pritomnostou priepast v dosledku straty zaujmu obyvatelstva o minulost.
E Petrarca, ktory navstivil pamétné miesta antického Rima, stelestiuje podla A. Assmanovej ,,védo-
mi rozchodu s tradici a zapomnéni, stejné tak jako sen o politickém a kulturnim znovuzrozeni antiky*
(2018, 350). Analogicky to mozno uplatnit vo vztahu k J. K. Viktorinovi — rozpravacovi, ktory
podobne predostiera obraz ,,pasivneho zabidania“ (Kubi$ova 2015, 84), lahostajného ¢i nevsima-
vého postoja k minulosti na jednej strane, ale aj spomienky na vyznamné kulturne i nabozenské
centrum, z ktorého sa $irilo krestanstvo do ostatnych Casti krajiny. ,,[...] teda som ja v rozhorle-
iii slovanskom volat priniitent: Slovanja! Moravski a Slovenski kmenovci! Co sa to robi so svatimi
pamjatkami premena Visho? [...] Znameriitich basnikov, hlboko umnich filosofov, vibornich spevikov
a inich vziesenich jednotlivcov chalupi, Sati, ano i holje mjeta drahim penjazom ndrodi zakupujii,
abi sa vo vetkej tictivosti ¢o najdalsim potomkom zachovat mohli; a Vi fieddbalivi Slovarija! Chrdm

*  Na jeho prinos i osobnt zaangazovanost upozornili v poslednom desatro¢i J. Demmel i H. Rusnakova.

Pozri H. Rusnéakova Buirlivy zivot J. K. Viktorina (Nové Zamky, 2011), J. Demmel $tudia Vylet do minulosti
madarského ndroda? Slovenské Zivotné dielo Jozefa Viktorina a vysehradské hradné ruiny (2015, 100-122).
Okrem iného J. Demmel upozoriiuje aj na to, ze J. K. Viktorin sa v dosledku istej opatrnosti podpisoval
pod svoje ¢lanky pismenom ,,i
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bozi, v ktorom sa najpri zaligotala zoriica spasenija Visho, ktori je jedini co z vihubenjeho slavneho
dakdy Velehradu svojou chmiirnou postavou sa este vipina, v ktorom posvitnd krdcala noha Methoda
za vase Sasnuo i vecnuo spasefija sa ustdvajiica, v ktorom sldvni praotcov Vasich kralovja vriicne
prosbi visjelali k tron vSemohiiceho za budiicnost Vasu, slovom chrdm, ku ktorjemu velebim miirom
ako ku mjestu svatjemu s victou bi ste sa bliit mali, chrdm ten pamdtni, historicki, Vam svati, ziieuctit,
spustosit fiehat dost ste lahostajni!“ (Viktorin 1847b, 634).

Velkomoravska tradicia je tu oZivovana prostrednictvom zlomovych historickych udalosti -
zmienkou o Ziadosti Rastislava, prichode Konstantina a Metoda a ich christianiza¢nej ¢innosti,
vratane rozvoja sakralnej architektdry. Tieto ,,pevné body“ kultirnej pamaiti (Assmann 2016, 53)
sluzia J. K. Viktorinovi ako argumenty na podporu toho, Ze Velehrad je starym mestom, a jeho
»symbolicka aura“ - chram, ,,0 ktorom ide povest tieomilna, Ze od samich apostolov Slovanskich
Cyrilla a Methoda okolo roku 870 - 875 posviteni bou* (Viktorin 1847 a, 627), je ,,,vrasteny do ob-
razu mesta‘ ako ,svedok’, ako ,miesto pamqti* (Bilik 2008, 26).

P. Nora pritom ,,miesto paméti“ chape ako ,fosilie®, ,,v niz paméti utvirené védomi pretrviva
v historii, kterd se k nému obraci, protoZe je neznd. [...] Je tim, co je vymésovdno, vztyéovdno, usta-
vovdno, sestrojovdno, vyhlasovdno, umélymi prostredky a viili udrZovdn spolecenstvim [...]. Mista
paméti se rodi a Ziji z pocitu, Ze neexistuje Zddnd spontdnni pamét, Ze je tfeba vytviret archivy, Ze je
teba slavit vyroci, organizovat oslavy [...], protoZe tyto tikony nejsou ptirozené. To proto mensinami
provddénd obrana paméti, kterd se utekla do privilegovanych a Zdrlivé stieZenych ohnisek, pouze
nanejvys rozzhavuje pravdu vSech mist paméti“ (1998, 13-14). Podobne aj A. Assmanova vnima
miesta pamiti ako ,,fragmenty ztracené ¢i znicené Zivotni souvislosti. Nebot zfeknutim se a znicenim
urcitého mista jeho pribéh jesté nemizi; drzi se pevné materidlnich zbytki, které se stdvaji prvky
vypravéni, a tim opét stycnymi body nové kulturni paméti. Tato mista ovsem vyzZaduji vyklad; jejich
vyznam musi byt dodatocné zajistén [...]“ (2018, 348). Teda ako podstatny znak miest pamiti,
svedectva ,,0 jiném véku, o iluzich vécnosti“ (Nora 1998, 13), sa javi uchovavanie a aktualizacia
»>minulého vo vedomi skupiny ¢i spolocenstva a ich vznik podla P. Noru (1998, 7) podmienuje
absencia ,,prostiedi paméti®.

Velehrad je prikladom nielen pamitného, ale aj posvitného miesta, resp. ako definu-
je A. Assmannova historického pamitného miesta ,,0jedinélého a minulého setkdni s Bohem"
(2018, 343). Jednotlivé casové roviny sa odhaluju cez jestvujuci stav ,velavdZnej pamdtnosti*
(Viktorin 1847a, 628), ,materializovaného znaku ¢asu v priestore®: ¢as minuly, obdobie pre slo-
vanstvo i Eurépu mimoriadne vyznamné, a ¢as pritomny, ,,zalostivy®, ohrozujtci narodnu iden-
titu desakralizaciou a destrukciou jeho ,,posvitnych hodndt®

Velehrad-mesto sa stdva sémantickym polom, ,,bachelardovym textom-tkaninou®, v ktorom
sa dolezitej$im ako zachytenie atmosféry doby stava ,,starobylost naroda“ a ,,proces spominania®
To, ze Velehrad je exemplarnym prikladom zamyslenia sa nad dejinami (okrem cyrilo-metodskej
misie prevrstvuje totiz aj cistercidnsku, jezuitsku a diecéznu spiritualitu, o tom pozri: Altrichter
2016, 31), prikladom prestupovania ¢asovych dimenzii - ,,chronotypu ,kdysi a tam™ i ,,chronoty-
pu ted a tady™ (Hodrova 2006, 108), sa vyjavuje skrz ,architektonického textu mesta“ Hoci v jeho
Strukture su stavby roéznych $tylov i roznych obdobi, profanne i sakralne (kastiel a chram), ako
podstatna sa ukazuje polarizacia zaloZena na architektonickej a historickej hodnote (,,pamidtni,
tak velki historickii hodnotu majiici chrdm® ,,v slohu najstaroddviiejSom*, Viktorin 1847a, 627-628;
ale aj ,vo dvore kastjela [...] v novom slohu vistavini kostol, [...] ale Zjadnej historickej znamenitosti,
Viktorin 1847a, 627). To, ze J. K. Viktorin venuje najviac pozornosti starobylému chramu, jeho
upadku a zneucteniu, nie je nahoda. Stvisi to s ,prondrodnym citenim® i autorskou stratégiou.
Stvarnenie ,nemilosrdného” osudu jedného z centier cyrilo-metodskej misie na Velkej Morave
ako dosledok nezdujmu o minulost evokuje ,,rozpolozenie® slovenského naroda: ,,chrdm na hanbu
a potupu svetskii nahddzanim dor slami a insjeho fierjadu poskvrnili a takim cinom sebd alebo
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za zlostnich, alebo za hliipich, alebo aspon za velmi lahkomiselnich vihldsili“ (Viktorin, 1847a, 627).
Z Viktorinovej ¢rty vanie sice ostra kritika existujucich pomerov, no nezostava len pri zhodnoco-
vani jestvujuceho stavu. Spolu s vyzvou predostiera spdsob revitalizacie tejto kultdrno-historickej
pamiatky. ,,Pokim len Tatri stoja, vsetkjemu potupnjemu so svatimi vecami slovanskimi zachddzarnii
zmuzilo sa oproti postavime! [...] Ziieucterija chramu tohto pamdtnjeho sa tika celjeho Slovanstva,
menovito ale a najviac Moravanov a Slovikov, preto vec tdto vietkej pozornosti hodnd md sa hore
vzjat a ndlezite povazit [...]“ (Viktorin, 1847b, 634).

J. K. Viktorin svojou cestopisnou ¢rtou sa usiluje intenéne zasahovat do historického pove-
domia recipientov, potvrdzujic, ze Velehrad je ,prostorem, kde pamét zacind pracovat a sklddat
obrazy minulosti do pribéhu“ (Subrt et al. 2015, 36).

Nitra —,¢asovy model” pamati

Dalsim prikladom nadviznosti na kulttirne dedi¢stvo Velkej Moravy je basent Noc v Nitre zvolen-
ského roddka, redaktora a spisovatela Mikulasa Stefana Ferien¢ika. Obraz priestoru a jeho posta-
venia sa pohybuje na ¢asovej osi minulost - pritomnost — buducnost. Pritomnost v perspektive
»davnej slavy“ sa javi ako ,c¢as barbarstva®, ,,tmavej noci“ Noc a temnota si symboly chaosu,
nepritomnosti Boha a svetla (Biedermann 1992, 197, 307), ¢o evokuje prazdny priestor bez Zivota.
Unik z tejto tazivej situdcie pontka hladanie stalosti, resp. ve¢nosti, ktora je zahmlend, tmava,
artikulovana aj vyrazmi s negativnou vypovednou hodnotou (,,#jet slaku Zivota®, ,hvjezda sa neli-
gotd*, ,slnko fiekrjesi®, ,nesldva®).

»0j Nitra, Nitra! Kde je Tvoja sldva?

Kde Tvojho slnka ligotava Zjara?

Z visavi fieba sklonila sa hlava,

V prachu sa krije Tvoja sldva stard!

Tmavd, tmavd noc - hvjezda Ti fiesvjeti!

Oj kde mas, kde mds ddvnej slavi deti? [...]“ (Ferjencik 1847, 433).

Doéraz sa prestiiva na motiv prebudenia - $irenie ,,svetla“ (vzdelania a osvety), ktoré spociva nielen
v »¢inorodosti“ v prospech naroda, ale aj v angazovanom vztahu k minulosti, v pochopeni toho,
¢o v nej bolo zdsadné. Prirodzene, k tomu je potrebné vzdelanie a osveta.

»Bud zmrtvichvstarija, aj svedkom roddkov,

Vstiip Ze Ti zase do slévnich mjest radu!

Z prachu, zo zeme niech skvittie krdsti kvet,

Akjeho dosjal rievideu $iri svet” (Ferjencik 1847, 433).

Obraz ,,dejinnosti bez pohybu ¢i rastu® je vzapati vystriedany vierou vo ,vykipenie a spasu.
Lyricky subjekt odkazuje na ,transcendentalnu skuto¢nost®, objavuje obrodzujucu silu ,Bozieho
slova®, evanjelia hldsaného Cyrilom a Metodom, ktori pretvorili narod na kultrne i mravne vy-
spely, schopny rozvijat svoje Zivotné schopnosti. M. S. Ferien¢ik tak svojou bastiou evokuje subor
vyznamov spitych s udalostou, ktord sa nezmazatelne zapisala do dejin a kultiry nielen Velkej
Moravy, ale aj celej Eurdpy.

Zaujem o minulost patri k typickym znakom slovenského romantizmu. Preto mozno suhlasit
s nazorom M. Doormana:. ,,Romantici nejenze starovék a stredovék kladou viastni dobé za vzor, ale
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svou dobu chdpou, stejné jako tomu bylo ve starovéku, jako tipadkovou® (Doorman 2008, 103). Plati
to 1 vo vztahu k $tdrovskej generacii, ktord namety z velkomoravskej histérie vyuziva na podporu
svojej historicity i exponovanie lep$ej budtcnosti. Kym u L. Stira dominuje obraz Velkej Moravy
ako priklad autochténnosti slovenského etnika, t. j. politicky aspekt, J. K. Viktorin, A. Sladkovi¢
i M. S. Feriencik reflektuju predovietkym kultirny prinos byzantskej misie, kulttirne dedi¢stvo
Velkej Moravy a pdsobenie Cyrila a Metoda sa pre nich stava najvac¢$im slovanskym i slovenskym
»imanim"
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Abstract: HRUBON, Anton. Pioneers of Clerical Fascism? Mythical Language of Revolutionary
Political Catholicism in Slovakia and Visions of a “New Nation”. Clerical fascism is among
the vaguest and most corrupted terms in the political lexicon. As a result of abuse by the
Communist regime for political purposes, it became an ideological label and insult after 1948.
The present study attempts to revive this devalued term over the background of an analysis
of the political language and ideology of Rodobrana, considered the first fascist movement in
Slovakia (1923 - 1929). The study defines clerofascist ideology as a system of opinions, ideas
and worldviews, functionally combining clericalism and fascism into a coherent worldview.
The presented case study proves that, although clerical fascism has never formed the basis
of any European regime, several variously significant political movements, including the
Slovak Rodobrana, met its definition criteria. After outlining the methodology and general
continental European context of the issue, the study analyses the forms of militarization of
Catholicism in Slovakia after 1918, the formation of the concept of mystical ultra-nation, as
well as the Rodobrana’s vision of establishing a new religious community. The paper pays
special attention to the work performed by the myth of purity in the political language of the
Rodobrana, the political instrumentalization of Christ and his sacred blood in the context of
creating the “revived nation”

Keywords: clerical fascism, Blood of Christ, Rodobrana, Hlinka’s Slovak People’s Party, Vojtech
Tuka, Slovak fascism, political mysticism, mythic language

Clerical fascism - between an ideological label and an analytical tool

The term clerical fascism provokes rather passionate reactions in the Slovak milieu. In general, it
is considered a product of post-1948 Marxist-Leninist historiography, which attempted to embed
the Church and fascism in a mutually compromising correlation, thus killing two birds with
one stone, so to speak. Despite some efforts to give it scientific weight (Sirdcky 1955), Marxist-
Leninist historiography used the term very vaguely, as an ideological weapon against the enemies
of the Communist regime, with the result that the term was perceived as an empty label for many
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years after November 1989. The first attempt to revive the term clerical fascism as an analytical
tool for defining the specific synthesis of Christian teachings (of any denomination) and fascist
ideology was presented by historian Miloslav Szabé in his monograph Klérofasisti (Clerical
Fascists, Szab6 2019). As Szabo noted in his previous study, while many historians are tempted to
apply this term to the regimes of entire states (Austria, Slovakia, Croatia etc.), studies of national
manifestations of clerical fascism should instead focus on fascistization from below by individuals,
such as clergy, theologians, Catholic intellectuals, journalists and participants in intellectual
fora, who - with their radicalised perceptions of religion — had the potential to influence other
people’s thinking and actions directly (Szab6 2017, 683). For a regime to be called “fully fascist”,
the Church would have to control its social institutions (or directly rule over them) and introduce
a form of “secular theocracy” under ecclesiastical supervision. This, however, never happened in
any country. Not even did the Slovak State’s Hlinka’s Slovak People’s Party’s (Hlinkova slovenskd
ludovd strana — HSLS) regime in 1939 - 1945 become clerical-fascist in terms of a functional
connection between Catholicism and National Socialism, despite Stefan Polakovi¢ and Ludovit
Zachar’s efforts (Polakovi¢ 1940, Zachar 1940) to formulate a nationally specific ideology of Slovak
national socialism. Their efforts were eventually reduced to unavailing apologetics alleging the
compatibility of National Socialism with Catholic doctrines and papal encyclicals.

The British political theoretician Roger Griffin, currently the author of the most respected
theory of fascism, has also emphasized the impossibility of correlating fascism and Christianity
in the context of political regimes. Like Szabd, Griffin asserts that in a historical context the
term clerical fascism can correctly be used only with reference to individual attempts to confer
a political (fascist) dimension to religion, either by succumbing to the redemptive quality of
fascism (“fascism as a secular means for the edification of faith”) or, more radically, by an intuitive
or targeted erasure of differences between the fascist and the Christian ideas of rebirth, both of
which constitute central myths in their respective ideologies (see Griftin 2008). This perception of
the relations between fascism and Christianity results from the fact that in the first half of the 20th
century (but also in the postmodern period), fascism and Christianity had common enemies,
embodied in particular by liberals and socialists, which made many believe that the political
victory of fascism would lead to the elimination of the greatest rivals of Christian traditionalism.
The convergence of Christianity and fascism was also facilitated by an essentially similar project
of palingenesis, framed by a “spiritual revival’, and the firm belief that fascist movements and
ideas were the best possible political means for the protection and promotion of religious interests
(Pollard 2007, 435, 443; Costa Pinto 2017, 3-41).

At the turn of the 20th century, a number of philosophers and political theorists contemplated
the need to create a model for a new type of politics — a kind of political religion or sacralised
politics (Gentile 2008). They believed that the strict boundaries separating the sphere of politics
from that of organized religion (the Church) had to be erased, as they did not reflect the fast pace
of modernity and could not adequately react to its challenges. French thinker Georges Sorel, the
founder of anarcho-syndicalism who later directly influenced Benito Mussolini, emphasized in
his teachings the significance of myth as a key factor in mobilizing the masses (Sternhell 1994,
152-159). The mobilizing potential of myth also inspired Alfred Rosenberg, one of the principal
ideologists of the National Socialist German Workers’ Party (NSDAP). Influenced by “fathers”
of modern racism Arthur de Gobineau and Houston S. Chamberlain, Rosenberg emphasized in
his characteristically titled work Der Mythus des 20. Jahrhunderts the need to raise religion and
politics to a new level by uniting them into a political movement imitating the Church hierarchy,
thus creating a new myth in the nation that would awaken its racial consciousness and make the
nation devote itself entirely to the mythical ideal - the cult of pure Aryan blood transcending
all other values (Gregor 2015, 270). While Rosenberg’s theories, conceived gradually from 1917
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on, did not provide answers to practical questions concerning the functioning of the German
Volksgemeinschaft under the leadership of Hitler’s NSDAP, his blood myth framed the spiritual
world of the National Socialist regime until the very end. Rosenberg’s concept comprised a certain
extension to National Socialist thought regarding the categories of Aryan purity and constituted
the basic framework for a new type of society, which European fascism, not only in its German
national permutation, sought to achieve. Despite employing religious concepts and indirectly
affecting a number of nationalist and fascist movements, as well as other movements flirting with
fascism (including the HSLS), Rosenberg’s concept was not essentially theistic. His myth borrowed
from Christian faiths only their allegorical images, not their teachings (Gregor 2015, 271; see also
Szab6 2005). For this reason, it cannot be categorised as clerical fascism.

However, efforts to establish clerical fascist ideology as a coherent system of opinions, ideas and
worldviews did appear in Europe in both the interwar period and during the Second World War. It is
also important to note that they were not marginal movements. Perhaps the most typical example
of an attempted fusion of Christianity and fascism was the Romanian Legion of the Archangel
Michael (Legiunea Arhanghelului Mihail), also known as the Legionary Movement (Miscarea
Legionard) or Iron Guard (Garda di fier). The ideology of the Legionary Movement incorporated
the ideas of Messianic nationalism, national and spiritual rebirth, regeneration, martyrdom, the
death cult, and saints keeping watch over legionaries from the heavens. An important part of
this ideology was the fetishization of the “political army” and the values of militarism, which
were necessary in the process of the nation’s spiritual revival. Followers of the charismatic leader
Corneliu Codreanu believed themselves to be a divine instrument on the path to the nation’s
salvation, which the legionaries, after their political victory, would tear from the hands of the
“Jewish Bolsheviks” They also believed that their aim of achieving an all-embracing palingenesis
was blessed by God, whom they worshipped at their conventions and meetings in an array of
rituals derived from the rite of the Orthodox Church (including the iconization of the movement’s
leaders and martyrs), or from earlier religious sources (e.g. thematization of the “crusader spirit”
inspired by medieval knightly orders, various stylizations of the cross and swastika, consecration
of the movement’s martyrs etc.). This made the Legion a real bearer of a fascistized Christianity
framed by ecumenical heroism (Iordachi 2010, 351-353). Codreanu himself did not have an
ambition to create a new political platform. He argued that his movement only desired to unite
into one whole all that was healthy in the Romanian milieu, and by means of a cultural-religious
revolution impose the rule of omul nou (new man) in the country, thus establishing the rule of the
creative synthesis of all positive achievements of the “Romanian spirit” (Payne 1997, 281), whose
“believers” would gather in the spiritual unity of a legionary family (Schmitt 2016, 175-180), a kind
of sacralised national community (see Maximova 2020, 198-199).

The link between a militant understanding of Christianity and fascism may also be traced in
the ideology of the Belgian Rexist Party (Parti Rexiste). These young Belgian Catholics, led by
the charismatic journalist Léon Degrelle and encouraged by Pius XI's encyclical Quas Primas,
professed a radical understanding of Catholicism that departed from the conservative Catholic
Party (Parti catholique), which had been part of the Belgian political landscape since 1869
(Conway 1993, 9-10). Degrelle, influenced by Maurras’ movement Action frangais, which was
considered the precursor of the modern European far right, unleashed a campaign in Belgium
for the “return to purity and spiritual values’, which he presented as a political crusade under
the slogan Rex vaincra (The king will win), referring to Belgium’s monarchist as well as Christian
traditions. His Rexist movement, founded in 1935, soon lost its exclusively religious character
and opened up to all Belgians. In his propaganda, Degrelle did not hesitate to openly attack the
representatives of the Catholic Church and accuse them of corruption, proclaiming the need to
purify society in order to create a healthy nation, to impose the rule of an authentic “dictatorship”
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of Christian dogmatic theology in public life, and to save the world by “heroes and saints who
would carry out the reconquista” (Kedward 1969, 94-99; Griftin 1995, 205).

Another example of an intended unification of Christianity and the fascist visions of the world
is the relatively small but — with respect to comparative fascist studies — very interesting Irish
movement Architects of the Resurrection/Ailtiri na hAiséirghe (1942 — 1958). Its leader, Geardid
O Cuinneagdin, saw Ireland as an “apostolic state” which, building on the country’s neutrality
in World War II, would become a spiritual revivalist of the continent, corrupted by the sin of
war, and restore the “Christian race” to its identity. Under the leadership of the Architects of
the Resurrection, Ireland was to play a key role in the “Rechristianisation of Europe”, a Europe
infected by materialism, capitalism and communism, and, by combining traditionalist belief with
modernity, bring a spiritual revival to the continent. O Cuinneagéin called for the instalment
of a new order by spiritual revolution. In his “model Christian state”, a completely new type of
civilisation would be established, spreading its message like the medieval Irish missionaries.
Despite distancing himself from Hitler and Mussolini, O Cuinneagiin advocated a complete
transformation of society and state and the purification of language and culture from foreign
influences. Unlike many clerical representatives of continental Europe, he held that Christian
totalitarianism in the form of a leader state (Ceannaire Stdit) was fully compatible with the concept
of the modern state and had the capacity to become a progressive synthesis of Christian teaching
and the holistic-nationalist ideas of the state of “the third way* (Douglas 2009, 92-142).

Another figure who tried to establish a concept of Catholic, or clerical, fascism was the Czech
intellectual Jan Scheinhost, the ideologist of the National Fascist Community (Ndrodnd obec
fasistickd). In the 1930s, the party even proclaimed an inseparable unity between the notions of
Christianity and fascism (Drabik 2019, 423-424), though this was more a case of opportunistic
pre-election calculation rather than the true intent of the movement’s members, as many of them
were atheists or religiously indifferent.

The crisis of political Catholicism in Slovakia and the search
for a new mobilization myth

Much better conditions for the creation of a new type of political movement, combining clericalism
and fascism, could be found in the more religious Slovak environment. Although the Catholic
Hlinka’s Slovak People’s Party (known until 1925 as Slovenskd ludovd strana/SLS) was clearly the
strongest political party in Slovakia from 1925 and throughout the interwar period, shortly after
the establishment of the Czechoslovak Republic, Slovak political Catholicism was floundering.
In the struggle for voters it was unable to keep pace with the Socialists, who - along with the
Liberals — had constituted its major rivals since the end of the 19th century. The crisis of political
Catholicism, which had emerged in the final decades of the dual Austro-Hungarian monarchy,
resulted from its inability to compete against the expanding socialist movement, which proposed
a solution to the most acute issue of the day - the social issue. The socialist programme, though
utopian in nature, offered the new and numerous class of factory workers a recipe for solving the
social injustices and contflicts as well as everyday issues of labourers in a rapidly modernizing
world. The Catholic reaction to socialisms expansion in the form of papal encyclicals Rerum
novarum (1891) and Constanti Hungarorum (1893) acted as a moral spur to Catholics in the
Hungarian Kingdom and encouraged them to engage in increased social activization - organizing
protective mechanisms such as Catholic conventions, clubs, associations and political parties
with the intention to defend traditional Christian values against the secularisation advocated by
socialists and liberals (see Stofanik 2017, 39-41). These initiatives, multiplied by the passing of
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secularisation laws in 1894, led not only to the 1895 foundation of the Hungarian Catholic Party
(Néppdrt) — the cradle of the Slovak People’s Party (1905) - but also to the establishment of the
National Christian-Socialist Party (Orszdgos Keresztényszocialista Part) in November 1907.

However, the social activization of the Church and the new political style were not always
welcome in the ecclesiastical hierarchy. When Ottokar Prohaszka, the Bishop of Székesfehérvar,
proposed progressive land reforms and restrictions on the episcopate’s capital and property in
order to strengthen small farmers and agricultural cooperatives by leasing them Church land, he
was derogatorily called a “modernist”. Efforts to strengthen the position of lower social classes
in other ways, for instance by establishing self-help cooperatives, rested on the shoulders of
individual priests in the narrow confines of their parishes, villages or districts (Holec 2006, 160-
161). The practical implementation of Leo XIII's encyclicals into everyday life thus often remained
merely declarative, and Christian socialism did not become part of the political practice of the
Roman Catholic Church in Hungary as a whole.

The first general elections in Czechoslovakia in 1920 showed the tendency of Slovak political
Catholicism to lag behind its rivals. The Slovak People’s Party, listed together with the followers
of Monsignor Jan Srdmek as the Czechoslovak People’s Party in Slovakia (Ceskoslovenskd strana
ludovd na Slovensku), polled 17.55%. This was surpassed not only by the Czechoslovak Social
Democratic Workers’ Party with 38.05% of votes, but also by the Slovak National and Agrarian
Party with 18.05%. The defeat of the Tuddks’ by socialists in the ratio of 235 389 to 510 341 votes
(Suchové 2004, 554) was basically a debacle. The following parliamentary elections showed that
the SLS, as the main representative of political Catholicism in Slovakia, was slowly gaining voters’
confidence, but it also faced the formidable challenge of attracting young voters and retaining
their support. The difficult social situation, the first global economic crisis (1921 - 1923), the
complicated situation in the Czechoslovak labour market and the related massive emigration to
the West inclined young voters towards left-wing radicalisation. The boundary between the SIS
and the socialist (or communist) movement was thin, as the Catholic priest Jur Koza-Matejov
noted: “The nation is inclined towards extremes, and those who turn away from the People’s Party
won't go back to the Czech or Czecho-Slovak parties, but will plunge themselves into communism.
The path to communism leads through the People’s Party!” (Letz 2006, 44). In the Slovak milieu,
the SIS could at least build on the young generation’s relatively strong religious sentiments,
which - combined with traditional national and social themes - had the potential to become the
cornerstone of a new wave of political mobilization. However, in the competitive atmosphere of
dozens of political parties, incorporating these elements into a programme targeted at the young
electorate without providing an attractive added value could be counterproductive.

“Mobilization, brothers! The trumpet calls for Christ’s soldiers! To arms!”:
The militarization of Catholicism and the mystical ultranation in the ideas
of Vojtech Tuka

One of the alternatives to the classic forms of political mobilization in the given situation was an
untraditional cohesion of religiously framed traditionalism with the motif of a revolution, popular
in Europe after World War 1. The desire to fundamentally transform or completely dismantle the
old “decadent” world and install a new social order was an essential building block of both the
Bolshevik ideology and the newcomer on the scene - fascism. Although fascism as a cultural
phenomenon had already infused part of European political culture in the last two decades of
the 19th century (Sternhell 1994, 3), it was not until 1918 that it entered the political arena with
a specific name and vision.
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Vojtech Tuka, the new face of the Slovak People’s Party after 1918, noticed the mobilization
potential of the energetic rhetoric that both communism and fascism used to address the public.
In the party, Tuka was a figure of the younger middle generation (born 1880) without a past in
the pre-1918 Slovak national movement, but with an exceptional intellectual capacity. During
the monarchy, he was a professor of state and international law at the universities in Pécs and
Bratislava. After entering the SLS, he became the party’s theoretical mastermind, working as its
legal expert and from 1922 as the editor-in-chief of its daily paper Slovdk, which allowed him
to actively shape the party’s ideology and propaganda. Tuka was known as a deeply religious
Catholic with a radically antagonistic attitude to modernist movements (socialism, liberalism,
secularism). Already at a young age, during his studies at the turn of the century, and influenced
by his studies abroad in Paris and Berlin and his academic contacts with Karl Lueger’s Vienna, he
became convinced that the Hungarian Kingdom was in the midst of a culture war and the role of
the Catholics was to “fortify our souls against attacks” As a university student he became deputy of
a university organization called The Circle of Saint Emeric (Szent Immre kor), and later, as a lecturer
in Pécs, he founded a group for law students which was associated with the nationwide Jesuit
Catholic society Congregatio Mariana (Hertel 2005, 258; Lorman 2019, 189). Tuka continued to
disseminate his views, which he outlined in his theoretical work A szabadsdg: politikai tanulmdny
(Tuka 1910), even after being forced to leave academia. Disengagement from the university
environment enabled him to present the ideas articulated in his academic work in a new guise,
dominated by Christian mysticism, addressing readers with a new militant rhetoric.

Tuka’s booklet Kristovi bojovnici (Christ’s Warriors) faithfully exemplifies the new mobilizing
communication with the young Catholic generation. Published at his own expense, the booklet
contains Tuka’s speech given at the convention of Catholic students in Zilina on 14 August 1921
and reflects his way of thinking, which he a few years later transformed into the idea of a national
manifestation of fascism framed by mysticism. In one of his first public speeches in Slovak, Tuka
created the myth of “a thousand-year winter”, followed at last by “spring” (Witt 2015, 319) and
a new dawn for the nation. In the context of Slovak - but also Czechoslovak - cultural discourse
after 1918, this was nothing original. Defining Slovakia against the historical Hungarian
Kingdom, which represented a “dark night” (Tuka 1921, 1), was mainstream as part of the post-
war anti-Magyarism supported by the Czechoslovak state. More interesting, however, are Tuka’s
references to “a new start” and “point zero’, as well as his appeals to complete the “unfinished
revolution” through the nation’s spiritual revival. As Roger Griffin notes in his works (Griffin
1991, 26; Griffin 2016, 30, 39), all of these elements were part of the central utopian myth of
fascist ideology, which had not yet been coherently formulated in the early 1920s, but manifested
itself quite explicitly in the figures of speech through which the fascists communicated.

Tuka assigned this history-making mission to the Slovak youth, expecting them to start creating
the narrative of an allegedly non-existent Slovak history. He encouraged them to actively work
towards securing Slovaks their rightful place among the other sovereign nations of the world.
In Kristovi bojovnici, reading between the lines reveals Tuka’s clearly negative attitude to the
Czechoslovak state and parliamentary democracy, which he did not acknowledge - at least when
it came to their spirit. He appealed to the youth for the “conquest of their homeland”, which is
a literal translation of the Hungarian term honfoglalds, referring in the Hungarian narrative to the
settlement of the Carpathian Basin by Old Hungarian tribes at the end of the 9th and beginning
of the 10th centuries. However, Tuka did not use the term in its ethnogenetic sense; he used it in
the cultural sense, calling Slovaks to conquer Slovakia culturally through a spiritual revolution that
would change the country’s spiritual character because, as he noted, the country was “ruled by sin”
(Tuka 1921, 3). He used this phrase to refer to the socialist, liberal and secular tendencies as well as
the Hussite tradition, all of which he identified with the state idea of newly born Czechoslovakia.
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In such an environment, according to Tuka, the Slovak nation was clinically dead, and the only way
to resurrect it was by means of a new political vanguard with a sacralised mission to save the nation
and the majesty of its spirit (Tuka 1921, 3-4) and move it towards a new, brighter future.

Tuka embellished his language of mobilization with mystical metaphors: he positioned himself
as the leader of “Christ’s warriors”, who he would lead under “Christ’s banner” along an arduous
path to conquer their homeland, drawing inspiration from nothing but Christ and Christianity,
“the miraculous cure that makes nations eternally young” (Tuka 1921, 3). In Tuka’s spiritual
movement, still without organizational structure, there was no place for ordinary practicing
Christians, but only for persons who — metaphorically reincarnated as knights of the Church -
would “stand up for faith on the public battlefield” and face “the corrupt” (Tuka 1921, 4), i.e. the
socialists and liberals.

Another important thing about Tuka’s “Christ’s warriors’, apart from the militant mysticism,
is the scope of their identity. Tuka writes about commitment to confessional identity, which he
understands as superior to national affiliation (Tuka 1921, 5). This inconspicuous remark may
be a partial explanation of the author’s well-known “national fickleness”, but it also articulates an
entirely new type of modernist man - a “guardsman of Christ” fighting for “a Slovakia imbued
with the spirit of Christ” and “cleansed of dirt” (Tuka 1921, 6, 8). Tuka’s political crusader is not
a man in soutane, but an active campaigner for traditional values using the methods of modern
political struggle, filled with vitality, with a clear moral code and a strong motivation to contribute
through his holy struggle to the revival of Slovakia and the Slovak nation.

It is hard to say whether Tuka, with his concept of an ultranation under threat, but intent
on waging a culture war and ready to defend its spiritual values, was consciously preparing the
groundwork of a new political project or merely performing an intellectual exercise. In any case,
the ideas that Tuka outlined in Christs Warriors determined the main characteristics of the new
national community, which he soon elaborated on, theoretically and practically, in a new political
and paramilitary organization in Czechoslovakia — the Rodobrana of the Slovak People’s Party.

The Rodobrana as a platform for a new national sacral community

When on 31 January 1923 SIS chairman Andrej Hlinka signed the Guidance for Organizers of
Meetings and Festivities, which had been approved by both the administrative committee and the
party’s group of senators and members of parliament, he could hardly know that he was issuing
a birth certificate to the mother of Slovak revolutionary fascism. The Rodobrana, which had
officially been established to protect speakers during the SLS meetings, was suspended due to its
members’ participation in riots and street fighting on 30 August 1923 (Caplovi¢ 2001, 88). Thus,
after a short seven-month period focused on building an organizational structure and acquiring
a member base across Slovakia’s various regions, the Rodobrana’s members had to be temporarily
redistributed among other organizations (e.g. the gymnastics clubs Orol and Omladina). These
organizations under SIS influence kept them physically and mentally fit while the members
maintained their old ties and were ready to renew their activities once they were decriminalized.
Shortly before the Rodobrana was renewed in 1925/1926, it had around 20,000 male members,
formally still underground (Strnisko 2016, 115).

The large member base amounted to a reservoir of force which could be trained not only
physically but also politically and ideologically once the ban was lifted. The Rodobrana’s key
figure was Vojtech Tuka, who in 1926 started to implement his earlier visions of mystical politics
and elevated the Rodobrana, as his “spiritual child’, from a fighting club imitating Mussolini’s
squadristi to politically conscious revolutionary fascists.

CONSTANTINE’S LETTERS 14/1 (2021), pp. 131 - 145 ees | 137 |



ANTON HRUBON

From early on, the Rodobrana did not try to conceal its sympathies with Italian fascism. This was
demonstrated by their imitating the “politics of the fist” which - like in Italy - was directed mainly
at socialists. The Rodobrana was also characterised by other semantic elements referring to the
spiritual bond with Il Duce’s revolutionaries (e.g. wearing a black shirt, saluting with an extended
right arm). In 1923 - 1925, however, the Rodobrana members did not profess any firmly defined
ideology, with the exception of the principles of their own so-called Ten Commandments (Desatoro
prikdzani). Although the title alluded to the movement’s Christian character, the commandments
themselves did not make any connection between Catholicism, professed both by the SIS and
the Rodobrana, and fascism (Slovak National Archives, Police Directorate Bratislava, box 236),
nor did they contain any palingenetic slogans (such as “save/revive the nation” etc.; see Gardista,
30. 1. 1944, 3). The transformation of the Rodobrana into a movement whose ideology combined
militantly perceived Christianity and revolutionary fascism started in early 1926. It was related
to the relegalization of the Rodobrana’s activity, its increased confidence after the HSLS victory
in the 1925 parliamentary elections in Slovakia, and the Italian National Fascist Party’s (Partito
Nazionale Fascista) suppression of the opposition, which resulted in the passage of the so-called
“fascist laws” (leggi fascistissime) in 1925/1926, strengthening the totalitarian system in Italy and
seizing control of the state.

Much of this sentiment could already be felt in the article published in the 1926 New Year’s
issue of Slovdk by Alexander Mach, the Rodobrana’s organizer and Tuka’s “right-hand man” who
would later become minister of interior of the wartime Slovak State and head commander of the
fascist militia, the Hlinka Guard (Hlinkova garda). In his article, Mach addressed the Rodobrana
with militant rhetoric and mentioned the movements new programme for 1926: “Hostile hatred
has forced a sabre into our hands, and Love won't allow us - the Rodobrana - to toss it aside
until Love tears it from our hands, because the victory of Love or — come what may - the path
towards it is: the sword Christ has brought us for defence. Love and Sword!” In the text, which is
interwoven with biblical motifs (Calvary, Christ, the blood of martyrs, devout love for the truth),
Mach identifies the reason why the Rodobrana needed to be restored: “Just as tyranny is the
Mother of Revolution, also has our Rodobrana arisen from the viscera of Mother Earth, tortured
by the cruel blows of a murderous hand [...]. The Rodobrana was born of the hidden depths of
Slovak mountains, villages and hearts [...]. Once the root causes of evil, wrong, injustice and the
whole deadly system have been eliminated, the Rodobrana of today’s programme will no longer
be needed” (Mach 1926, 4).

The magical framework of Mach’s esoteric language, connecting Christian mysticism with
political revolutionism, became the basis of the Rodobrana’s new communication strategy. After
becoming an integral part of the HSLS in September 1926 (Caplovi¢ 2001, 93), the organization
gained legal protection against state authorities, which was confirmed by HSLS’s entering the
government in January 1927. The Rodobrana’s organizers could thus continue elaborating its
ideological profile.

As the Rodobrana’s founder, Vojtech Tuka played a key role in the formation of the movement’s
complexideology. Tuka saw the Rodobrana as a kind of laboratory for cloning a new type of movement
which would serve as a platform for the creation of a qualitatively new nation, instilled with values
cleansed of socialist-liberal “decadence” Based on the results of the 1925 parliamentary elections, he
assumed that the HSLS would become the leading force of the national front, which would restore
Slovakia to its traditional values, but at the same time would not reject the political modernism
represented by the energetic new stream in European politics. Tuka drafted a special ideological
manual for the Rodobrana with the characteristic title The Rodobrana Catechism (Rodobranecky
katechizmus, 1928), summarizing the movement’s founding principles. In 58 questions and answers,
the manual described the movements activity as an existential struggle for “language, freedom,
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bread, schools, churches and all the spiritual and material wealth of the Slovak race”, while defining
“the Nation” (written with a capital N) as a community bound not by ethnicity or faith, but by blood
(Rodobranecky katechizmus 1928, unpaged). Tuka thus expanded on the reflections he had expressed
in the booklet Reverence for the Holy Blood of Christ (Ucta svitej krvi Kristovej, 1925). Although the
booklet is not directly associated with the Rodobrana, the thoughts expressed therein fully reflect
Tuka’s understanding of the nation as a blood brotherhood, which he also implemented into the
Rodobrana’s ideology after 1926. In the booklet, Tuka specified his earlier calls for mystical reverence
of Christian relics and connected them to the Benedictine monastery in Svity Benadik (present-day
Hronsky Benadik), which housed the Veil of Saint Veronica, containing drops of Christ’s blood,
a present from Pope Paul II to King of Hungary Matthias Corvinus from 1483. Tuka dubbed this
relic “the Slovak Holy Grail’, elevating it to an object uniting the national and the Christian. Typical
of the fervent style that he employed to impassion the reader with mystical Catholicism were figures
of speech in which he compared venerators of relics to earthly soldiers fighting for the higher goals
of the universal church. Terms such as “knights of the Slovak Grail’, “the new regiment” and “the
banner of Christ’s army” (Tuka 1925, 3-4) clearly indicate the instrumentalization of Christian relics
for secular needs, which was confirmed by the ideological framework of the restored Rodobrana,
directly associated with Tuka’s ideas, soon after the booklet’s publication.

Blood, thematised in the booklet under The Litanies of the Holy Blood of Christ, acquired
a double meaning in the Rodobrana’s ideology. Blood was not only the sacred essence of the
suffering Jesus Christ, the holiest being of the Christian faith, and the symbol of this suffering, but
also a symbol of purgation, sanctifying its venerators (the Rodobrana) and their acts (see Schury
2004, 54). In a figurative sense, the bloody sacrifice that the Rodobrana would make in the struggle
with their political opponents was a means of sanctifying the movement and its goal — a means
of sacralising the struggle for a “purified Slovakia”. Thus the practiced reverence for the blood of
Christ captured in the Benadik relic was a means of the nation’s spiritual renaissance (“spiritual
resurrection”) and its political awakening, which, joined in a mystical unity, would create a new
nation. In the afterword to Tuka’s booklet, Benadik priest Matej Bucek expressed his wish that “the
reverence for the holiest Blood renew the blood of our nation, so exposed to great temptations,
and that of our youth, and that the desire of the author of this work to spread the reverence for the
holy Blood among the wide layers of our religious nation be fulfilled!” (Bucek 1925, 20). Shortly
after the publication of Tuka’s Reverence, the fulfilment of Bu¢ek’s wishes started to be reflected in
the Rodobrana’s political culture.

From 1926 onwards, the Rodobrana increasingly visited Catholic pilgrimage sites around
Slovakia, where, in addition to religious customs, i.e. performing devotions, it often arranged
parades, oath-taking and consecrations of Rodobrana flags. One such place, in addition to Mariatal
and Sastin, was Svity Benadik, which became central venue of worship for the cult of the blood
of Christ. The Rodobrana established a cultic site around the Benadik relic, a place associated
with rituals resembling those that were practised in neopaganistic form by the NSDAP, among
others (see Goodrick-Clarke 1985). The first such monumental “political mass” was organized
by the Rodobrana on the occasion of Pentecost on 22 - 23 May 1926. During this meeting of
the movement’s delegates, the Rodobranas commanders gathered at the Benadik monastery,
where “grail knight ceremonies” took place, followed next day by a collective oath-taking of three
thousand Rodobrana members, an oath that “consecrated them to the Slovak nation and the
Christian idea” Also, Tuka delivered a speech emphasizing the indissoluble unity of the Slovak and
Christian identities, arguing that their syncretism was the only path to victory in the fight against
“evil, injustice, immorality, corruption and misery.” The “warrior of Christ” glorified by Tuka was
to become the chosen one, whose activities in the Rodobrana’s black army would ensure that “our
Slovak nation wakes up from its national slumber” (Slovak, 26. 5. 1926, 2). At the gathering in
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Mariatal on 25 July 1926, one speaker even called the Rodobrana “modern Slovak Boanergeses”
(Slovak, 27.7. 1926, 4), Sons of Thunder, as Christ named his apostle James and his younger brother
John. The motif of a thunderbolt was not unique among the allegories of fascist movements - as
a symbol of striking force, of both destructive and creative power, it was also employed, for instance,
by the British Union of Fascists and the tiny Slovak fascist Christian Workers' and Peasants’ Civic
Party (Drabik 2014, 260; Hrubon 2015, 136).

Images of the nation’s salvation by means of sacralised politics also characterised every single
issue of Rodobrana, the first notable periodical with a fascist focus in Slovakia (1926 - 1929).
Its editor and author of many of its articles, Alexander Mach, was known for his exalted language
and, as a former theologian of the Esztergom seminary, often used theologian vocabulary in
Rodobrana propaganda, seeking to give his texts a thunderous mobilizing subtext. In the very
first issue, published on 25 July 1926, he wrote of sanguis martyrum, the blood of martyrs, who
laid the movement’s foundations “in the soil soaked with blood, blood whipped out of the nation””
The hot blood of martyrs, “born from their suffering”, was the magical fire that would again ignite
mystical enthusiasm among the Rodobrana’s members, hiding underground, so that their blessed
activities would heal “the many wounds, the bleeding, the pus and stench” in the Czechoslovak
Republic, and “rid the nation’s body of ulcers and insects, fraud and affairs, so as to save the nation’s
morals and wealth and resurrect its consciousness” (Mach 1941, 294-295, 301). Mach described
the Rodobrana as “the bearers of sacred national and Christian principles” and as soldiers of the
“fascist army” that would “cleanse public life, win freedom for Slovakia and rid the republic of the
red leeches”, as well as remove “the red tyrants of Prague, of Moscow and of the hooked nose”
(Mach 1941, 291)

Besides their paeans to Mussolini’s regime, which “uprooted the gallows with a strong hand and
sowed a healthy seed in the Italian land” (Mach 1941, 292), the Rodobrana’s language employed
the motif of approaching cataclysm with expressive vocabulary from the category “between
heaven and earth” Mach compared Slovakia to “a vast cemetery”, the Hlinka Party’s enemies to
“the gates of hell”, “the Antichrist”, “the Devil” or “Beelzebub’, and he referred to the movement’s
ideology as “the Truth” (Mach 1941, 301, 305). Mach believed that despite the disrupted social
conditions, despite the fact that “our state resembles the Augean stables”, there was hope for
Slovakia. The Rodobrana, led by “people with clean hands”, was to become the proverbial “broom”
that “must mercilessly accomplish Hercules’ task.” The life of a Rodobrana member had to be clean
as well, so that it would act as a model for everyone, as “the vanguard of culture” (Mach 1941,
305), i.e. a civilized alternative to the lifestyle of decadent people with “lower morals” that did not
correspond to Christian ethics.

Biological protoracism? Salvation through the “purified” Christ and blood

Despite the sacred guise of the movement’s (or, in a wider sense, the Hlinka Party’s) political
aims, declared in fascist rhetoric, the purificational framework of the Rodobrana’s political-
religious palingenesis would not have been sufficiently convincing for the target audience had its
central cults — Jesus Christ and the Slovak nation — not also been objects of purification. From the
perspective of the purificational ambitions of the openly antisemitic Rodobrana, the question of
defining the Son of God and the essence of the national organism was of key importance. In the
process of revolutionary purification, Slovakia clearly could not be restored to its most sacred
Christian values by the spirit of a messiah of Jewish origin, and the object of this purification
could not be the parts of the nation comprised of “parasites and obstructionists, hollow and hiding
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good-for-nothings”, who, according to Mach, caused “direct harm to the nation” and had to be
excluded from the ranks of the national community (Mach 1941, 305, 325).

Although the Rodobrana were deeply religious Catholics, Christ had a mostly symbolic
meaning in the movement’s ideology. During their rituals, members did not worship Christ as
a divine entity, but rather venerated the values he represented in Christian mysticism: martyrdom
and the highest sacrifice in his fight for the truth, leading to the world’s salvation. Although the
holy masses at the organization’s meetings naturally did have a religious aspect, its members
perceived them as a way of soliciting God’s blessing for accomplishing their political objectives (as
the periodical Rodobrana noted, during one pilgrimage in Mariatal, for instance, “the Rodobrana
prayed contritely during the mass so that God would bless their efforts to improve the fortunes of
Slovakia”; Rodobrana, 1. 8. 1926, 1; Slovdk, 27.7. 1926, 3).

The Rodobrana’s propaganda did not refer to Christ’s Jewish origin, and it borrowed only those
aspects from his life that corresponded with the template of its sacralised politics. An important
part of the movement’s symbolism was a cross with a wreath of thorns (an allusion to Christ’s
crown of thorns, which he wore on the way to his crucifixion on Golgotha), which the Rodobrana
members had embroidered on their black shirts and later wore in the form of a metal badge
on the left chest of their clothing. The black shirt and the thorn-wreathed cross were combined
to form “the robe of national resurrection”, which the Rodobrana would wear on special days
when “the nation is being cleansed of the filth of ulcers, parasites [...], when the nation arises
from dust to appear before the face of Lord on the world stage” (Rodobrana, 1. 8. 1926, 1), i.e.
during “political masses” and political events. It is interesting to note that despite the practiced
reverence for the blood of Christ, the figure of Jesus was absent from the Rodobrana’s symbols
and visual propaganda. New Testament parables referring to his Jewishness were missing, and
only his qualities as an “Aryan” hero were thematised (his revolutionary character, courage,
martyrdom etc.). This was a necessary outcome of the fascistization of Catholicism as presented
by the Rodobrana. Only this Aryan Christ could satisfy the Rodobrana’s obsession with purity and
its concept of a purified nation, born of a spiritual revolution under the patronage of imaginary
sanctification by pure blood. In the allegorical process of national resurrection, the “pure blood”
became the defining point of the new national community, which was bound by a spiritual bond as
well as by blood. The Rodobrana used the blood bond to define themselves, and this was reflected
not only in the organization’s name (the Slovak word rod (“lineage”, “bloodline”) refers to a group
of people with blood relations), but also in their oath: “I swear on the most precious holy blood
that was shed for us, I swear that I shall always boldly protect the honour and freedom of the
holy church, and that I shall work tirelessly for the spiritual and material wellbeing of my beloved
Slovak nation, and fearlessly fight for its holy, God-given rights and freedom [...]. I shall be a loyal
and obedient warrior of Christ. Even at times of greatest hardship and danger I shall act as God
will tell me to, and following the Saviour’s example I am ready to seal this oath in blood. So help
me the blood of Christ!” (Slovak, 18. 9. 1926, 1).

Due to the lack of relevant sources it is hard to tell whether, or to what extent, the Rodobrana
adopted the blood myth as their fundamental self-identifying factor. Hlinka’s Slovak People’s
Party did not cultivate it as part of its political culture in the 1920s, and the eugenic movement in
Slovakia and the Czech lands, employing the concept of a “perfect race”, was more or less a matter
of intellectual circles without echoes in the political sphere (see Simiinek 2007). Legally speaking,
Hlinka’s Slovak People’s Party did not fully adopt the biological understanding of the nation until
the Jewish Code was passed on 9 September 1941 (Niznansky 2016, 236). Culturally, however,
it cherished the myth of the superior, racially pure and noble Slovak nation (anthropologically
defined by “Slovak blood”) as opposed to the “degenerated Jewry”, at least from the mid-1930s.
In the circumstances of the rising fascist “New Europe”, which from the autumn of 1938 also
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included Slovakia, antisemitic discourse was treated in a completely new way, much different from,
for instance, the antisemitic racism of Svetozar Hurban Vajansky’s earlier works (see Szabo 2014,
29-48). The main responsibility for disseminating this negative image lies with the generation of
the young radicalised members of the HSLS, who were connected with the Rodobrana through
both personal relationships and ideological bonds. The Rodobrana’s ideas stayed with them even
after its dissolution in 1929, and later had an indirect impact on the ideological framework of the
renewed Rodobrana - the Hlinka Guard (Gardista, 28. 1. 1939, 7).

The alma mater of Slovak clerical fascism? (Concluding reflections)

For Catholics in Germany and Italy, the victory of fascism posed an instant threat to the authentic
faith and its practice. They rightfully saw the religious worship of secular entities as an expression
of modern neopaganism or, in the words of Luigi Sturzo, co-founder of the Italian People’s Party
(Partito Popolare Italiano) and coiner of the term “clerical fascism’, an expression of collective
idolatry, harming the existential future of Christianity (Gentile 2008, 103). Neither the HSLS
nor the Rodobrana - unlike the NSDAP and the PNF - posed a direct threat to the traditional
structure of the Catholic Church or its role in societal life. However, critical voices directed at
the Rodobrana’s efforts to unite clericalism and fascism were far from isolated. Opponents of the
Rodobrana’s political practice, such as HSLS renegade Koza-Matejov, criticised its politicisation
of church services and oaths “in the name and at the expense of Catholicism” (Slovdk, 18. 9. 1926,
1; NA Praha, f. PMV, 225-1451-5), because they saw it as a form of blasphemy. At the same time
they feared that the street rioting of the Rodobrana, in whose “political masses” Catholic priests
participated by conducting the services directly or openly expressing support for the movement,
would be associated with the Roman Catholic Church as a whole, which would harm its image of
an independent and eternal institution.

With its coherent ideology, albeit unfinished due to the short existence of the movement, the
Rodobrana offered an alternative vision of a new nation and its regenerated spirit, whose basic
elements were the mythical ideas of generic fascism and mystical Catholicism understood in
revolutionary terms. The attempt at their functional symbiosis - clerical fascism — was reflected
in the movement’s political language and practice, though none of its contemporaries articulated
this. The Rodobrana’s clerical fascism was an energetic answer to the spiritual emptiness and sense
of peril that characterised political Catholicism in the first years of the Czechoslovak Republic,
and gave its supporters hope of a new, politically engaged radical Catholicism, or the “saving of
God” from secularisation and secular society. These tendencies occurred not only in Europe’s
Catholic cultural zone, but also in its Orthodox and Protestant counterparts (Pollard 2007, 443).
In its Programme, published on the front page of the first issue of the movement’s periodical,
the Rodobrana explicitly subscribed to fascism and its main defining criteria (see Rodobrana,
26. 7. 1926, 1). The HSLS regime in turn subscribed to the Rodobrana - even during its own
deepening crisis, when it emphasized that it could draw on the ideas and the virgin idealism of
the Rodobrana’s vanguard of Slovak fascism even in hard times, when Hitler’s “New Europe” was
falling apart (Gardista, 30. 1. 1944, 4). Although Tuka’s construct of a new national community,
formed from the Rodobrana, remained a utopia, some traits of its ideology, such as the cult of
purity (or purification), the blood myth, the belief in the party’s supernatural mission, and the
instrumentalised religious motifs of propaganda did take root in the HSL:S’s political thinking and
were implemented into practice after the autumn of 1938. The movement’s revolutionary mystical
language, however, was only adopted by “lone wolves” such as priests Viliam Ries, Karol Kérper
and Vladimir Rolko (see Szab6 2019).
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The more conservative ideologists of the HSLS regime, such as Stefan Polakovi¢, were not
concerned with the Rodobranas message. They preferred the path that Polakovi¢ himself called
“Christian totalitarianism” (Polakovi¢ 1939, 118, and Miinz 1994, 459-461; Pekar 2014), which -
despite the attractive name - he understood as a non-revolutionary Stindestaat after the model of
Austria during the Dollfuss and Schuschnigg era (see Jefabek 2004, 187-194). The “clerofascistization”
of the regime was not achieved in the period from the summer of 1940 to the end of 1942 either, when
Slovak politics was dominated by the revolutionary National Socialists, and political culture and
public life in Slovakia were in the phase of revolutionary fascistization. In their plans to revive Slovak
society, with the Hlinka Guard as a revolutionary instrument of power, Tuka and Mach, undoubtedly
influenced by the German counsellors installed in Slovakia after the Salzburg Conference, did not
employ mystical religious language as a driver of the nation’s spiritual rebirth. The “Vaticanization”
of the country in any form was undesirable for the Reich.

In the wartime Slovak Republic (1939 - 1945), clerical fascism did not become state ideology.
Nevertheless, the views of its individual exponents, expressed in articles and in the speeches of
radicalised priests and laymen, did contribute to the radicalisation of the attitudes and political
convictions of ordinary members of Slovak society. The fact that the ideas and rituals of clerical
fascism were not implemented into practice (perhaps with the exception of language and some
of the Hlinka Guard’s rituals related to the “sanctification of the blood of heroes”) proved that
the ideologies of fascist movements are not always strong enough to become the ideology of the
regime - it they lose their revolutionary potential as soon as the monopoly of power is established,
or they prove too impotent to provide a comprehensive recipe for governing the new purified
society.
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Abstract: CUKAN, Jaroslav - MICHALIK, Boris. Cyril and Methodius in the Culture of
Lowland Slovaks. The Thessalonian brothers are known among Slovak and Slavonic people
as translators of the Scriptures into a language comprehensible to the people in the Great
Moravian Empire and to other Slavs. Their evangelical mission and the creation of a language
of worship has a Christian, cultural-emancipatory, ethno-identifying and at the same time
ethno-differentiating character in the connection with Slavs as well as in relation to nations
from other language groups or families. Slovakia adequately respects these personalities and
their merits: St Cyril and Methodius Day celebrated on 5th July is dedicated to them, and this
day is also the Day of Foreign Slovaks. These missionaries are thus in the centre of a contextual
circle: Slavs - Slovaks in Slovakia and abroad - Cyril and Methodius - ethno-cultural identity.
In researching individual components of cultural potential of the Lowland Slovaks, in the
last three decades we have found much evidence to show how these personalities became
part of the cultural of the Lowland Slovaks: as part of the church history, Christian theory
and cultural history; memorial days in Christian calendars; providing the names for parishes
and churches; the object of school teaching; Slavic and Slovak reciprocity; specific ways of
commemorating the Thessalonian brothers through the visual arts, institutional celebrations
and forgiveness as specific ecclesiastical, social and cultural events at the level of local and
Christian communities and institutions; roads in the footsteps of Cyril and Methodius leading
to Slovakia and to Nitra and deepening the companionship with the mother nation. The aim
of the paper is to point out the interdisciplinary contexts of the study of their reflections in
the Slovaks living in Lowland.

Keywords: interpretation of culture, the Unity of Slavic People, Slovaks in their homeland
and Lowland Slovaks, cultural history, ethnocultural identity

Solunski bratia st vo vedomi slovenského a slovanského sveta znami predovsetkym ako pre-
kladatelia Svatého pisma do jazyka zrozumitelného velkomoravskému Iudu aj inym Slovanom.
Ich evanjeliza¢nd misia a vytvorenie bohosluzobného jazyka ma charakter krestansky, kultdrno-
-emancipacny, etnoidentifikaény a zaroven etnodiferencia¢ny v intencidch Slovanstva aj v $ir$ich
stvislostiach. Slovensko si tieto osobnosti a ich zasluhy primerane vazi uz aj preto, lebo su bytost-
ne spaté s izemim dne$ného Slovenska. Slovansky stredoeurdpsky narod, ktory tvoria v prevaz-
nej vacsine krestania zapadného aj vychodného obradu, im venoval $tatny sviatok svitého Cyrila
a Metoda; 5. jul je zaroven aj Dniom zahrani¢nych Slovakov (zhoda v datume nie je ndhodna).
Vierozvestcovia st tak v strede internacionalnych aj ekumenickych kruhov: Slovania - Slovaci
na Slovensku aj za hranicami - Cyril a Metod - etnokultirna identita; krestania zdpadného
ritu (rimskokatolici, reformovani krestania viacerych vierovyznani) — vychodného ritu — Cyril
a Metod. Ich vyznam spociva — prostrednictvom viery — aj vo vytvarani vzajomnosti Slovanov
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s neslovanskymi (romanski Rumuni) a dokonca aj s inymi ako indoeurépskymi narodmi (uralsko-
-altajski Madari). St to v odbornych — antropologickych aj nabozenskych - kruhoch také rozmery
ich vyznamu, ktoré doteraz vo vedeckej spisbe neregistrujeme (mozno kvoli nasmu odlisnému
predmetu vedeckého zdujmu).

Pri vyskume jednotlivych sucasti kultirneho potencialu dolnozemskych Slovakov sme sa v po-
slednych troch desatroc¢iach postupne stretli s viacerymi reflexiami tychto osobnosti: ako stcasti
dejin cirkvi, krestanského ucenia a kultirnej historie; paméatnych dni v krestanskych kalendaroch;
pomenovavania farnosti a kostolov; objektov $kolskej vyucby; slovanskej a slovenskej vzajomnos-
ti; $pecifickych sposobov pripominania si solinskych bratov prostrednictvom vytvarného ume-
nia, institucionalnych oslav a odpustov ako $pecifickych cirkevnych, spolo¢enskych a kultarnych
podujati na drovni lokalnych a krestanskych spolocenstiev a instittcii’; ciest po stopach Cyrila
a Metoda na Slovensko a do Nitry a prehlbovania spolupatri¢nosti s materskym narodom.

Stadium cyrilo-metodskej tradicie nie je primarnym cielom nasej vedeckovyskumnej prace.
V ramci vyskumu a $tadia spdsobu zivota slovenskych minoritnych spolocenstiev juzne od hra-
nic dne$ného Slovenska sme sa v roznych savislostiach stretli aj s roznymi kontextami odka-
zu svitych Cyrila a Metoda. V slovanskom Chorvatsku si pripomina ich misiu rimskokatolicka
cirkev kvéli ich christianiza¢nym zasluhdm, ktoré vyzdvihoval biskup Josip Juraj Strossmayer
(Tomljanovich 2001, 278-284). Pomenované su podla nich niektoré rimskokatolicke farnos-
ti (chorv. Zupa), 5. jula st uvedeni v katolickom kalendari; Srbi si ich ctia, okrem krestanského
rozmeru, ako tvorcov zédkladu ich pisma? pravoslavni Rumuni na nich nezabudaji v savislosti
s ich povodom vo Vychodorimskej risi a v kontexte s vychodnym obradom - v pravoslavnych
chramoch st stcastou ikonostasov, objavuji sa aj samostatné ikony; v Madarsku st stotoziiova-
ni s Blatnohradom, kde sa zastavili na svojej ceste do Rima?, a tato udalost pripomina osobitny
pamitnik. Cyrilo-metodska tradiciu zachovavaja a rozvijaju najma Slovaci aj napriek tomu, ze
madarské obyvatelstvo bolo christianizované aj vdaka bezprostrednym kontaktom a susedstvu
so slovanskym obyvatelstvom.

Cielom prispevku je poukazat na reflexiu tychto osobnosti u Slovakov na Dolnej zemi, na in-
terdisciplinarne, ekumenické, interetnické a narodno-emancipa¢né kontexty vierozvestcov a ich
diela. Chceme poukdzat na okolnosti a stvislosti vedomia prislusnikov slovenskych minoritnych
spolocenstiev a ich vztahu k cyrilo-metodskej tradicii v jednotlivych dolnozemskych statoch pod-
la ich politickej orientacie, vztahu k mensindm, prevladajiceho vierovyznania a etnokultirnej
prislusnosti majoritného obyvatelstva. Nadvizujic na doterajsie mapovanie a hodnotenie kul-
turneho potencialu dolnozemskych Slovakov sa snazime vytvorit obraz o stave cyrilo-metodskej
tradicie a jej prejavov u Slovékov v $tyroch $tatoch na konci 2. desatrocia 21. storocia.

Metodické vychodiska

Nase $tudium kultiry Slovdkov na Dolnej zemi trva od prvej polovice 90. rokov minulého storo-
¢ia. V ramci narodopisnych vedecko-vyskumnych taborov, organizovanych Vyskumnym tstavom
Slovakov v Madarsku v Békesskej Cabe sme navitivili najznamejsie aj menej pocetné slovenské
spolo¢enstva na celom uzemi Madarska; s rumunskymi, srbskymi a chorvatskymi Slovakmi sme
sa pravidelne stretavali pri vyskume v slovenskych enklavach a diaspérach. Po vydani viacerych

! Porovnaj so: Sustekova 2012.

2 Bliz$ie napr. Zozulak 2019.

> Blatnohrad bol sidlom slovanského kniezata Pribinu po jeho vyhnani z Nitry po roku 833 a neskor
i jeho syna Kocela. Sv. Cyril a Metod sa v roku 867 cestou do Rima zastavili pri kniezacom dvore Kocela
v Zalavari, kde dlhsie pobudli (Ivani¢ — Lukacova 2015, 655; Sz6ke 2010, 9-52).
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monografii minoritnych lokalnych spolocenstiev sa kolektiv pracovnikov Katedry manazmentu
kultary a turizmu Filozofickej fakulty UKF v Nitre podielal v ostatnych rokoch (2016 - 2020)
na rieSeni vedeckovyskumného projektu, zameraného na mapovanie a hodnotenie kultirneho po-
tencialu dolnozemskych Slovakov. V prvom plane neboli cielom vyskumu otazky stvisiace s mi-
siou a dielom svitych Cyrila a Metoda, no postupne sa objavovali vo viacerych kontextoch. Ak sme
sa rozhodli venovat tejto problematike vic¢siu pozornost, potrebné bolo zhromazdit viac informa-
cif, ako sme o nej ziskali v ramci terénnych vyskumov (rozhovory s informatormi, zucastnené aj
nezucastnené pozorovanie, vizualna dokumentacia, studium v $tatnych aj cirkevnych archivoch).
Pisaniu $tadie predchadzalo niekolkomesa¢né ziskavanie konkrétnych udajov od spolupracovni-
kov a znamych, z radov duchovnych roznych cirkevnych spolocenstiev, z kultirnych spolkov a in-
§titucii, od mensinovych samosprav, clenov Matice slovenskej, pedagogov a lektorov zo zakladnych
$kol, lycei aj z univerzit, od nasich byvalych $tudentov. Kazdému sme sformulovali a elektronicky
poslali origindlny dotaznik s konkrétnymi otazkami podla $tatu (Madarsko, Rumunsko, Srbsko,
Chorvitsko), profesie a statusu respondenta. Ak ndm niektori z oslovenych neodpovedali, snazili
sme sa ziskat sprostredkované idaje. Mozno konstatovat, Ze terénnym vyskumom a naslednymi
$pecifickymi formami ziskavania tdajov sme zhromazdili réznorody, bohaty material k dotvo-
reniu obrazu o Zzivote a nazoroch dolnozemskych Slovakov na Cyrila a Metoda. Doplnili sme
ich $tadiom niekolkych starsich aj sucasnych publikovanych zdrojov* a doteraz nepublikovanou
prilezitostnou kaznou evanjelického farara Jana Vidu z Bacskeho Petrovca. Za povSimnutie isto
stoji kazen Rec¢ Chrdmovd... banhedesského evanjelického farara Jana Kutlika ml., ktort prednie-
sol pri prilezitosti 1000. vyrocia prichodu sv. Cyrila a Metoda a vydal ju aj tlacou spolu s piesiiou
Jana Kutlika st. Sldwospew k tisjcrocneg pamiatke Cirylo-Methodegskeg. Oznacuje ich ako apos-
tolov Slovanstva a ich pamiatku ako tisicroénu krestansko-slovensku. Pripomenul, Ze podobna
aktivita sa uz predtym konala v nadlackom evanjelickom cirkevnom zbore.” Héjil ekumenizmus
a vyzdvihol narodnd jednotu.® Prispevok Anny Margaréty Valentovej vo vojvodinskom ¢asopise
Slovenska literatira” nam pripomenul dvojmesaénik Proglas, ktory vydava Slovensky evanjelic-
ky a. v. cirkevny zbor vo Vojlovici. Pripravuji ho zborovy farar Branislav Kulik s katechétkou
Alenou Gajanovou-Kulikovou. Nazov Proglas zvolili zdmerne, aby veriacim pravidelne, nielen
v ramci kazni pri prileZitosti spomienok na ich prichod, pripominali v slovenskom jazyku ich
vyznam pre krestanstvo a vzdelanost.® Krestanské, ndrodnouvedomovacie, kultirne, vydavatelské,

Reflexii kultdrneho dedi¢stva sv. Cyrila a Metoda na Slovensku sa prostrednictvom podobnej metodiky
venoval Hetényi (2019).

»Zvlastneho este spomenutia zasluhuje, Ze i evanj. bratia nasi na dol. zemi, v Nadlaku, pricinenim pdna
fardra Dan. Zajaca, pamiatku pokrestancenia Slovdkov v nedelu diia 5 jul. prikladne naboznym spésobom
zasvdtili, svedectvom toho je horlivd obetivost pdna Mat. Bencik-a, hospoddra v Nadlaku, ktory k oslave
tejto pamiatky novy, 1.600 r. zlatych hodny zvon obetoval. Sldva tejto Slachetnej dusi slovenskej! ale sldva
i vSetkym ostatnym roddkom, ktori sa v ndboznej pamiatke obrdtenia predkov nasich na vieru krestanskui
jako tak zucastnili!“ (Tisicro¢né jubileum pokrestancenia Slovanov 1863, 213).

»Ci nemdme priklad na bywaleg nasseg matke cirkwi nadlackeg, ktord pamiatku tuto k welkeg radosti horfio-
zemského slowenska, prwd w békesskom seniordte swiitila, switila i s ginymi statisic krestanmi na poswidtnom
Welehrade? Budii nds obwiriowat z katoljctwa, lebo Ze Ciryll a Method sa swatj katoljcki, a wrag my lutherdni
Co s takymi mdme? A ¢i boZjm rjzenjm katoljctwo prweg nepowstalo, aby z neho pogst mohlo nasse ewange-
lictwo? ¢i w ndrodnosti nasseg nie sme wsseci bratia? ¢i wsseci krestania nemagii spoloc¢nii historiu?“ (Kutlik
1863, 4). Material k obom poznamkam nam poskytol prof. PaedDr. Miroslav Kmet, PhD.

7 Valentovd 2016.

Autori nam zdroven prezradili aj iny motiv nazvu ¢asopisu — domnievaju sa, Ze Cyril a Metod prechadzali
cestou zo Solina do Nitry aj okolim dnesnej Vojlovice. Pamiatku a vyznam sv. Cyrila a Metoda farari
pripominaji minimaélne raz v roku - 5. jula (respektive v najblizsiu nedelu) — vo vsetkych evanjelickych
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spolkové a iné suvislosti sv. Cyrila a Metoda s rimskokatolickymi Slovakmi v Madarsku obsahuje
knizna publikacia I. Klauszovej-Fuazikovej Kristus Zije v dejindch cirkvi. Spomina aj také aktivity,
napriklad pute na Slovensko a prave kvoli cyrilo-metodskej tradicii aj do Nitry, s akymi sme sa
na inych miestach stretli len zriedka.” Okrajovo sa o sv. Cyrilovi a Metodovi zmienuje aj Emil
Vontor¢ik, ktory v rozsiahlom historickom diele pripomina ich prinos pre obyvatelov dne$ného
Slovenska, ale aj pre vychodnych a juznych Slovanov v kontexte ich $koly a rozvinutej ndbozenskej
a filozofickej terminoldgie."” Podrobne opisuje dejinné udalosti, ktoré predchddzali stahovaniu
Slovakov na Dolnt zem. Dotvarajt obraz o pri¢inach, prijimajucom priestore imigracie v jednot-
livych dolnouhorskych stoliciach, o konfesionalnej prislugnosti kolonistov. VSetky formovali ich
hodnotové orientacie vratane vztahu ku krestanstvu a cyrilo-metodskej tradicii.

Na zaklade poznatkov z terénnych vyskumov a heuristiky sme schopni reflexie porovna-
vat v jednotlivych $tatoch aj na urovni konfesionalnej prislusnosti, analyzovat, interpretovat
a syntetizovat.

Reflexie sv. Cyrila a Metoda u Slovakov v Chorvatsku

V Chorvatsku kult sv. Cyrila a Metoda bol rozsireny od stredoveku (Kindlerova 2013, 29-39;
Mihaljevi¢ 2017, 190-197). Slovaci kolonizovali izemie dnesného Chorvatska od 1. tretiny 19. sto-
ro¢ia. Rimskokatolici, prevazne z Kystc, osidlovali dovtedy nevyuzivanu zalesnenu krajinu a do-
plnali existujtice farnosti s chorvatskym bohosluzobnym jazykom. Na rozdiel od riedko osidlenej
Vojvodiny, kolonizovanej bezprostredne po skonceni tureckej expanzie v dosledku spolocenskej
a ekonomickej situdcie v hornom Uhorsku takmer vylu¢ne evanjelickym obyvatelstvom, cirkev
neposobila polarizaéne MY/ONI, ale zjednocujico a dodnes sa podiela na urychlovani etnickej
asimilacie. Niekolko evanjelickych komunit bolo dosidlenych zo susednej Ba¢ky a zo Sriemu po ab-
solvovani viacerych koloniza¢nych etap (Cukan et. 2017, 19-272). V tychto diferentnych kontextoch
treba chapat aj vztah Slovakov k cyrilo-metodskej tradicii. V zdkladnych skolach s vyucovacim ja-
zykom slovenskym, respektive s vyucovanim slovenského jazyka, st solinski bratia stru¢ne spomi-
nani v suvislosti s vytvorenim hlaholiky ako zakladu slovanskej pisomnosti a s ich christianiza¢nou
misiou v Nitre/na Velkej Morave. V katolickom kalendari je sv. Cyrilovi a Metodovi venovany 5. jul
ako sviato¢ny den. V ramci svitych omsi ich chorvatski katolicki fardri spominajii najmé v nie-
kolkych farnostiach, ktoré st podla nich pomenované (napr. Zupa sv. Cirila i Metoda u Osijeku).
Vzhladom na pouzivand latinku a prevlddajice rimskokatolicke vierovyznanie majoritného obyva-
telstva (aj prislusnikov prevaznej va¢siny slovenskych spolocenstiev) ich Chorvéti vnimaja skor ako
svatych, blizsich pravoslavnym Srbom a narodom s vychodnym obradom a s cyrilikou. Slovenski
rimskokatolicki veriaci st suc¢astou chorvatskych farnosti, bohosluzobnym jazykom je chorvat¢ina
a zdielaju hodnoty vSeobecne prijimané vo svojej sti¢asnej vlasti. Vierovyznanie v nich neposiliu-
je etnokultdrnu osobitost, nep6sobi etnodiferencujiico/narodno-emancipac¢ne ako u evanjelikov
v obkluceni inych nabozenstiev. Vzhladom na geopoliticku situaciu v ostatnych desatrociach nie je
prili§ pertraktovana ani slovanska vzajomnost.

Slovenské institucie v Chorvatsku nevenuju pozornost sv. Cyrilovi a Metodovi. Rozsiahla je
¢innost miestnych organizacii Matice slovenskej a slovenskych kultirno-umeleckych spolkov,
ktoré st zvicsa vedené/orientované na zachovavanie a rozvijanie folklornych tradicii. Vynimkou

cirkevnych zboroch. St tak vo vedomi vSetkych generacii vojvodinskych evanjelikov - prislusnikov slo-
venskej narodnosti.

Klauszova-Fuazikova 2016. Autorka sa sprostredkovane dozvedela o naSom zaujme a nezi$tne ndm poslala
publikacie pre nasu potrebu aj do univerzitnej kniznice.

1 Vontorc¢ik 2020.
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je miestna organizacia Matice slovenskej v Lipovlanoch." ,,Vylucne maticnym podujatim je Deri
sv. Cyrila a Metoda, ktory sa organizuje 5. julla v slovenskom etnodome. Zucastiujii sa ho rodicia
s detmi, suicastou programu je odbornd predndska o sv. Cyrilovi a Metodovi, vystiipenie spevdckeho
zboru Lira a posedenie pri obcerstveni. V roku 2016 sa uskutocnil 4. rocnik podujatia“ (Cukan et al.
2017, 233).

Ak sa prilezitostne uskuto¢nuji navstevy Nitry, ktora je s vierozvestcami spita, je len na indi-
vidualnej, sukromnej baze. Podla vyjadrenia veducej predstavitelky slovenskej kultdrnej instittcie
v Nasiciach ,,[...] je v prvom rade treba uchovivat existujiice tradicie, a ani na to nestacime“. Dva
slovenské evanjelické a. v. cirkevné zbory (Ilok a Solany) sv. Cyrila a Metoda pravidelne spominajt
obidvoch vierozvestcov 5. jula pri prilezitosti bohosluzieb, kde vyzdvihuju ich vyznam pre vznik
slovanskej a slovenskej pisomnosti a rozvoja vzdelanosti. Evanjelicka cirkev v Chorvatsku ich
vo svojej agende nema. ,,Je to na voli fardra. Nemala som nikdy odvahu o nich hovorit na vyssej cir-
kevnej tirovni, aby ma nevnimali ako osobu, ktord zo Srbska nieco forsiruje. Ale slovenski evanjelici
vedia, o znamenajii pre Slovikov a pre cirkev* (Svetlana Vojni¢ova-Feldiova).

Reflexie sv. Cyrila a Metoda u Slovakov v Srbsku

Vojvodinski Slovéci tvoria najpocetnejsie dolnozemské slovenské spolocenstvo. Do Backy, Banatu
a do Sriemu prechadzali v ramci jednotlivych koloniza¢nych vin z tizemia dnesného Madarska,
alebo priamo z hornouhorskych stolic. S vidinou ndbozenskej slobody a ziskania vlastnej pody isli
na cele so svojimi knazmi na ludoprdzdne, Osmanmi spustoSené uzemia a zakladali vlastné osady,
stavali si kostoly, formovali kultdrnu krajinu. Pre slovanskych Srbov, prichadzajucich spoza vojen-
skej hranice, boli na vy$sej vzdelanostnej, aj hospodarskej tirovni, preto si ich vazili, ako majorita
ich re$pektovali a vzajomne boli tolerantni k svojej viere (Siracky 1980, 66-70; porovnaj s: Michalik
2015, 58-62 a Kmet 2012, 28-30).

Slovaci vedia o sv. Cyrilovi a Metodovi najma zo $koly, lekcie st v zakladnych $kolach s vyuco-
vacim jazykom slovenskym, respektive s vyucovanim slovenského jazyka, na Gymnaziu v Ba¢skom
Petrovci, Kovacici, aj na Katedre slovakistiky Filozofickej fakulty Univerzity v Novom Sade. Ale po-
znaju ich aj z kultdrnych instittcii a predovsetkym z evanjelickych kostolov. ,,Pospolity vojvodinsky
Slovdk si uvedomuje, Ze sii to vyznamné osobnosti pre nase ndboZenstvo a kultiiru, pre zachovanie
ndaboZenskej a kultirnej identity a slovanskej spolupatri¢nosti (Vladimir Valentik).

V roku 2006 instalovali pred Studentskym domovom krala Aleksandra v belehradskom Parku
Cyrila a Metoda sochu Cyrila a Metoda, identicku ako v Ochride - dielo macedénskeho sochdra
Tome Serafimovského. Mestskd kniznica v Panceve nesie meno sv. Cyrila a Metoda. V Novom
Sade je pravoslavny chram sv. Cyrila a Metoda. V suvislosti s pamiatkou na sv. Cyrila a Metoda sa
v roku 2019 stal Den slovanskej pisomnosti a kultiry $tatnym sviatkom, ktory pripada, podla sta-
rého cirkevného kalendara, na 24. maja. Napriek tomu, Ze v popredi stoji Rastko Nemanji¢, Sveti
Sava, zakladatel autokefalnej srbskej pravoslavnej cirkvi a srbského pisomnictva, sa 24. maja 2020
napriek pandemickej situacii uskuto¢nila beseda na pocest sv. Cyrila a Metoda v belehradskom
klastore Rakovica, kde je pochovany aj patriarcha Pavle. Pozvany bol napriklad aj velvyslanec

Lipovlany v Sisacko-moslavinskej zupe su od ostatnych slovenskych spolo¢enstiev znac¢ne izolovani,
no lokalne spolo¢enstvo tvoria spolu s Chorvatmi, Cechmi a Ukrajincami. Spoluzitie s veriacimi vy-
chodného obradu, pre ktorych posobi vierovyznanie etnodiferencujiico/etnozjednocujico ma vplyv aj
na vedomie slovenskej ¢asti miestnej komunity. Zdoraznit treba aj vyrazné kultarne aktivity MO MS
a Kultirno-umeleckého spolku Lipa, ktory pravidelne organizuje kultirne podujatia a udrziava dru-
zobné stretnutia s viacerymi dedinami na Hornej Nitre. Casté kontakty so starou vlastou formuju aj
vedomie ich spolupatri¢nosti s materskym narodom.
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Slovenskej republiky v Srbsku a aktivne vystapili predstavitelia slovenskych vedeckych a kultar-
nych kruhov. Organizuje ju Zdruzenie spisovatelov Srbska od roku 2011 v Belehrade aj v inych
mestach. Cez Srbsko sa planuje viest aj Eurdpska kulturna cesta sv. Cyrila a Metoda (Peterka
2016, 116).

Na baé¢skopetrovskom gymnaziu sa v medzivojnovom obdobi konali vedierky, venované solin-
skym bratom, po zaloZeni MS sa v slovenskych vojvodinskych spolo¢enstvach konali prednasky
o sv. Cyrilovi a Metodovi. Aktivity po 2. svetovej vojne ustali, ale od roku 2000 MO MS v Ba¢skom
Petrovci spolo¢ne s evanjelickym a. v. cirkevnym zborom zacali organizovat Cyrilo-metodsky ve-
c¢ierok.'? Odvtedy sa kond pravidelne a zucastiiuju sa na nom aj predstavitelia spomenutého novo-
sadského pravoslavneho kostola. Vo vojvodinskych spolocenstvach maju prislusnici narodnostnej
mensiny moznost sledovat slavnost v slovenskom vysielani RTV Novi Sad, pripadne na socidl-
nych sietach. Iné kulturne institticie v Srbsku fungujtce na slovenskom etnickom principe (okrem
evanjelickej cirkvi) cyrilometodskd tradiciu nereflektuji."* Zjednoteny kovacicky cirkevny zbor
si na sluzbach Bozich, v najblizsiu nedelu k 5. julu, kazdoro¢ne pripomina pamiatku sv. Cyrila
a Metoda v suvislosti s krestanstvom, pisomnictvom, vzdelanostou a slovanskou vzdjomnostou.
Cirkevny zbor z Kovacice (v minulosti oznacovany ako Kovacica II) navstivil zaciatkom jila
2012, pri prilezitosti spomienok na sv. Cyrila a Metoda, evanjelicky a. v. cirkevny zbor v Senici.
Zucastnil sa aj spomienkovych Bohosluzieb na hrade Bran¢. V hostitelskom Myjavskom seniorate
vystupoval kovacicky cirkevny spevokol aj mlddeznicke hudobné kvarteto. Silbasska evanjelicka
fararka Jasmina Kotasova-Medvedova oznacila v spomienkovej kazni sv. Cyrila a Metoda ako
muzov viery a vzdelania. Vo Vojlovici existuje popri kazdoro¢ne sa opakujicej kazni aj vyssie
spomenuty ¢asopis Proglas, hoci so solunskymi bratmi a ich dielom obsahovo nekoresponduje.
V Starej Pazove je po sv. Cyrilovi a Metodovi pomenovana najdlhsia ulica', v evanjelickom chré-
me si ich pripominaju si¢asne s vyznamom majstra Jana Husa (6. jul), aj pri roznych cirkevnych
a ekumenickych oslavach. Napriklad pri spomienke na prvého biskupa Adama Veresa vyzval vla-
dyka sriemsky Srbskej pravoslavnej cirkvi k slovanskej vzajomnosti aj prostrednictvom pamiatky
sv. Cyrila a Metoda. Znamy kovacicky insitny maliar Jan Glézik namaloval pri prilezitosti 1150.
vyrocia prichodu sv. Cyrila a Metoda na Velkti Moravu obraz s odrazom cyrilometodskej tradicie.
Vystaveny je na Ministerstve zahrani¢nych veci a eurépskych zaleZitosti SR v Bratislave, na ¢o je
autor hrdy.

12 Z prihovoru Jana Vidu, zborového farara v Ba¢skom Petrovci, v evanjelickom chrame Ku sviatku Cyrila
a Metoda a Majstra Jana Husa (jul 2020): ,,Krestanské zhromaZdenie, bratia a sestry v Pdnovi JeZiSovi
Kristovi, prave v dnesny dei 5. jiila si pripominame pamiatku slovanskych vierozvestov Cyrila a Metoda,
ktori roku 863 prisli z Byzantskej rise, z mesta Soliinu, Tesaloniké na Velkomoravskii risu. Pre nasich pred-
kov znamenali velky prinos, ako pre ndboZensky, tak aj pre kultiirny Zivot. Zostavili pismo a preloZili Bibliu
do staroslovienciny. Pripravovali kfiazov pre knazskii a pastordlnu sluzbu, vyucovali ludi krestanskym
pravddam a oslobodzovali ich myslenie od povier. V dnesny deri predovsetkym myslime na vzdcny prinos
dolezitej skutocnosti, Ze nasim predkom bolo umoznené pocivat a Citat slovo BoZie v zrozumitelnej, mate-
rinskej reci. [...] Biblia, ktorii ndm v zrozumitelnej reci priniesli Cyril a Metod, td Biblia, o Cistii interpretdciu
ktorej sa tak velmi zaslizil Majster Jan Hus, je pre nds osobne vzdcnym pokladom. Spomienka na nich nds
zavizuje, aby tdto kniha bola aj dnes pre nds Zivou knihou.”

Anna Pélikova-Kuncakovd, kazatelka Evanjelickej metodistickej cirkvi v Kysaci, ndm okrem iného na-
pisala: ,,Niektoré evanjelické cirkevné zbory mdvajii bohosluzby na ten deti. No a my budeme. Predsavzali
sme si, Ze prvd julovd nedela bude im venovand. Pri bohosluzbdch som spomenula Vase otdzky a velmi
horlivo ludia odpovedali aj vedeli, kto sii Cyrila Metod [...] pod kazatelnicou sa vzdeldvame duchovne, ale
i v slovencine.“

4 K zastdpeniu cyrilo-metodskych patrocinii na Slovensku pozri: Nem¢ikova et al. 2020.
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Reflexie sv. Cyrila a Metoda u Slovakov v Rumunsku

V kazdom slovenskom spolocenstve aj v kazdom S$tate je zachovévanie slovenského kultdrneho
dedi¢stva Specifické, lebo vSade existuje a rozvija sa v neopakovatelnych podmienkach. Slovéci
v Rumunsku zija v prostredi neslovanského romanskeho naroda, ktory je prevazne pravoslavne-
ho vierovyznania s prajnou mensinovou politikou (podobne ako v Srbsku). V parlamente maju
Slovéci svoje zastiipenie a Demokraticky zviz Slovdkov a Cechov v Rumunsku (DZSCR) je v ram-
ci §tatnej spravy aj samosprav akceptovanym partnerom (Cukan et. al. 2019, 375-377).

Pbvodné slovenské mensinové spolocenstva boli evanjelického aug. vyznania, sidla mali si-
tuované na juhozapade uizemia v Aradskej oblasti a v Teme$skom Banate. Intenzivne pribuzen-
ské, konfesiondlne a ekonomické kontakty udrziavali so slovenskymi spolo¢enstvami rovnakého
vierovyznania v Békesskej Zupe a v srbskom Banate. Od konca 18. storocia expandovalo do oblasti
Sedmohradského rudohoria (Bihorska a Salajskd Zupa) slovenské rimskokatolicke obyvatelstvo
z hornouhorskych zup, veriaci si vytvorili farnosti na slovenskom etnickom principe a v takychto
podmienkach existuji dodnes. Od 60. rokov 20. storo¢ia postupne dosidluji pévodné evanjelické
spolocenstva na juhozapade a mieSanymi manzelstvami revitalizuju slovenské komunity, ktoré
nadobudajia multietnicky a multikonfesionalny charakter (pravoslavni Rumuni, evanjelicki a rim-
skokatolicki Slovaci, madarski katolici, gréckokatolicki Rusini). Formuje sa synkreticka slovenska
kultara: péovodna evanjelickd s prvkami nizinnej polnohospodarskej a rimskokatolicka s cha-
rakterom horskej — drevorubadsko-pastierskej, banickej a sklarskej. Bohosluzobnym jazykom
evanjelikov aj katolikov v Bihore a Salaji zostala slovencina, kolonizovani katolici na juhozapade
maju prevazne madarskych fararov a bohosluzobnym jazykom je rumuncéina, pripadne madar¢i-
na. Cyrilo-metodska tradicia v kostoloch so slovenskymi knazmi bez rozdielu vierovyznania sa
obnovuje v ramci pamiatky vyrocia prichodu sv. Cyrila a Metoda na Velkd Moravu kontinualne,
hoci s réznou intenzitou a obsahom/vyznamom. Cirkev posobi etnozjednocujico v zmysle slo-
venskej aj slovanskej vzdjomnosti, katolicki knazi viac akcentuju nabozensky vyznam. Napriklad
vo Vukovej (podobne Cipar, Temesvar), kde je aj katolicka farnost a nepravidelne sem dochadzaju
madarski fardri, si sv. Cyrila a Metoda nepripominajd, hoci st v cirkevnom kalendari (Cukan et.
al. 2019, 345).

Deti so slovenskou etnickou identitou, respektive s vedomim slovenskej etnickej prislusnos-
ti, su edukované v slovenskom jazyku, respektive maji moznost navstevovat hodiny slovenciny
v ramci zékladnych $kol, na slovenskych lyceach v Nadlaku a Bodonosi i v rdmci univerzitného
$tadia slovenciny v Bukuresti. O sv. Cyrilovi a Metodovi sa ucia Ziaci 6. triedy v ramci predme-
tu Dejiny a tradicie Slovakov v Rumunsku, v 9. ro¢niku v stvislosti s problematikou Slovanov.
Rozsah a zameranie uciva ¢asto zavisi od pedagoga, podobne ako na hodinach ndbozenstva (Pavel
Hlasznik).

Organizacie DZSCR cyrilo-metodsk tradiciu formalne nereflektujti, nepodielaji sa na orga-
nizovani navstev Cyrilo-metodskych slavnosti v Nitre. V Sedmohradskom rudohori je ich ¢innost
vyrazne prepojena s aktivitami rimskokatolickej cirkvi a sv. Cyril a Metod st v povedomi Slovakov
najmé v nabozenskom kontexte. Knazi ich misiu a vyznam pripominaja v den ich sviatku (5. jul).
Odli$na je situacia v Novej Hute. Do roku 1974 bol rimskokatolicky kostol zasviteny Nanebovzatiu
P. Marie, v tom roku bolo z iniciativy fardra Vavrinca Ferencika patrocinium zmenené na sv. Cyrila
a Metoda. Vo véetkych slovenskych farnostiach v Sedmohradskom rudohori sa 5. jal sviti ako
cirkevny sviatok a dent pracovného pokoja. V nasledujicu nedelu sa na Novej Hute kona odpust,
ktorému predchadzaju nalezité pripravy v kostole, na fare aj v rodinach veriacich. Povazovany je
za najvacsi odpust v regione. Pribuzni z miest, zo vzdialenejsich regiénov Rumunska aj zo zahranicia
si plénujt dovolenky tak, aby tento sviatok prezili doma v kruhu najblizsich. U¢astnici zo $irokého
slovenského katolickeho okolia sa poéitaju na stovky, autobusmi organizovane prichadzaju veriaci
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bez ohladu na pribuzenské vizby. Z vopred ur¢eného zhromazdiska sa skupiny s vyzdobenym kri-
zikom na Cele, ktory nesie dieta, prestivaju ku kostolu za spevu piesni z katolickeho spevnika. Je to
manifestédcia nabozenskd a zaroven etnozjednocujica, slovenska, hoci si to t¢astnici v danej chvili
neuvedomuju. Z kapacitnych dévodov sa sv. omsa kona na nadvori, spravidla dvakrat — predpolud-
nim a na poludnie. V rodindch st velké hostiny. Na organizovanej ucasti putnikov z inych farnosti
sa podla potreby podiela aj DZSCR (Cukan et. al. 2019, 171-186).

Evanjelicki farari spajaji v nabozenskych suvislostiach Den Cyrila a Metoda s pamiatkou
na Majstra Jana Husa (6. jul). Zdoraznuju vsak aj iné rozmery; prinos vierozvestcov pre lud: vznik
zrozumitelného bohosluzobného jazyka ako zakladu slovanského pisomnictva a vzdelanosti, pre-
klad Biblie, slovanskej vzajomnosti, slovenskej narodnej jednoty a spolupatri¢nosti s materskym
narodom.

Reflexie sv. Cyrila a Metoda u Slovakov v Madarsku

Slovenski kolonisti obsadzovali Gizemie dne$ného Madarska bezprostredne po ustupe Turkov.
Severojuznym smerom postupovalo obyvatelstvo za slobodou vierovyznania aj kvoli moznosti
ziskat podu a hospodarit vo vyplienenej krajine. V ¢lenitom severozapade a v Zadunajsku ziju
dodnes najma rimskokatolici, na rovindch medzi Dunajom a hranicou Rumunska prevazne evan-
jelici aug. vyznania. Je to len orientacné ¢lenenie, vytycit ostrejsie kontury je nemozné. Migranti
z hornouhorskych stolic odchddzali bez vyhraneného vedomia etnickej prislusnosti, po rakisko-
-uhorskom vyrovnani ¢elili madarizacii, ktora sa dodnes prejavuje vo vyraznom stupni etnickej
asimilacie. Vztah majoritného neindoeurdpskeho naroda k prislusnikom slovenskych minorit-
nych spolocenstiev a ich sti¢asné reakcie st obojstranne poznacené historickymi skiisenostami
a snahou nevydelovat sa v spolo¢nom state od svojich spoluobc¢anov. Na rozdiel od Chorvatska,
no najma Srbska a Rumunska st komunikac¢né zru¢nosti v nareciach slovenského jazyka na niz$ej
urovni. Jazyk je jeden z podstatnych znakov naroda a s jeho absenciou je na ustupe etnicka iden-
tita a dokonca aj vedomie povodu. V tejto suvislosti mozno na urovni zachovévania slovenského
jazyka vo vSeobecnosti konstatovat postupne zanikajicu revitaliza¢nu funkciu evanjelickej aj ka-
tolickej cirkvi. Katolici dlhodobo pouzivaju takmer vylu¢ne madarsky bohosluzobny jazyk, evan-
jelické bohosluzby v slovenskom jazyku sa stavaju coraz zriedkavejsimi. Dévodom je aj slabsia
znalost slovenského jazyka, respektive jeho neznalost u najmladsej a strednej generacie (Cukan —
Michalik - Pluhar 2018, 161-211). Ak madarski katolicki duchovni spoment Cyrila a Metoda, tak
spolu so sv. Stefanom a ich christianizaénym vyznamom. V kostole sv. Klementa v Kesttici vysva-
tili v roku 1985 mozaiky sv. Cyrila a Metoda, ,[...] ktoré chcii zachovat a posilnit cyrilometodské
dedicstvo v Slovdkoch tejto obce aj na zaciatku tretieho tisicrotia a odovzdat victu sv. Klementa, ako
aj Cyrila a Metoda dalsim generdciam® (Klauszova-Fuzikova 2016, 124).

V 90. rokoch 20. storodia ,.z potreby doby a z potrieb slovenskych veriacich v Madarsku vznikol
prvy slovensky ekumenicky nabozensky casopis sv. Cyril a Metod |[...] so zdmerom obnovit v tunaj-
Sich Slovdkoch povedomie prislusnosti k duchovnym korefiom ndsho krestanstva a kultury [...]“
(Klauszova-Fuazikova, 2016, 139).

Slovenski katolici v Budapesti vyuzili pritomnost patra Jakuba Rafaela zo Slovenska a v Kostole
sv. Jozefa usporiadali v juli 2020 spomienkovu sv. omsu. Kazatel pripomenul slovanskych vieroz-
vestcov, ich vyznam pre Slovakov v Madarsku a pre slovansku vzajomnost.

V evanjelickom kalendari je oznaceny 5. jul ako den Cyrila a Metoda. Zavisi od evanjelického
fardra, ¢i tento sviatok reflektuje a v ramci kdzne spomenie ich pamiatku, ako je to kazdoro¢ne na-
priklad v Sarvasi a v tych cirkevnych zboroch, do ktorych prichadza putujica fararka na déchodku
Alzbeta Nobikové. Studenti navstevuju slovenské bohosluzby len vynimocne, a tak si vedomost
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o cyrilo-metodskej tradicii v ramci cirkvi neobnovujii. Ak nemaji vedomie slovenskej etnickej pri-
slusnosti, myglienky o spolupatri¢nosti Slovakov a o slovanskej vzajomnosti by ani nechépali.

Slovencina v zékladnych $kolach je v podstate na trovni vyucby volitelného cudzieho jazyka.
Komunikovat v slovenskom jazyku st schopni len niekolki $tudenti v triedach slovenského gym-
nézia v Békesskej Cabe, ktori st v rodindch aj na verejnosti socializovani v kultirnych vzoroch
majoritného naroda. Cyril a Metod st v ramci vyucovania spominani v suvislosti s pisomnic-
tvom a christianizaciou. S ich tradiciou sa oboznamuju aj pri prilezitostnych vystavach, pripadne
v ramci exkurzii na pamétné miesto do Blatnohradu. Spomentt mozno napriklad vystavu o Zivote
a diele Cyrila a Metoda, ktoré bola in3talovana v Békesskej Cabe aj v niektorych dalsich mestach
so slovenskou narodnostnou mensinou v roku 2015.

Podobne, ako v Srbsku a v Rumunsku, aj madarski Slovaci maju svoje zastiipenie v parlamente.
Na tejto pode slovensky zastupca prilezitostne pripomina sv. Cyrila a Metoda v savislosti so vzni-
kom slovanského jazyka, pisomnosti a viery v Panonii, aj ako spolupatrénov Eurépy a zaklad poro-
zumenia medzi Madarmi a prislusnikmi slovanskych narodov (s prihovorom podobného obsahu
vystapil v madarskom Nérodnom zhromazdeni v Budapesti 2. jala 2018 slovensky parlamentny
hovorca Anton Paulik) (Anton Paulik v parlamente o sv. Cyrilovi a Metodovi 2018).

Zakon 241/1993 Z. z. upravuje, Ze 5. jul je v Slovenskej republike $tatnym sviatkom Cyrila
a Metoda a zaroven Pamitnym dniom zahrani¢nych Slovakov. V reakcii na tento zakon Celostatna
slovenska samosprava v Madarsku v roku 1996 rozhodla, Ze 5. jul ustanovi ako najvacsi sviatok slo-
venskej narodnostnej mensiny v Madarsku (Anton Paulik v parlamente o sv. Cyrilovi a Metodovi
2018). Den Slovékov v Madarsku sa usporaduva kazdoro¢ne v prvu julovi sobotu, pri prilezitosti
Dna sv. Cyrila a Metoda, vzdy v inom, Slovakmi obyvanom regiéne. Sti¢astou oslav byva putovna
vystava o zivote a diele vierozvestcov a ekumenicka poboznost, v ramci ktorej sa pripomina vyz-
nam spolupatréonov Eurépy. Ak sme k nasim respondentom smerovali otazku o vedomi cyrilo-me-
todskej tradicie u Slovdkov v Madarsku, odpoved bola nasledovna: ,,O Cyrilovi a Metodovi, o ich
vyzname pre vieru, vzdelanost a slovanskii spolupatricnost vie kazdy, kto prichddza na oslavy Dria
Slovikov v Madarsku. KaZdy rok sii na inom mieste a kto chce, pride a vie“ (Tibor Métan).

Celostatna slovenska samosprava v Madarsku a Slovensky institat v Budapesti s podporou
Slovenskej republiky postavili v Blatnohrade (mad. Zalavar) stsosie sv. Cyrila a Metoda, kde sa
kazdoroc¢ne organizuje zajazd/put Slovakov z Budapesti so spomienkovym prihovorom, kultur-
nym programom a s kladenim vencov.

Z institacii, fungujtcich na slovenskom etnickom principe, je potrebné spomenut aktivity
Vyskumného udstavu Slovakov v Békesskej Cabe. Popri terénnych vyskumoch a dokumentécii
kultarneho dedi¢stva Slovakov v Madarsku organizuje vedecké konferencie a Narodopisné vy-
skumné tabory. Problematiku cyrilo-metodskej tradicie sme v jeho aktivitach nezaregistrovali, no

.....

Zaver

V ramci mapovania a hodnotenia kultirneho potencialu dolnozemskych Slovdkov sme zazname-
nali mnozstvo prejavov kultirneho dedi¢stva, ktoré nesuviseli s prioritnym vedeckovyskumnym
zamerom. Popri problematike historickej interpretacie stahovania Slovakov na Dolnt zem, naj-
roznejsich prejavov dekorativizmu, vplyvu cirkvi a vierovyznania na formovanie $pecifickych kul-
tarnych vzorov ¢i metodolégie vyskumu sa objavili aj indicie o vyzname cyrilo-metodskej tradicie
ako jedného z relevantnych faktorov formovania hodnotovych orientacii a vedomia etnokulturnej
prislusnosti. Prostrednictvom porovnavacej metddy, syntézy a autorskej interpretacie prispieva-
me k obohateniu komplexu poznatkov kultirnej antropoldgie a kulturoldgie, kultirnej historie,
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religionistiky, politoldgie, metodologie vedy a mozno aj filozofie kultdry a inych disciplin. Reflexie
cyrilo-metodskej tradicie v slovenskych spolo¢enstvach vznikali v roznych historickych, politic-
kych, legislativnych, ekonomickych, etnickych, konfesiondlnych a geografickych suvislostiach,
a preto maju diferentné prejavy. Vsetky determinujtice faktory a ich désledky sme nezaregistro-
vali, alebo sme im nevenovali nalezitti pozornost. Potvrdzuju sa v§ak tézy Franza Boasa o troch
dimenziach kultiry, vdaka ktorym je kazda kulttra jedine¢na: prvi dimenziu v§ak chdpeme pod-
statne $irsie ako clovek-prirodné prostredie; dimenziu ¢lovek-clovek nemozno revidovat a tretia di-
menzia je o ¢loveku ako neopakovatelnej osobnosti s osobitymi hodnotami, vnimanim a mie$anim
farieb, ktora riadi aj vykonéva, a spestruje mozaiku neopakovatelnymi farebnymi ténmi a leskom.
Preto su reflexie sv. Cyrila a Metoda u dolnozemskych Slovakov podobné, no aj diametralne od-
lisné, obsahom aj formou obohacujuce. A uvedomujeme si aj to, ze nami predstaveny obraz reality
nemusi byt vo vSetkych pripadoch jej objektivnym odrazom; ini autori by mozno odhalili iné
suvislosti udajov, predstavili by iné interpretacie.
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Marian Hill in Levoca
Focusing on Its International Significance
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Abstract: STEFANAK, Ondrej. Marian Hill in Levoéa Focusing on Its International
Significance. Marian devotion is one of the enduring values of the Christian East and West,
which are largely associated with the work of Saints Cyril and Methodius in Great Moravia.
Sanctuary on Marian Hill in Levoca is undoubtedly one of the most important Marian
shrines in Slovakia. Especially in the last four decades, it has received more attention not only
in Slovakia, but also in Europe and Worldwide. In 1984 it was declared as Basilica Minor, in
1995 it was visited by Pope John Paul I, in 2005 it was included in the association European
Marian Network, in 2009 it obtained a spiritual alliance with the Basilica of Santa Maria
Maggiore in Rome, in 2013 it became one among more than three hundred most important
shrines Worldwide, which are united every year in the Annual Global Rosary Relay for
the sanctification of priests, in 2016 it was included in the Slovakian section of Camino de
Santiago and in 2019 it hosted members of the European Marian Network on the occasion of
their seventeenth regular session. In the sketched context, the article presents the Marian Hill
in Levoca focusing on its growing international significance. It briefly deals with its earlier -
local history, and in more detail newer - global history.

Keywords: Basilica minor, European Marian Network, John Paul IL., Levoca, Marian Hill

Uvod

Medzi trvalé hodnoty krestanského vychodu i zdpadu, ktoré sa v zna¢nej miere spdjaju s pdsobe-
nim svitych Cyrila a Metoda na Velkej Morave, patri aj ticta k Bozej Matke Panne Marii. Staro¢na
ziva marianska tcta na Slovensku sa naplno prejavila v tom, Ze slovensky narod si za svoju nebes-
ka patrénku vybral prave Sedembolestntt Pannu Mariu. V sti¢asnosti sa na Slovensku nachadza
niekolko maridnskych bazilik a mnozstvo dal$ich maridnskych kostolov alebo kaplniek. Tieto
maridnske svityne okrem nabozenskych funkcii neraz plnia aj funkcie integraéné v lokélnej,
regionalnej, narodnej alebo nadndrodnej $kile. Integruju rézne ndrodnostné, etnické, socialne
alebo nabozenské skupiny. Okolo svityn s narodnym alebo nadnarodnym vyznamom sa spra-
vidla postupne rozvija infrastruktara (cesty, putnické domy, hotely, restauracie alebo obchody),
¢o napomaha celkovému socialno-ekonomickému rozvoju daného regionu (Sugier-Szerega 2004,
360-361).

Svdtyna na Maridnskej hore v Levoci je bezpochyby jednou z najvyznamnej$ich marian-
skych svityn na Slovensku. Najma v poslednych $tyroch dekddach sa jej dostava viac pozornosti

1
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nielen na Slovensku, ale aj v Eurdpe a vo svete. V roku 1984 jej bol udeleny titul Basilica minor,
v roku 1995 ju navstivil papez Jan Pavol II., v roku 2005 bola zaradena do zdruzenia European
Marian Network, ktoré spaja dvadsat najvyznamnejsich maridnskych svityn starého kontinentu,
v roku 2009 nadobudla duchovné spojenectvo s bazilikou Santa Maria Maggiore v Rime, z ¢oho
pre putnikov plynu viaceré duchovné privilégia, v roku 2013 sa v ramci celosvetovej organiza-
cie Worldpriest zaradila medzi najvyznamnejsie svityne sveta, ktoré sa kazdoro¢ne na slavnost
Bozského srdca JeziSovho spajaju v Stafetovej modlitbe ruzenca za posvitenie knazov, v roku 2016
bola zaradena do slovenskej sekcie Camino de Santiago a v roku 2019 hostila ¢lenov European
Marian Network pri prilezitosti ich sedemnésteho riadneho zasadania. Bez nejakej nezdravej
hrdosti mozno povedat, Ze o Marianskej hore v Levoci sa vie nielen na Slovensku, ale aj v Eurépe
a vo svete (Dlugo$ 2013).

V naértnutom kontexte chcem v tomto ¢lanku predstavit levoéskid Mariansku horu so zame-
ranim na jej rastici medzinarodny vyznam. Konkrétne sa budem v kratkosti venovat jej ddvnej-
$ej — lokalnej historii, a podrobnejsie novsej — globalnej histérii. Napokon osobitnym spdsobom
upriamim pozornost ¢itatela na jeden z menej znamych aspektov Marianskej hory, ktorym je jej
aktivna pritomnost medzi dvadsiatimi najvyznamnej$imi marianskymi svéitynami Eurdpy. V tej-
to oblasti pojde v zna¢nej miere o informacie ,,z prvej ruky®, nakolko som sa osobne zucastnil
na vacsine riadnych zasadani clenov zdruzenia Eurdpskej maridnskej siete.

Davnejsia - lokalna histdéria Marianskej hory v Levoci

Zaciatky marianskej ucty na Slovensku siahaji do jeho najstarsich dejin — do ¢ias svdtych Cyrila
a Metoda, ktori, hlasajic Kristovo evanjelium nasim predkom, nemohli obist jeho matku. Korene
marianskeho kultu na Maridnskej hore v Levoci siahaji do 13. storocia a spdjaju sa s tatarskymi
vpadmi, ked ludia utekali do hor, kde sa nielen ukryvali, ale aj modlili (Chalupecky 2006, 12-
13). Levoc¢ska marianska svdtyna sice nema historicky preskiimané a cirkevne schvalené zjavenie
Panny Marie, ako napriklad svityne v Lurdoch alebo vo Fatime, ale to neumensuje jej vyznam.
Omnoho dolezitejsia je nepretrzitd tradicia modlitieb a puti, ktoré neprestali ani pocas reforma-
cie, ani pocas komunizmu (Dlugos 2013, 25-29).

Kaplnka nad Levocou (tzv. prvy kostol) sa spomina uz v roku 1247. Vtedy, podla kroniky
Lanyiho, Levocania postavili na Olivovej hore kaplnku, ktoru zasvitili Duchu Svdtému (Jurik
1948, 9-11). Mariansku uctu, ktora sa velmi rychlo stala oficidlnym kultom, priniesli do Levoce
pravdepodobne frantiskdni — minoriti na za¢iatku 14. storoc¢ia a podla neho premenovali horu
na Mariansku (Kosova 2016, 269). V nacrtnutom kontexte je dolezitou tradicia, Ze na Maridnskej
hore opravovali kaplnku levo&ski fardri, a to v roku 1311 Henrich a v roku 1322 Salamon. Je teda
zrejmé, ze uz predtym tam stdla kaplnka, ktord sa tedila zvlastnemu zdujmu okolitého obyva-
telstva. Zaciatok levocskych maridnskych puti by tak siahal najneskér do zaciatku 14. storocia
(Chalupecky 2006, 10-12).

V roku 1431 kaplnku spolu s mestom vypdlili husiti, preto ju v druhej polovici 15. storocia
za fardra Servacia Menhardivillu (1466 - 1484) prestavali a zvacsili na maly kostol (tzv. druhy
kostol). Z jeho interiérového vybavenia sa zachovala goticka socha Panny Marie odetej slnkom.
V roku 1470 sa pri hiom spomina aj pustoviia, pravdepodobne osidlena kartuzidanmi, ktori sa mali
o kostol starat pocas svojho pdsobenia v Levoci (Kosova 2016, 269). Na okraj mozno spomentt,
ze prave tento druhy kostol na Maridnskej hore je zndzorneny na favom kridle hlavného oltéra
v Bazilike svitého Jakuba v Levoci, ktory vznikol zaciatkom 16. storocia v dielni Majstra Pavla
(Kompanyik 1891).
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V ¢ase konfesiondlnych bojov v 17. storo¢i maridnske pute sice pokracovali, kostol vSak nebol
dostato¢ne udrziavany a postupne chétral. Opravili ho az v roku 1698 za farara Stefana Dérfiho
Ehrnspergera. V polovici 18. storocia v oprave kostola pokracoval farar Jozef Dulovi¢, ktory dal
zreStaurovat aj byvala pustoviiu. Napriek spomenutym opravam, pre zly stavebno-technicky stav
stary kostol napokon zburali a 13. méja 1766 polozili zakladny kamen novej svityne (tzv. treti
kostol). Tento neskorobarokovy kostol vSak opit prestavali uz v roku 1819. Aj tato stavba napokon
pre nedostato¢nd starostlivost schatrala napriek tomu, Ze si toto putnické miesto po cely ¢as udr-
zalo vyznamné postavenie presahujtce hranice mesta a regiénu (Kosova 2016, 270).

Navrh postavit novy a vacsi kostol na Marianskej hore predlozil koncom 19. storocia levoc-
sky farar Celestin Kompanyik (1886 - 1919). In$pirovany marianskou svitynou vo franctzskych
Lurdoch sa rozhodol pre vystavbu uplne nového, rozsiahleho chramu. Jeho zamer sa stretol s po-
rozumenim a obetavostou veriacich. Zakladny kamen nového kostola posvitili 2. jula 1903. Stavba
prebiehala postupne v zavislosti od mnozstva finan¢nych prostriedkov v rokoch 1903 - 1914.
Po mnohych tazkostiach (napr. zrutenie veze v roku 1908) bol tento tzv. §tvrty kostol slavnost-
ne posviteny spiSskym biskupom Janom Vojtassakom 2. jula 1922. Stc¢asny kostol na Marianskej
hore je dlhy 42,5 metrov a $iroky 27 metrov. Ide o neogoticku krizovi stavbu, postavent podla
projektu Antona Miillera (Jurik 1948, 30-40).

V medzivojnovom obdobi sa levo¢ska put stala nabozenskou a spoloc¢enskou udalostou ¢oraz
vicSej Casti Slovenska. Hlavnym celebrantom bol spravidla vtedajsi spissky biskup Jan Vojtassdk.
Medzi kazatelmi sa vSak vystriedali aj dal$ie vyznamné osobnosti tej doby — napr. Andrej Hlinka
v roku 1930, Jozef Carsky v roku 1931, Jozef Spirko v roku 1932 alebo Stefan Barnas v roku 1933.
Pute pokracovali aj po roku 1939 a po skonceni druhej svetovej vojny nadobudli mohutny réz.
Zucastnovali sa na nich putnici zo vSetkych oblasti Slovenska, ba aj zo zahranicia. Pat v roku 1945,
na ktorej sa ztcastnilo okolo 100 000 putnikov, mala predovsetkym dakovny charakter za prezitie
hréz vojny. Najmohutnejsia predkomunistickd put bola v roku 1947, na ktorej sa zucastnilo okolo
130 000 putnikov. Hlavnym celebrantom bol spissky biskup Jan Vojtassak, ktory na marianskej
hore zasvitil Spissku diecézu Neposkvrnenému Srdcu Panny Mdrie. V tom ¢ase mal vtedajsi le-
vocsky fardr Jozef Vojtas velké plany s prebudovanim a modernizaciou Marianskej hory, ktoré vsak
po komunistickom prevrate vo februari 1948 ostali nenaplnené (Chalupecky 2006, 26-28).

Ako som vyssie spomenul, ptte na Maridnsku horu v Levo¢i nikdy neprestali, hoci najmé po-
¢as komunizmu boli spojené s mnohymi tazkostami — a to tak na strane kiazov, ako aj na strane
veriacich laikov. Veriaci laici sa ¢asto nemali ako dostat do Levoce a ked sa tu dostali, mali z toho
nemalé problémy. Knazi potrebovali $tatny sthlas na slizenie svitej omse i na spovedanie. Tento
sthlas dostalo maximalne sedem az osem knazov. Vdaka Bohu, knazi, ktori dostali $tatny sthlas,
vydrzali spovedat takmer 48 hodin. Vdaka nim sa mohlo s Bohom zmierit niekolko tisic putnikov.
Tento stav trval aZ do roku 1989 i napriek tomu, Ze ordinar Spisskej diecézy vzhladom na mnozstvo
putnikov ziadal zastupcov $tatu o povolenie pre viacerych spovednikov (Dlugos 2013, 65-92).

Po pade komunizmu v roku 1989 sa situdcia zna¢ne zlepsila. Su¢asné dianie na Marianskej hore
v Levoci charakterizuji predovsetkym pravidelné i nepravidelné ptte a iné pastoracné aktivity.
Mnozstvo veriacich tu prichadza, samozrejme, aj individudlne, nakolko ide o neopakovatelné, ti-
ché, pokojné a modlitbami naplnené miesto. Vrcholom putnickej sezény je vzdy tyzden, v ktorom
sa slavi slavnost Navstivenia Panny Marie, na Slovensku pripadajiica na 2. jul. Najmé v sobotu a ne-
delu tohto tyzdna prichadza na Maridnsku horu mnozstvo veriacich zo vSetkych kuatov Slovenska
i zo zahranicia. Hlavnd put ma vzdy nejaka tstrednt myslienku, ktora stvisi s histériou alebo
aktualnym dianim - napriklad vyrocie prvej pisomnej zmienky, vyhldsenia za Basilicu minor alebo
névitevy Jana Pavla II. (Dlugo$ - Stefaiak 2014, 79-82).
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Novsia - globalna historia Marianskej hory v Levo i

Najmd v poslednych $tyroch dekadach sa Marianskej hore v Levoci dostéva viac pozornosti nielen
na Slovensku, ale aj v Eurdpe a vo svete. Prvym dolezitym medznikom v ramci jej rastticeho medzi-
narodného vyznamu bol 26. januar 1984, ked bol kostolu na Marianskej hore udeleny titul Basilica
minor. Vtedajsi ordinar Spisskej diecézy Mons. Stefan Garaj poziadal 7. maja 1983 Kongregaciu
pre Bozi kult a disciplinu sviatosti, aby bol maridnskej svéityni nad mestom Levoca udeleny titul
baziliky mensej. Od prefekta prislusnej kongregacie, kardinala Jozefa Casoriu, prisla na jar 1984
odpoved tohto znenia: ,,Najvyssi velknaz Jan Pavol II. vyhovel ziadosti a Zelaniu knazstva i veria-
cich [...] a z vlastného popudu poctil titulom a hodnostou baziliky mensej svitynu kostola na teme-
ne Maridnskej hory nad mestom Levoca, zasvitent tajomstvu Navstivenia preblahoslavenej Panny
Marie.“ Tento dekrét bol napriek prekazkam zo strany vtedajsej $tatnej moci slavnostne precitany
pocas hlavnej pate na Maridnskej hore 8. jula 1984 (Dlugos 2015, 91-98).

Mimoriadne doélezitym medznikom v procese ,,globalizacie® Marianskej hory v Levoci bol
3.jul 1995, ked ju osobne navstivil papez Jan Pavol II. O tomto slovanskom papezovi je zname, Ze
mal blizky vztah ku Slovensku, ktoré ako papez navstivil az trikrat — v rokoch 1990, 1995 a 2003.
Do programu jeho druhej navitevy bola zaradend aj Marianska hora v Levoci. S vystavbou papez-
ského oltara sa zacalo 8. maja 1995. Papezsky oltar bol 36 metrov dlhy, 30 metrov $iroky a 25 met-
rov vysoky. Na slavnostnu svitd omsu s Janom Pavlom II. na Marianskej hore prislo okolo 650 000
putnikov, hoci bol pondelok 3. jila 1995 - pracovny den. Medzi mnoZzstvom putnikov boli aj
veriaci z Polska, Ukrajiny, Ciech, Madarska, Rumunska a inych krajin.

Okrem papezskej navstevy iste prispeli k ndrastu medzinarodného vyznamu levoc¢skej maridn-
skej baziliky aj navstevy takych osobnosti, ako st napr. kardinali Jozef Tomko a Jan Chryzostom
Korec (Slovensko), Karel Kaspar, Josef Beran a Miloslav Vlk (Ceskd republika), Zenon
Grocholewski, Franciszek Macharski, Jozef Glemp, Kazimierz Nycz, Stanistaw Dziwisz a Stanistaw
Rylko (Polsko), Christoph Schonborn (Rakusko), Joachim Meisner, Rainer Maria Woelki, Georg
Maximilian Sterzynski a Gerhard Ludwig Miiller (Nemecko), Franc Rodé (Slovinsko), Angelo
Sodano, Mauro Piacenza a Roberto Tucci (Taliansko), Jean Louis Pierr Tauran a Philippe Xavier
Barbarin (Franctzsko), Antonio Augusto dos Santos Marto (Portugalsko) a dalsi (Dlugos 2019,
33-244).

Dal3{m dolezitym medznikom v procese ,, globalizacie“ Maridnskej hory v Levo¢i bol 1. - 5. ok-
tober 2005, ked bola zaradend do zdruzenia European Marian Network, ktoré spaja dvadsat naj-
vyznamnejs$ich marianskych svityn starého kontinentu. S uvedenym faktom bezprostredne stvisi
organizovanie v poradi 17. riadneho zasadania ¢lenov Eurdpskej maridnskej siete, ktoré malo svoje
dejinné miesto v Levoci v ditoch 17. - 20. septembra 2019. Nakolko obidvom spomenutym sku-
to¢nostiam budem venovat osobitnt pozornost v tretej Casti tohto ¢lanku, teraz sa nimi nebudem
hlbsie zaoberat.

K ndrastu medzinarodného vyznamu levocskej maridnskej baziliky iste prispel aj fakt, Ze
28. februara 2009 nadobudla duchovné spojenectvo s bazilikou Santa Maria Maggiore v Rime,
z ¢oho pre putnikov plynt viaceré duchovné privilégia - najméd moznost ziskania odpustkov, ktoré
sa pri splneni obvyklych podmienok daju ziskat prakticky pocas celého roka (na Vyrocie posviac-
ky hlavnej maridnskej baziliky v Rima 5. augusta, na sviatok Navstivenia preblahoslavenej Panny
Marie 2. jula, na akdkolvek slavnost Panny Marie, raz do roka podla lubovolného vyberu jednotli-
vého veriaceho a kedykolvek sem pride skupina putnikov prejavit nabozensku tctu).

Vtedajsi levocésky farar Mons. FrantiSek Dlugo$ poziadal 30. janudra 2009 Apostolska pe-
nitencidriu, aby bolo medzi levo¢skou a rimskou bazilikou vytvorené duchovné puto. Dekrét
o nadobudnuti duchovného spojenectva maridnskej baziliky v Levo¢i s hlavnou maridnskou
bazilikou v Rime bol slavnostne precitany pocas hlavnej ptite na Marianskej hore 5. jula 2009
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(Dlugos - Stefaniak 2014, 55-61). Na okraj mozno pripomentt, ze bazilika Santa Maria Maggiore
ma okrem iného vynimo¢né miesto v najstarsich dejinach Slovenska. Sviti Cyril a Metod pred-
lozili v roku 867 papezovi Hadridanovi II. Ziadost o povolenie sluzit svité omse v staroslovien-
¢ine. Papez sahlasil so zavedenim $tvrtého bohosluzobného jazyka a na znak suhlasu polozil
staroslovanské bohosluzobné knihy préve na oltér baziliky Santa Maria Maggiore (Skvarna et al.
2006, 20).

Medzi vyznamné medzniky v procese ,globalizacie“ Marianskej hory v Levoci je potrebné
pripod¢itat aj 7. jun 2013, ked bola zaradena do celosvetovej organizacie Worldpriest, ktora okrem
iného kazdoro¢ne na slavnost Bozského srdca JeziSovho spdja najvyznamnejsie svityne sveta
v $tafetovej modlitbe ruzenca za posvitenie knazov. V sucasnosti do tejto organizacie, ktora vznik-
la v roku 2010, patri viac ako tristo svityn z roznych krajin sveta. Worldpriest bolo zalozené sku-
pinou laickych veriacich, expertov v oblasti socidlnej komunikacie a médii, na podporu réznych
aspektov kitazskej sluzby. Jeho cielom je spajat kitazov a laikov, aby tak kazdy mohol prehibit svoj
vztah s JeZiSom Kristom a prezivat Boziu pritomnost, lasku a ochranu. Zakladatelkou a general-
nou riaditelkou tohto zdruzenia je Marion Mulhall z [rska (Worldpriest 2021).

Od spominaného roku 2013 sa na Marianskej hore kazdoro¢ne na slavnost Bozského srdca
Jezisovho schddzaju biskupi, knazi a mnozstvo veriacich laikov, aby sa v stanovenom case (19.45)
spolo¢ne modlili stanoveny ruzenec za posvitenie kiazov, slavili svatd omsu a prijali eucharis-
tické pozehnanie - v spojeni s veriacimi vo viac ako tristo svétyniach v roznych krajinach sveta.
Stafetovd modlitba ruzenca za posvitenie kitazov sa zvycajne zaéina na slavnost Bozského srdca
Jezisovho o0 0.00 (GMT) v ruskom Magadane na Sibiri, prechadza naprie¢ vSetkymi svetadielmi
a kon¢i v kanadskom Ontariu o 24.00 (GMT). Levodska bazilika spravidla ,,preberd ruzencova
Stafetu” od $panielskej Malagy a odovzdava ju irskemu Knocku (Dlugos 2019, 30-31).

Napokon k ndrastu medzinarodnému vyznamu levo¢skej maridnskej baziliky iste prispel aj
fakt, Ze v roku 2016 bola zaradena do slovenskej sekcie Camino de Santiago. Trasa Svitojakubskej
cesty na Slovensku vedie v smere vychod - zdpad. Zac¢ina v Kosiciach, pokracuje cez Levocu,
Staré Hory, Hronsky Benadik, Nitru, Trnavu a kon¢i v Bratislave. Cela trasa je dlhd priblizne
650 km a peso zaberie priblizne 1 mesiac. Dalej je mozné pokratovat az do mesta Santiago
de Compostela v $panielskej Galicii. V Bratislave sa trasa napaja na rakusku Jakobsweg v meste¢-
ku Wolfstahl alebo na madarsku Szent Jakab tt, ktord prechddza dedinkou Rajka (Svitojakubska
cesta na Slovensku 2021).

Jednotlivé Casti Svitojakubskej cesty na Slovensku boli oznacované postupne. Jej prva Cast,
ktora sa zac¢ina v KoSiciach a kon¢i v Levodi, bola oznacena v roku 2016. Druha cast, za¢inajtca
v Levoci a konciaca na Starych Hordch, bola oznacena v roku 2019. Tretia Cast, ktord sa zacina
na Starych Hordch a kon¢i v Hronskom Benadiku, bola oznacena v roku 2017. Napokon §tvrta
Cast, za¢inajuca v Hronskom Benadiku a konciaca v Trnave, ako aj piata Cast, ktora sa za¢ina
v Trnave a kon¢i v Bratislave, boli oznac¢ené v roku 2019 (Mréz — Mréz — Krogmann 2019, 66-67).
Dokoncenim slovenskej sekcie Svitojakubskej cesty sa Slovensko a v ramci neho aj Marianska hora
v Levodi stali sicastou putnickej cesty, ktora mé eurdpsky rozmer a vyznam.

Marianska hora v Levodi v zdruzeni European Marian Network

V tretej casti tohto ¢lanku by som chcel v kratkosti poukdzat na miesto levo¢skej marianskej ba-
ziliky medzi dvadsiatimi najvyznamnejsimi marianskymi svitynami Eurdpy. V tejto Casti pojde
v zna¢nej miere o informacie ,,z prvej ruky®, nakolko som sa osobne ztcastnil na vadsine riad-
nych zasadani ¢lenov zdruzenia European Marian Network (v rokoch 2006 - 2016). Zdruzenie
Eurdpska maridnska siet spaja dvadsat marianskych svityn starého kontinentu, ¢o symbolizuje
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dvadsat tajomstiev svitého ruzenca. Su don zahrnuté najznamejsie a najvyznamnejsie marianske
putnické miesta Eurépy. Panna Mdria — Bozia Matka - je v kazdej svityni uctievana pod inym
titulom, ako aj rozdielnym sposobom (http://www.ourladyofeurope.net/).

Zdruzenie European Marian Network vzniklo na podnet pdpeza Jana Pavla II. v roku
2003, v tom case s poctom clenov pitnast. Ustanovujuce zasadanie sa uskuto¢nilo vo francuz-
skych Lurdoch. Na pozvanie tarbsko-lurdského diecézneho biskupa Mons. Jacquesa Perriera prisli
na toto stretnutie zastupcovia nasledovnych marianskych svityn Eurdpy: Altotting (Nemecko),
Banneux (Belgicko), Brezje (Slovinsko), Czestochowa (Polsko), Einsiedeln (Svajéiarsko), Fatima
(Portugalsko), Knock (Irsko), Loreto (Taliansko), Lourdes (Francuzsko), Mariap6cs (Madarsko),
Mariazell (Rakasko), Vilnius (Litva), Walsingham (Velkd Britdnia), Zaragoza (Spanielsko)
a Zarvanyzia (Ukrajina) (Santos 2006, 4).

Druhé riadne zasadanie este vzdy patnastich ¢lenov sa uskuto¢nilo v roku 2004 v portugalskej
Fatime. Prave na tomto stretnuti sa rozhodlo, vzhladom na zvysenie poctu tajomstiev svitého
ruzenca z patnast na dvadsat, o zodpovedajicom zvy$eni poctu ¢lenov tohto zdruzenia. Pit no-
vych ¢lenov bolo prijatych na nasledujuicom riadnom zasadani o rok neskér. I8lo o nasledovné
marianske svityne: Levoca (Slovensko), Csiksomlyé (Rumunsko), Marija Bistrica (Chorvatsko),
Mellieha (Malta) a Gibraltar. Po¢nic rokom 2005 sa teda zastupcovia levocskej maridnskej bazi-
liky kazdoro¢ne stretavaju so zastupcami dal$ich devitndstich marianskych svétyn Eur6py, aby sa
navzdjom lepsie poznali, delili so svojimi skisenostami a lepsie pochopili nevypovedand tazbu
dnesného ¢loveka po duchovnych hodnotach. Prinos tychto stretnuti spoc¢iva najméd v osobnej
skasenosti s dianim na jednotlivych putnickych miestach, ale aj v obohacujucich prednaskach
a diskusidch na vopred stanovené témy (Dlugos - Stefatiak 2014, 75-76).

V poradi tretie riadne zasadanie, ktoré v§ak bolo pre Maridnsku horu v Levoci prvé, sa usku-
to¢nilo v madarskom meste Mariapdcs. Konalo sa v diioch 1. - 5. oktobra 2005. Levoésku baziliku
na stretnuti v Mdriapocsi zastupovali Mons. Frantisek Dlugos, rektor baziliky, a Mons. Jan Zentko,
biskupsky vikar Spisskej diecézy. Je potrebné podotknuit, Ze samotné pozvanie na stretnutie ¢le-
nov Eurdpskej maridnskej siete eSte neznamenalo aj prijatie do tohto vyznamného zdruZenia.
Schvalovaci proces pozostaval z prezentacie levocskej baziliky — jej histérie a sac¢asnosti. Po pred-
staveni nasledovalo tajné hlasovanie ¢lenov na cele s tarbsko-lurdskym diecéznym biskupom
Jacquesom Perrierom, ktoré rozhodlo o zaradeni Baziliky Navstivenia Panny Marie na Marianskej
hore v Levoci do tohto zdruzenia eurdpskeho vyznamu (Dlugo$ 2008, 163-164).

Stvrté riadne zasadanie ¢lenov European Marian Network sa uskuto¢nilo v irskom meste
Knock v dnoch 30. septembra — 4. oktobra 2006. Program stretnutia sa niesol v duchu hlavnej
myslienky: Uloha piitnickych miest v novej evanjelizdcii. V poradi piate stretnutie sa uskuto¢nilo
v litovskom hlavnom meste Vilnius v diloch 17. - 21. septembra 2007. Jeho témou bolo: Bozie
milosrdenstvo v centre sviatosti zmierenia. Sieste riadne zasadanie sa uskuto¢nilo v $panielskom
meste Zaragoza v diioch 9. - 12. septembra 2008. Program stretnutia sa niesol v duchu hlavnej
myslienky: Mdria, prameri Zivej vody (Stefaniak 2014, 58-68).

V poradi siedme stretnutie clenov Eurdpskej maridnskej siete sa uskutocnilo v polskej
Czestochowej v ditoch 9. — 12. septembra 2009. Jeho témou boli: Duchovné skiisenosti piitnikov.
Osme riadne zasadanie sa uskuto¢nilo v Gibraltri v dfioch 13. - 17. septembra 2010. Program
stretnutia sa niesol v duchu hlavnej myslienky: Nase Svityne - miesta ekumenizmu a medzindbo-
Zenskych stretnuti. V poradi deviate stretnutie sa uskuto¢nilo v britskom Walsinghame v dnioch
27. - 30. septembra 2011. Jeho témou boli: Populdrne znaky ndboznosti a evanjelizicie. Na okraj
mozno dodat, Ze zvlastnostou tohto stretnutia bola aktivna ucast predstavitelov Anglikdnskej
cirkvi (Dlugos - Stefatiak 2014, 99-116).

Jubilejné desiate riadne zasadanie ¢lenov European Marian Network sa uskuto¢nilo v Rime
v dnoch 18. - 21. septembra 2012. Toto stretnutie bolo vynimo¢né tym, Ze nan prijali pozvanie aj
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zastupcovia piatich mimoeurdpskych najvyznamnejsich maridnskych svityn: Aparecida (Brazilia),
Guadalupe (Mexiko), Vailankanni (India), La Vang (Vietnam) a Kibeho (Rwanda). Hlavna mys-
lienka stretnutia v roku 2012 bola: Cesty, ktorymi maridnske svityne zaviedli do praxe usmernenia
Druhého vatikdnskeho koncilu. S osobitnou prednaskou vystapil kardindl Antonio Maria Veglio,
predseda Papezskej rady pre pastoraciu migrantov a cestujuicich. Vo svojej prednaske okrem iného
zdoraznil potrebu rozvijat ludova zboznost, ktora by mala privadzat veriacich k slaveniu a priji-
maniu Eucharistie (Dlugo$ - Stefaiak 2014, 117-122).

V poradi jedendste stretnutie ¢lenov Eurdpskej maridnskej siete sa uskuto¢nilo v Melliehe
na Malte v diioch 5. - 8. novembra 2013. Jeho témou boli: Piitnici a ndvstevnici na ceste do, v a z ma-
ridnskej svityne. Dvanaste riadne zasadanie sa uskutoc¢nilo v Csiksomlyé v Rumunsku v diloch
16. - 19. septembra 2014. Program stretnutia sa niesol v duchu hlavnej myslienky: Maridnska ces-
ta ako duchovnd cesta pre putnikov v strednej a vychodnej Eurdpe (Stefaniak 2014, 82-86). V poradi
trindste stretnutie sa uskuto¢nilo v Szentkut v Madarsku v dnioch 15. - 18. septembra 2015. Jeho
témou bolo: Pokdnie a odpustenie (Farské listy 2015, 20-21).

Strndste riadne zasadanie ¢lenov European Marian Network sa uskutoénilo v mestecku
Zarvanytsya (Ukrajina) v diloch 19. - 22. septembra 2016. Program stretnutia sa niesol v duchu
hlavnej myslienky: BoZia Matka - ,,brdna milosrdenstva“ pre kazdého veriaceho (Farské listy 2016,
25-26). V poradi pétnaste stretnutie sa uskuto¢nilo vo Fatime (Portugalsko) v diioch 26. - 29. sep-
tembra 2017. Jeho témou bolo: 100. vyrocie fatimskych zjaveni (Farské listy 2017, 24-25). Sestnéste
riadne zasadanie sa uskuto¢nilo v mestecku Brezje (Slovinsko) v diioch 25. - 28. septembra 2018.
Program stretnutia sa niesol v duchu hlavnej myslienky: Miesto svityne v Zivote Cirkvi (Farské listy
2018, 19-21).

Doposial posledné — sedemnaste riadne zasadanie ¢lenov Eurdpskej maridnskej siete sa usku-
toc¢nilo v slovenskej Levoci (pretoze v roku 2020 sa stretnutie neuskuto¢nilo z dovodu pandémie
COVID-19). Konalo sa v drioch 17. - 20. septembra 2019. Program stretnutia sa niesol v duchu
hlavnej myslienky: Mdria - aktudlny prorotyp krestana. Hlavnu prednasku predniesol olomoucky
arcibiskup Jan Graubner, ktory pod¢iarkol, Ze Panna Maria je uditelkou viery, vzorom sluzby, bu-
dovatelkou Cirkvi, matkou i kralovnou veriacich. Okrem toho pripomenul, ze medzi novymi for-
mami evanjelizdcie by nemali chybat pute a iné duchovné podujatia pre rozne profesijné skupiny.
Delegati dvadsiatich najvyznamnejsich maridnskych svatyn starého kontinentu navstivili — okrem
baziliky na Marianskej hore - aj baziliku svétého Jakuba v Levodi, katedrdlu svdtého Martina
v Spisskej Kapitule a kostol Svitého Ducha v Zehre (Farské listy 2019, 20-25).

Zdruzenie European Marian Network spociatku fungovalo pod predsednictvom tarbsko-
-lurdského diecézneho biskupa Mons. Jacquesa Perriera (v rokoch 2003 - 2012), ktory mu spolu
so svojim timom venoval zvlastnu pozornost. Okrem iného si klddol za povinnost osobne navsti-
vit vSetky ¢lenské svityne v den ich vyro¢nej slavnosti. V tomto duchu sa napr. zacastnil hlavnej
pute na Marianskej hore v Levo¢i v diloch 7. - 8. jila 2007 (Santos 2011, 4). Po skonéeni jeho
sluzby v pozicii tarbsko-lurdského diecézneho biskupa opisované zdruzenie funguje na sposob
»Stafetového predsednictva®. To znamend, Ze mu predsedd vzdy rektor tej svétyne, ktord pripravu-
je najblizsie riadne zasadnutie. V na¢rtnutom kontexte mu napr. v rokoch 2012 - 2013 predsedal
rektor svityne v maltskej Mielliehe, v rokoch 2018 — 2019 rektor svityne v slovenskej Levoci a mo-
mentélne uz druhy rok rektor svityne vo $vaj¢iarskom Einsiedelne.

Opisované zdruzenie v prvom desatro¢i svojho fungovania vydalo dve oficidlne publikacie
(bulletiny) v $iestich jazykoch (franctzsky, taliansky, $panielsky, anglicky, nemecky a holandsky).
Prva so zakladnymi informaciami o zdruZeni, ako aj o kazdej z dvadsiatich eurépskych marian-
skych svityn bola publikovana v roku 2006 (Santos 2006). Druhd rozsirena o informacie a typic-
ké modlitby v jednotlivych svityniach v ich vlastnych jazykoch bola publikovana v roku 2011
(Santos 2011). Okrem toho byva beznou praxou, ze v aredloch dotknutych svityn sa nachadzaja
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informacné panely o Eurdpskej maridnskej sieti a podobne aj na ich webovych strankach. Tymto
sposobom navstevnik ktorejkolvek z dvadsiatich marianskych svatyn starého kontinentu alebo
jej webovej stranky dostdva zakladné informacie aj o ostatnych devitnastich, ¢o je pre ne velmi
vyhodné a dolezité.

Zaver

Na zakoncenie predstavenia davnejsej — lokalnej, ale najma novsej — globdlnej historie Maridnskej
hory v Levoci je potrebné povedat, Ze jej ndbozensky a kultirny vyznam neustéle narasta: a to
nielen v ramci Slovenska, ale aj v ramci Eurdpy a sveta. Osobitnym spdsobom je potrebné zdo-
raznit, Ze patnastro¢na aktivna pritomnost zastupcov levocskej maridnskej baziliky na riadnych
zasadaniach ¢lenov European Marian Network bola, je a bude dolezitd nielen pre Maridnsku horu
v Levodi, ale aj pre celé Slovensko. Aj vdaka tomu sa o Levoci v Eurdpe i vo svete vie. V tomto
kontexte iste nie je bezvyznamné, Ze v Lurdoch, Fatime alebo Knocku vidime okrem iného aj
obraz alebo panel s levo¢skou Pannou Mériou, pripadne kratku informaciu o levo¢skej maridnskej
svatyni.

Podobne plati, ze aj vdaka tomu Mariansku horu v Levo¢i z vlastnej iniciativy navstivili také
osobnosti, ako napr. tarbsko-lurdsky diecézny biskup Jacques Perrier pocas hlavnej pute v roku
2007 alebo diecézny biskup v Leiria-Fatima Antonio Marto pocas hlavnej puite v roku 2008.
Okrem toho, ako som vyssie zdokumentoval, v roku 2019 navstivili Maridnsku horu v Levoci
zastupcovia véetkych dvadsiatich najvyznamnejsich marianskych svatyn Eurdpy - pri prilezitosti
35. vyrocia vyhldsenia svityne na Maridnskej hore za baziliku mensiu a 10. vyrocia jej duchovné-
ho spojenia s bazilikou va¢Sou Santa Maria Maggiore v Rime. Vzhladom na uvedené i neuvedené
dejinné fakty mozno bez nejakej nezdravej hrdosti povedat, Ze Maridnsku horu v Levodi si fudia
na Slovensku, v Eurdpe i vo svete vazia ako vyznamné duchovné a kulturne dedicstvo.
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Abstract: ZELENKOVA, Anna - MIKULASEK, Alexej. Literary Criticism and Cultural
Heritage in Pragmatic Contexts. On the Legacy of Peter Liba. The study evaluates the
methodological contribution of a Slovak literary scholar Peter Liba (1931 - 2020), who was
one of the founders of the Institute for Research of Constantine and Methodius’ Cultural
Heritage and the University of Constantine the Philosopher in Nitra. As a literary scholar,
Liba significantly influenced the theory of interpretation and communication in a number
of humanistic fields of study and thematic areas (folklore, popular literature, translation,
children’s and youth literature, bibliography, biography studies, textology, culturology
etc.). The study also defines the researcher’s autonomous position within the so-called
semiotic-communication Nitra school and its expressive theory of the text, which the work
of aforementioned professor enriched interdisciplinary with diachronic and comparative
aspects of not only primary but also secondary communication. Within its framework, Liba
elaborated on the problems of the functions of literary education, typology of reading and
literacy, literary-museum communication, biography studies and circulation of the so-called
degraded layers of literary development. As a literary theorist, he came from textological
analysis and heuristic research to uncovering the connections between literature and culture
and its ethical dimension.

Keywords: Peter Liba, Nitra school, Slovak literary criticism, communication theory,
culturology, Institute for Research of Constantine and Methodius’ Cultural Heritage

»Nesumarizujeme [...], naopak otvarame problémy* (Liba 1987, 11), charakterizoval svou literar-
névédnou metodu v ivodu ke své monografii Citatel a literdrny proces (Bratislava, 1987) slovensky
literarni védec a kulturolog Peter Liba (1931 - 2020), ktery vyrazné zasahl do fady oblasti literatu-
ry a kultury. Spfiznénost, ale i jistd autonomie v ramci nitranské, sémioticko-komunikaéni $koly,
predznamenala jeho vklad nejen do slovenského, ale i ¢eského mysleni o literature, ktery se projevil
v kritickém dialogu s dobou, v hledani a kladeni novych otazek, akcentujicich ,.¢itanie v stvislos-
tiach a ¢itanie pod povrchom textu® (Liba 2009b, 47). Liba patfil ke skupiné intelektudlné vlivnych
badatelti rozvijejicich predev$im teorii literarni komunikace v navaznosti na potieby literarné-
védné, literarnékritické, edi¢ni a pedagogické praxe. Tito badatelé inovativné rozpracovali kom-
plexni teorii interpretace, recep¢ni Zanrovou poetiku, teorii a historii literatury pro déti a mladez

! Cast A. Zelenkové je vystupem v ramci védeckého projektu APVV-19-0244 Metodologické postupy v li-
terdrnovednom vyskume s presahom do medidlneho prostredia. Hlavni fesitel prof. PhDr. Jan Gbur, CSc.
Doba feseni: 2020 — 2024.
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(s ohledem na tzv. détsky aspekt), vytvorili ucelenou teorii prekladu ad., a to nikoli bez nutnych
kontaktt se zahrani¢im, jak je pfipomnéla mj. Maria Valentova (Valentova 2017). Ona ,,nitrianska
literdarnovednd skola“ se rozvijela na ptidé Vysoké skoly pedagogické v Nitfe v ramci Kabinetu li-
terarni komunikace a experimentalni metodiky, oficialné zalozeného k 1. 1. 1969 z iniciativy jeho
pozdéjsich kolegti, jakymi byli Frantisek Miko, Anton Popovi¢ a Jén Kopél (Zilka 2015, 11). Liba,
ackoli formalné prisel z Martina do Nitry roku 1973 na katedru slovenské literatury, byl s timto
Kabinetem spojen relativné jednotnou a formovanou terminologii, systematickym a komplexné
systemizujicim myslenim, zdjmem o komunika¢ni rozmér literarnich jevi a s nim souvisejici in-
tertextualitu, dnes prertstajici v moderni intermedialitu.

Podle Zilky nitranska $kola, ktera se zahy stala fenoménem evropské tirovné, mj. kriticky na-
vazala na vyzkumy ¢eskych badateld, jakymi byli napt. Jan Mukatovsky, Frank Wollman, Jifi Levy,
Séva Sabouk, Ivo Osolsobé nebo Zdenék Mathauser (Zilka 2006, 163). Inspirativni prace nitran-
skych literarnich védcti nachdzely pro své novétorstvi uplatnéné pii analyze literarnich textd ohlas
i v zahranici. Tato $kola, kam se pravem zatazoval od pocatku sedmdesatych let i Peter Liba,
»popri inakosti jednotlivcov i ich pracovného $tylu“ (Zilka 2006, 163) vytvotila respektovanou
institucionalni bazi pro vyzkum literdrniho textu, kterou od samého zac¢atku sjednocoval zajem
o pragmaticky aspekt sémiotiky, o vztah text - ¢tendf (Zilka 2006, 162). S timto zaméfenim se
identifikoval i Liba, jehoZ pfinos spocival v tom, Ze vyrazovou teorii textu integroval do oblas-
ti literarniho vzdélavani a jeho funkci (Liba 1978), otazek biografistiky (Liba 1976) a literarné-
muzejni problematiky (Popovi¢ — Liba - Kopal 1977). Celkové tak interdisciplindrné obohatil
poznani primdrni i sekundarni komunikace o komparativni aspekty pti zachovani sémioticko-
-recepéniho ramce (srov. Zelenkovd 2011). ,,Mohli sme rozpéleni ¢itat literatiry zo Zapadu a tym
sme sa skor napojili na existujtci eurépsky prad, ¢im Zila vtedy literarna veda“ (Liba 1999, 162),
vzpominal s odstupem casu Liba, jehoz publika¢ni ¢innost z tohoto hlediska zfetelné svédéila
o fale$nosti predstavy, Ze ¢eskoslovenska literdrni véda po druhé svétové valce se ocitla ,,v zajeti
zelezné opony“ izolovana od ,velkého svéta“ a jeho koncepci, jez jsou dnes vcelku standardné
soucasti vykladu literarnévédnych smérii a metodologii druhé poloviny 20. stoleti. Zapomina se
ov$em, ze i v relativné neptiznivych podminkdch existovala ohniska samostatného a inovativniho
védeckého mysleni v zemich tzv. vychodniho bloku (J. M. Lotman a tartusko-moskevska $kola,
M. Bachtin, G. Lukdécs, 1. S6tér, J. Stawinski, D. S. Lichacov, H. Markiewicz a mnoho dalsich),
ze si silné osobnosti dokazaly najit cesty k ¢ilé zahrani¢ni spolupraci navzdory byrokratickym
a cenzurnim omezenim. Tykd se to napt. teorie literarni a umélecké komunikace a v jejim ram-
ci napt. komplexné interpretace uméleckého textu nebo teorie prekladu, spojované s osobnosti
Antona Popovice, nebo vyrazova teorie textu a stylu Frantiska Mika, rovnéz literdrni komparatis-
tiky a v jejim ramci pak tzv. zvlastnich meziliterarnich spolecenstvi Dionyze Durisina; na ceské
strané pak jmenujme napt. teorii edi¢ni ¢innosti a praktickou textologii (Rudolf Havel a kol.) nebo
translatologii (Jiti Levy, Karel Horalek ad.).

Nahlédnuti do védecké i osobni biografie Petra Liby jasné vypovida o jeho rozsahlé védec-
ké, pedagogické, kulturni a spolecenské ¢innosti, ktera byla ocenéna fadou cen a vyznamenan.
Jak ptipomina v souvislosti s jeho vysokoskolskym ucitelskym ptisobenim Silvia Laukova: ,,Jeho
myslenie [...] bolo vzdy interdisciplinarne, kontextové a otvorené pre nové vyzvy modernej spo-
lo¢nosti“ (Laukova 2020). Pokud bychom chtéli — aspon stru¢né — naznacit jednotlivé tematické
okruhy Libova literdarnévédného zdjmu, na prvnim misté by bylo nutné pfipomenout jeho zasluhy
o rozvoj slovenské teorie i praxe bibliografie i biografie; v letech 1968 — 1971 puisobil jako reditel
Bibliografického ustavu Matice slovenské a jeho zkus$enosti se projevily v monografii Bibliografia
v procese (Martin, 2006), ptinaejici studie a prispévky z teorie a déjin slovenské bibliografie.
V studii Osoba - biografia - literdrna komunikdcia (Liba 2009a) v ramci metodologickych zasad
nitranské $koly upfednostiiuje sémantiku pred sémiotikou, vyznam pred obraznosti. Literarni dilo
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proto pro ného zlistava vidy neuzavienou jedine¢nou vypovédi, kterou pfijimame a recipujeme
jako specifickou duchovni skute¢nost. Diskuse o kofenech Libovy metodologie, které se udajné
odrazily v jeho snaze o védeckou exaktnost, v pragmatizaci uvazovani a v sestavovani binarnich
opozici, nejsou z tohoto hlediska dilezité, a proto lze souhlasit s tvrzenim, Ze badatel ,,[...] md
sklon teoretizovat a systemizovat len tolko, kolko si to vyZaduje riesenie jeho badatelského zaujmu
a pragmatika kultirnej situdcie” (Marcok 2002, 49). Jako autor a spoluautor se podilel na mno-
ha badatelskych i uc¢ebnich projektech, z nichz miizeme pfipomenout kvalitni vysokoskolskou
ucebnici Interpretdcia umeleckého textu (Bratislava, 1981) ve spolupraci s Antonem Popovicem,
Petrem Zajacem a Tiborem Zilkou, dodnes metodologicky i jinak uzite¢nou ve své &sti teoretické
i v praktickych interpretacich vybranych dél slovenské literatury.

Pravé v Interpretdcii umeleckého textu se projevila Libova tcta k textu, ktera souvisela se zfej-
mym respektem k historickému materialu - sim zacinal svou védeckou drahu v biografickém od-
déleni Matice slovenské v Martiné a v jeho literarnévédné metodé sehrava vyraznou tlohu aspekt
literarni biografie a antropologického pristupu. Pro ného je dilezité vidét za textem i konkrétni-
ho autora, pochopit jeho duvody, pro¢ vlastné pise. Odlisnost od klasické interpreta¢ni metody
spociva v tom, ze bere vice do Gvahy moment tradice, jehoZ prostfednictvim se nekomunikuje
jen s literarni minulosti, ale i s budoucnosti. Dodnes ziistava nedostate¢né docenénym momen-
tem v Libové védeckém profilu zasadni podil na zaloZeni znamé edice Literdrny archiv v roce
1964, v niz se publikovaly vysledky védecké prace v Matici slovenské, a tim se dostavaly do $irstho
¢esko-slovenského vyzkumného kontextu a ¢tenarského povédomi. Vydavani archivnich textil
ptispivalo podle ného k realizaci modelu literarni komunikace a k axiologickému prekonani sym-
bolické ,vzdalenosti“ mezi autorem a ¢tenarem (Liba 1964a). Zejména ctenarské potreby jsou
urcujicim prvkem v recepci a percepci textu a ovliviuji jeho interpretaci.

Ctenéiské potieby hraly dtilezitou tlohu i v Libovych nazorech na textologii a editorskou pra-
xi. V nich nejde jen o mechanické stanoveni redaké¢nich tprav, ale o postupné odkryvani hod-
not a vrstveni vyznamu v procese psani a ¢tenarské recepce, celkové o dotvareni smyslu textu.
Literarnim dilem se totiz Liba zabyval na pozadi spole¢enskych a kulturnich konvenci, zajimalo ho
textové i mimotextové ,,déni smyslu, pohyb a stélost v autorském zaméru a ¢tenarskych konkreti-
zacich. V prvnim ro¢niku edice Literdrny archiv 1964 recenzoval vydany soubor vzajemnych listt
Jaroslava Vicka a Jozefa Skultétyho, ktery vyzdvihl nejen jako biograficky dokument, ale zejména
jako ,,kli¢* k hlub$imu pochopeni velkych osobnosti slovenské kultury, o nichz napsal, Ze jejich
korespondence se pro svou recepéni ptitazlivost ,,da ¢itat ako beletria® (Liba 1964b, 238). V né-
sledujicim roce ve sborniku Literdrny archiv 1965 zhodnotil stav slovenské textologie a stanovil
dodnes obecné platné zasady pro vydavani literarnich textt (Liba 1965). Velmi cenné jsou z tohoto
hlediska rovnéz jeho textologické studie, z nichz jmenujme napt. O (ne-) uzitocnosti reprodukcie
textu (Textologickd prolegomena folkléru) (Liba 2000a) nebo O tcelovom prepise textov (Liba 2000b)
¢i Pragmatické editovanie (editorstvo) ludovej rozpravky (Liba 1996). Pred autentickou podobou
textu zde Liba upfednostnil zdsadu publikovat rukopisy v kone¢ném znéni se véemi ptivodnimi
opravami a zasahy jako pfirozeny vysledek komunikaéniho procesu, ktery se prizptisobuje autorovi
a kontextu jeho dila. Odmital proto striktni dodrzeni principt nejen tzv. diplomatického vydani,
ale i tzv. populariza¢niho vydavani. Podle ného ,vydavany text sa ma priblizit dne$nému Citate-
lovi v takej podobe, aby sa neporusil pdvodny text natolko, aby ho z prepisaného textu, na zakla-
de prepisovych zasad, nebolo mozné zrekonstruovat® (Liba 1965, 204). Z oboru teorie kultury
muiZeme jmenovat napt. jeho monografie Dostredivé priestory literatiiry (Nitra, 1995), Otvorené
ndvraty (Nitra, 2001), Kultira/literatira (Nitra, 2005) a Prieniky do literatiry a kultiiry (Nitra,
2009) (srov. Zelenkova 2010). Jejich spole¢nym prvkem, charakteristickym pro Libovy texty z po-
sledniho dvacetileti, se stava oscilace mezi ergocentrickym a kulturologickym chapanim literarni
védy. Jde v nich zejména o odkryvani souvislosti mezi literaturou a kulturou, s ¢im souvisi i novy
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prvek — tematicko-metodologické zaméteni na duchovni prostor literatury. Tento posun se vyrazné
odrazi v jeho intelektualnich Gvahach o soucasné, prelomové situaci clovéka a slovenské kultury
v dne$nim ,,chaosu bezbiehého postmodernismu® a globalniho svéta. Je tu charakteristické pro-
Inuti t¥i aspekti - literarnéteoretického, komunikaéné-sémiotického a pedagogického -, které se
odehrava v dialogu, v némz autor uptednostiiuje zazitkovy pristup pred raciondlnim hodnocenim.
Viditelné je to zejména v jeho vyroku, Ze pouze v ,,porozumeni sa rozohra zazitkovy a obohacujuci
proces rozdavania a prijimania basnickych hodnot® (Liba 2009b, 36), a proto vyslovuje otazky,
v nichz se zamysli nad zménou dnesniho Zebticku hodnot, tudiz nad zménou soucasného vyvoje
literatury. Tyto otazky vedou k ndvratu k pivodnimu poslani psaného slova, a pravé to dokdze
podle Liby napomoci k ,,otevienému ¢teni. Jde mu predevsim o odkryvani novych, nékdy navenek
i margindlnich a nedocenovanych stranek literarni historiografie. Napriklad zvazuje otazku ktes-
tanského pohledu na literaturu, ktery se predtim nemohl rozvijet, ale presto ptsobil pti formovani
slovenské identity. V uvodnim slovu k monografii Otvorené ndvraty se Liba pfiznava k heidegge-
rovskym podnétim ,,prestahovat sa do svojich vlastnych pociatkov®, tzn. realizovat oteviené sondy
»do tych vrstiev slovenskej literatary a kultary, ktoré odkazuju na zakladajice, trvalé, oZivujice
hodnoty*“ (Liba 2001, 5). A jestlize spolu s tim tvrdi, Ze ,vSetky texty literdrnej a kultirnej minulosti
st vzdy v pozicii otvorenej ponuky, v pozicii aktualizovaného prijmu“ (Liba 2001, 5), je zde ur¢itd
inspirace gadamerovskou hermeneutikou a barthesovskym chapanim ,,nulového stupné rukopisu®
Podle autora jsou texty navzdory své kanonizované strukture ,,pfistupné” novym interpretacim,
které nejvice ovliviiuje ¢tenaf svymi potiebami.

Podle Liby nabizi text uréitou recepéni vypovéd, ktera zavisi od struktury textu a ¢tenarskych
schopnosti, ale zaroven pred ¢tenafi néco skryva. Badatel upozornuje na ,,slepa“ mista v struk-
tufe literarniho dila, jeZ jsou oteviena dal$im konkretizacim. Pfipoming, ze literarni historik by
mél byt skromnym zprosttedkovatelem, vytvarejicim ze souboru faktt, déjii a procest obrysy je-
dine¢nych, ale zevseobecnujicich lidskych ,,ptibéhti“. Poslanim literarniho védce proto neni pti-
mocaré desifrovani autorského zaméru a jeho kddu, ale zprosttedkovani sémantickych moznosti
textu, které jsou sice ,,oteviené®, ale ne bez hranic. Typické pro Libu bylo i to, Ze ho v poslednim
okruh ¢tenafi a jeho schopnost napomdhat literarnimu vyvoji. Interpretace textu tak prechdzi
do uvah o lidské dimenzi kultury a o ontologické podstaté individualniho a kolektivniho byti.
Liba si uvédomoval, spole¢né se spisovateli a umélci, o nichz psal, ze ,,knihy maju svoje osudy len
prave z ohladu na ¢itatela®, a to nékdy dokonce ,,osudy nezavislé od autora, alebo aj protikladné
umyslu samého tvorcu® (Liba 1992, 143). Ptitom vidél jistou autonomii uméleckych a estetic-
kych hodnot, které mohou byt v ¢tenarskych konkretizacich razné aktualizovany a prirozené
i interpretovany. Ztetel ke ¢tenafi je v jeho badatelské i kritické a esejistické ¢innosti vSudypti-
tomny a netyka se jen analyzy dél populédrniho pisemnictvi. Spojuje se v ném védomi kooperace
autora a Ctenafe, autorského predjimani ¢tenafovych ocekavani, rozbor technik a metod jejich
napliovani, hodnoceni kvality.

»lext nie je este literarnym dielom, nim sa stava v komunikacii“ (Liba 1987, 45), napsal v mi-
kovské linii chdpani textu a podle ného je tfeba za literaturu bojovat, obhajovat ji, vysvétlovat —
samotny text miize demonstrovat svou ,,uméleckost® i pres zanedbavanou vychovnou funkci
spojenou s aspektem morélky a kfestanstvi. Liba proto své dialogy rozviji pfedev$im recep¢né
ptistupnou formou, kde jeho vlastni myslenkovy svét splyva s citové podmanénym svétem adre-
sata (Obert 1999, 210). Idealni dialog si tudiz vyzaduje v politice, ale i v kultufe nevyhnutelnost
komunikace, schopnost poslouchat a porozumét. Dialog mezi literaturou a kulturou je podle
ného zaroven vyrazem zodpovédnosti k ¢lovéku, ochranou pfed moci a manipulaci. Uvédomuje
si, ze literarni védec neustale srovnavd a vybira z fady moznosti, ale vzdy se musi dobrat nazo-
ru autora na pozadi dobové recepce. Interpreta¢né-sémiotické moznosti textu vSak neznamenaji
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neomezenou svobodu slova. V eseji Hodnotovy filter kultiiry, ktera uzavira monografii Prieniky
do literatiiry a kultiry, traktuje soucasnou krizi kultury jako spor mezi estetikou a racionalnosti,
jako spor védy a viry, a proto krize civilizace vystupuje v Libovych textech jako krize slova: ,[...]
podstata krizy kultary je vzdy vyjadrenim neusporiadanej slobody a nezriadenej lasky (Liba
2009b, 283).

Liba si pro$el riznymi etapami védecké kreativity a v poslednim dvacetileti se profiloval pre-
dev$im jako krestansky intelektual, kde dilezitou strankou jeho mysleni o roli tradice v historii
slovenské kultury se stala koncepce historismu jako tematizovaného védomi umélce o historickych
udélostech a jejich interpretaci. Mnoho avah a studii vénoval predstavitelim slovenské katolické
literatury, zvlasté Janu Chryzostomu Korcovi, ale i Pavlu Straussovi ¢i Rudolfu Dilongovi. V fadé
prispévk, jako lektor-recenzent i autor kritickych posudki a studii, se zajimal o otézky biblickych
zalm z hlediska genologického a jejich transformacnich adaptaci (Liba 2001a, 9-40), také o ruskou
nabozenskou filozofii a duchovni slovesnou kulturu, napt. o dilo Vladimira Sergejevice Solovjova
(Liba 2001b), rovnéz o cirkevni (cirkevné slovanskou) kulturu a jeji kontinuitu (Liba 2004a). Uz jako
dékan Pedagogické fakulty v roce 1991 povazoval za ,,istretovy program® této vzdélavaci instituce
niho rektora Univerzity Konstantina Filozofa v Nitfe 13. 2. 1997 se symbolicky konala v predvecer
vyro¢i smrti svatého Cyrila. V slavnostnim ,,prihovoru® se védomé prihlasil k cyrilometodéjské
tradici jako ke kulturné-duchovni misi solunskych bratrti, poskytujici ,,kli¢ k poznani“ vem, kteti
o to pozadaji a kteti se chtéji vzdélavat v rodném jazyce (Liba 1999, 51-54). Cyrilometodéjskou
tradici ve vyvoji slovanské kultury a literatury Liba posuzoval nejen historickou, ale i aktualiza¢-
ni optikou, v niZ se uplatnila napt. hlediska kfestanského univerzalismu, narodné emancipa¢niho
idedlu ¢i nabozenské tolerance. Pro badatele totiZ nebyl fenomén vlastenectvi v rozporu s univer-
zalistickymi naroky moderniho ¢lovéka. Po skonceni vech oficidlnich akademickych funkci Liba
pocatkem 21. stoleti na cyrilometodéjskou tradici nezapomnél. Jako hlavni iniciator stal u zfizeni
Ustavu pre vyskum kultirneho dedic¢stva Konstantina a Metoda oficidlné existujictho od listopadu
2007 pti Filozofické fakulté UKF jako centrdlniho badatelského a dokumenta¢niho pracovisté, kte-
ré si klade za cil v interdisciplindarnim kontextu zkoumat axiologické a kulturné-duchovni aspekty
byzantské mise a jeji celoevropské tradice.

Pravé Nitra se podle Liby stéva jako jedno z center Velké Moravy mistem, kde se formuje a poz-
déji nejztetelnéji projevuje kulturni odkaz byzantské mise. Koncepce cirkevnéslovanského jazyka
jako slovesného nastroje esteticky vyspélého basnictvi — a v tom badatel navazuje na vyzkumy ces-
kého byzantologa Frantiska Dvornika ¢i svétoznamého slavisty Romana Jakobsona — vytvari pred-
poklady pro jazykové-etnickou diferenciaci Slovant a tim i pro ,,prvni formulaci ndrodni myslenky
v [...] celych slovanskych déjinach” (Jakobson 1996, 12). Pozdéjsi nasilné preruseni cirkevnéslovan-
ské kultury proto bylo tragickym zlomem, ktery charakterizuje i slovenské déjiny. Liba nenf klasic-
ky filolog paleoslavistické orientace ani specializovany historik-medievalista a jeho pristup k cyri-
lometodéjské tradici je spiSe pohledem slovensky citictho, patrioticky orientovaného kulturologa
a kf'estanského antropologa, ktery Konstantintiv Proglas a Zivotopisnou a legendistickou literaturu
Velké Moravy analyzuje z hlediska jejiho pfinosu pro duchovni linii slovenského pisemnictvi (Liba
2003), protoze tyto texty prechdzeji ,hranicami ¢asov* a jsou ,sti¢astou nas samych, nasej kultury,
nasho myslenia [...]“ (Liba 2012, 7). Projevilo se to i ve vybérovych antologiich Svity Cyril a svity
Metod v slovenskej literatiire (Nitra, 2012) a Medzi trvanim a déjinami. Cyril a Metod v slovenskej li-
teratiire (Nitra, 2013), kde v spolupraci se Silvii Laukovou shromazdil cenny material zpfitomnujici
»stopu® cyrilometodéjské mise a jeji uchovani v ptivodni slovenské spisbé.

Dilezitou oblasti Libova zajmu, ne vzdy docenovanou, byla translatologie, jakkoli aplikovana
v historicko-komunikaéni perspektivé. Napt. spole¢né s Antonem Popovicem, Frantiskem Mikem,
Tiborem Zilkou, Janem Kopalem a dalimi ptispél do vykladového slovniku translatologickych
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pojmut Origindl - preklad. Interpretacnd terminolégia (Bratislava, 1983), koncep¢éné vsak vede-
ného Popovicem. Podnétnou studii nazvanou Kultiira a preklad (Liba 2004b) rovnéz obohatil
sbornik Preklad a kultiira (Nitra, 2004) apod. Jeho zdjem o obecnou teorii prekladu byl domnéle
jen prilezitostny, analyza prekladii a adaptaci v$ak konstantné doprovazela jeho trvaly zdjem in-
terdisciplinarni, spojujici literarni historii, folkloristiku (Liba 1991) a teorii kultury s potfebou
pragmatického, zejména terminologického, vymezeni. Preklad v této souvislosti ve své translato-
logické praxi vztahl zejména na recepéni fungovani v oblasti popularni literatury, kde rozpracoval
problematiku explicitnich indikatort prekladovosti a jeji typologie (preklad volny, reprodukéni,
kontaminovany, zprostfedkovany, podverSovy, modelovy apod.) a kde vymezil dva hodnotové
poly — preklad jako transfer a absence prekladu ve védomi prekladu (Liba 1980). Podle Liby slo-
venskou teorii prekladu, kterd cerpé z literdrni komparatistiky Dionyze Durisina a ze sémioticko-
-komunika¢ni koncepce Antona Popovice, charakterizuje paradox nepoméru mezi primarnim
a sekunddrnim literdrnim obéhem, tj. fenomén prevahy sekundarni reprodukce nad primdarni
produkci. Tento paradox vsak nesvéd¢i o zaostalosti ¢i nerozvinutosti malych narodnich kultur,
protoze ty ,,zo svojej bytostnej povahy rozvijaji prekladovost ako rovnocennt tvorivi spisova-
telsku ¢innost® (Liba 2001, 165).

Tento vyzkum se soustfedil predev$im do oblasti teorie a historie populdrni literatury, zejména
slovenské, jejiz vyzkumy, vedle ¢eskych badatelt jako Jan Ciganek (srov. jeho Uméni detektivky,
1962 a Uvod do sociologie umént, 1972) nebo Josef Hrabak (srov. Napinavd cetba pod lupou, 1986
a Od laciného optimismu k hororu, 1989), rozvijel ¢i pfimo inicioval. Tykd se to predev$sim mo-
nografie Kontexty populdrnej literatiiry (Bratislava, 1981), kterd demonstrovala jeho celoZivotni
zdjem o tzv. literdrni subkulturu, o problematizaci vztahu centra a periferie. Systematicky ptistu-
poval k zabavné a konzumni ¢etbé, do které na rozdil od ¢eskych teoretikl jako Oldtich Sirovétka,
Josef Hrabak, Karel Hordlek ad. zahrnoval i formy nebeletristické, vécné, jako jsou snéte, proroc-
tvi, kalendare apod., akcentoval axiologicky i esteticky ,,pokleslé vrstvy literatury. Liba zdtiraziu-
je predevsim funkéné komunikaéni povahu popularni literatury, jeji ohled na specifické ¢tenarské
potieby a ocekavani, i na komplex funkci, které plni. Popularni literaturu nechdpe jen jako okraj
umélecké literatury stojici hodnotové v opozici k ni, ale také jako samostatné centrum literdrni
kultury s vlastni axiologickou vybavou a realizaci, v niz se uplatiiuje funk¢ni modifikace sloves-
nosti umélé, resp. umélecké, nejednou i slovesnosti folklérni a produkce uzitkové, pragmatické.
Na této bdzi analyzuje pritomnost ¢tenare a jeho kompetence v komunika¢ni perspektivé textu,
v8imad si rovnéz recep¢nich stereotyp, jez maji v této kulturni oblasti klicovou pozici, konturuje
jeho komunikaé¢ni kapacity a zkuSenostni komplex; za samozrejmost poklada autorovy projekce
¢tenafskych ocekavani a stereotyptl (mentalnich i slovesnych), jez jsou do sledované skupiny textt
zakddovany.

Libav trvaly zdjem o praktickou i teoretickou translatologii potvrzuje i kapitola $estd nazvana
Preklad populdrnej literatiiry (Liba 1981, 156-174), sledujici i adaptace a Gpravy v komunikac-
ni perspektivé prekladu. Jak je pro badatele pfizna¢né, stranou nenechdva ani teorii a historii
tzv. détské literatury, konkrétné populariza¢ni aspekty v nau¢né literature pro déti. Osobité se
napt. zaméroval na tvorbu Jozefa Niziianského v kontextu popularni kultury mezivale¢ného ob-
dobi. Napt. v souvislosti s recepci ¢eské popularni literatury zaznamenava ,,dve zakladne situdcie
[...] priamu a sprostredkovand prekladmi. Pre prvi nemame priame doklady (bezny (¢itatel ne-
zanechava stopy po sformulovanej lektire). Mame v$ak dostatok dokazov o tejto ceskej lekture
v odsudzujucej kultdrnej, Skolskej kritike, uverejilovanej v oficialnych ¢asopisoch, v autobiogra-
fickych dokumentoch spisovatelov, redaktorov a inych. Pre druht situdciu poskytuje bibliografia
medzivojnovej kniznej produkcie dékaz o vy$e 45 populdrnych kniznych ediciach [...]. Ukazuje
sa, Ze prave priama, neevidovatelna Citatelska komunikdcia ¢eskej populdrnej literatiry vykona-
la zretelnejsi vplyv na rozvoj slovenskej popularnej literatiry“ (Liba 1981, 214-215). Z hlediska
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vymezeni pojmu je dillezity Libtv diiraz na funk¢ni synkretismus a na vymezeni role estetické
funkce v textu: ,,Popularnu literatiru z hladiska funkénych zloziek charakterizuje teda oslabova-
nie diferencia¢nych funkcii, ¢o sa prejavuje v spominanom funkénom synkretizme a v tom, ze sa
estetickd funkcia nestraca, ibaze [...] neovplyvnuje celkovy vyraz diela. [...] Populdrna literatira
vykazuje tedy funkéné kombindcie nezavislé od estetickej funkcie, pravda nikdy nie na nulovom
stupni, pretoZe ani v populdrnej literatire nedochadza k jej tGplnej likviddcii, totiz k strate ,literar-
nosti* (Liba 1981, 33).

Pro analyzu zanrové tematické oblasti definovatelné volné jako ,literatura pro mladez a lid*
je mimotadné cenné faktograficky, materidlové fundovand monografie Citanie starych otcov
(Martin, 1970), ve které pise o prirozeném spojovani ,vychovnej funkcie pre mladez a dospelych
v prozaickej literatare urcenej pre fud“ (Liba 1970, 87), k némuz prirozené a bézné dochazelo
iv prostoru slovesnosti ptivodem sice némecké, ale do ¢eského a slovenského prostredi véleniované
jazykovymi adapta¢nimi strategiemi. V této souvislosti analyzuje recepci tvorby Ch. v. Schmida,
K. G. Nieritze a E Hoffmanna a jejich adaptace v slovenském kulturnim arealu. Tim docenuje
i domnéle okrajové zanry literatury pro déti a mladez, jakymi byly zanry mravoucné beletrie,
predevs$im mravouc¢na povidka, pfi¢emz tyto povidky se kromé ,,zdoraznenej pedagogickej ten-
dencie vyznacuju [...] tym, Ze hlavnymi postavami sa stavaji predovsetkym deti: stato¢né, mudre,
nabozné, obdarené vlastnostami, ktoré st im v Zivote na uzitok® (Liba 1970, 88). Podle autora tyto
povidky byly zavislé na ,nametovych a kompozi¢nych kli$é romantickej sentimentalnej poviedky*
(Liba 1970, 88). Uz v této monografii se pokusil na zikladé rozsdhlého empirického vyzkumu
o vymezeni komunika¢niho modelu populdrni literatury, ktera funguje nejen jako ,,okraj“ ¢i ,,pe-
riferie, ale i jako samostatné centrum, jako autochtonni slozka literarni kultury. V tomto druhém
pojeti je esteticka funkce plnohodnotné sublimovana do ¢tyt specifickych funkei jako pistup-
nost, zabavnost, senzibilita a pou¢nost (didakti¢nost), které tvoti hodnotovy zaklad masové $itené
komunikace.

Své nazory na vyzkum vzajemnych souvislosti umélé literatury a folklornich artefaktt a tradic
nejzietelnéji vyjadril ve své monografii Literatiira a folklor (Nitra, 1991) (srov. Mikulasek — Zelenka
1992). Autorovi zde nejde o tradi¢ni studium folkléru jako autochtonniho kulturniho fenoménu,
ale o fungovani folklornich jevt v literarnim textu, tj. o literarni folklorismus a jeho adapta¢ni
posuny. Ty komunika¢né vymezuje bindrni opozici lidovost x nelidovost, resp. folklorizaci litera-
tury a ,,zliterarnénim® slovesného folkléru (Liba 1991, 50). Mezi témito vrstvami literarni kultury
existuje pulzacni souvztaznost, ktera se od poloviny 20. stoleti naklani ve prospéch umélého pi-
semnictvi, které ,postupné s civilizaénym procesom ludstva prebera mnohé funkcie slovesného
folkloru® (Liba 1991, 46). Liba tento proces demonstruje na vyvoji vybranych zanrovych forem,
jako jsou balady, volebni pisné, bajky, zbojnické povidky apod. Z tohoto zorného thlu interpretuje
texty J. Cigera-Hronského, S. Kréméryho, R. Slobody, V. Sikuly ad. Zasadni je podle naseho nazo-
ru poznatek, ktery zapada do okruhu nitranské skoly, tudiz, Ze ,,pre vyskum recepcie folklérneho
textu je dolezity reproduktand, prijemca-producent, a nie anonymny ¢i kolektivny autor® (Liba
1991, 35). V tomto ptipadé se jedna o polemiku s ndzory, podle nichz schopnost poskytovat ¢tend-
fi prostor k seberealizaci mohou pouze dila naro¢na, ,vysokd*, nikoli lidova slovesnost. I pfijemce
napt. masoveé $ifeného a charakterem ,,populdrniho” folklorniho zanru je schopen do textu pro-
jektovat své hodnotové a estetické potieby. Dtikazem toho je skutecnost, Ze v slovenském kontextu
se ,literarni folklorismus“ svym psychologickym zékladem promitl i do ptvodni tvorby pro déti
a mladez, nebot spojil predstavivost lidového ¢lovéka a ditéte (Liba 1991, 116-117). Folklérnost se
tak stava relevantnim rysem i interpreta¢nim klicem k hlub$imu porozuméni ¢etnych dél sloven-
ské détské literatury (M. Durickovd, K. Jarunkova, M. Razusovd-Martakova atd.).

Literarnékriticky zdjem vénoval mnohym predstavitelim soucasné slovenské lyriky,
napi. Milanu Rufusovi, Jozefu Leikertovi (napt. sbornik Casy a ¢as; Nitra, 2010) nebo Stefanu
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Morav¢ikovi, stranou nezistali ani predstavitelé slovenské prozy jako Jan Lenco, Peter Andruska,
Ladislav Tazky ¢ Rudolf Schuster, jemuz adresoval monografii Osobné a verejné v diele Rudolfa
Schustera (Bratislava, 2004). Liba pravidelné komentoval i novinky slovenské, ¢eské a prekladové
literarni védy, ze zahrani¢niho mysleni o literature do tehdejsiho kontextu (zejména v normali-
za¢nim obdobi) uvadél zdkladni tituly jiz tehdy metodologicky inovativni polské literarni védy
(M. Glowinski, J. Starnawski, J. Ziomek ad.). Ta v tomto obdobi slouZila pro fadu badateld jako
zprosttedkujici meziclanek kontextu se svétem. Badatel se zde nevdhal napt. kriticky vyrovnat
s marxisticko-sociologickou koncepci literdrn{ kultury Stefana Zolkiewského a vyzdvihl zaklada-
telsky vyznam tzv. pragmatické poetiky Eugeniusze Czaplejewicze a Edwarda Kasperského (Liba
1979), ktefi ve slovanském kontextu 70. let 20. stol. nezavisle na nitranské skole zformulovali dia-
logicky model umélecké komunikace. Jako literdrni kritik se nevyhybal ani kulturni publicistice,
ktera se promitla do monografie Kultiirnost vzdeldvania (Nitra, 1999), v niZ teoreticky profilo-
vaného literarniho védce pouze navenek stfidd pedagog, ktery utilitirné z pozice vysokych aka-
demickych funkei (v letech 1993 - 1996 rektor Vysoké skoly pedagogické a v letech 1997 — 1999
rektor nové vzniklé Univerzity Konstantina Filozofa v Nitte) sleduje otdzky vzdélavani, praktické
moralky a obecné kulturni politiky. V tomto souboru stati, rozhovorti a dokumentt z let 1990 -
1999 ztetelné vynika autorovo usili vytvorit moderni univerzitu mimo hlavni centrum, a to jako
plnohodnotnou nositelku védeckovyzkumnych aktivit, ale i humanistickych ideji. Vice nez eko-
nomické fungovani univerzity ma na mysli jeji duchovni a axiologicky rozmér, celkové otazky
moralky a kulturnosti.

Pti shrnujici charakteristice Libovy védecké osobnosti tieba konstatovat, ze nikdy nebyl pred-
stavitelem tradi¢ni literarni védy. Navzdory tomu, Ze se zdanlivé mohl jevit jako konzervativni, je
jeho metoda diky svym antropologickym a interkulturnim aspektim moderni - interdisciplinar-
né se pohybuje mezi sociologii, kulturologii a teologii a nesoustteduje se pouze na klasickou in-
terpretaci nebo bézny rozbor uméleckého dila. Jak jsme jiz uvedli, Libovi slouzi texty k tomu, aby
je Cetl, srovnaval, uvazoval o nich a v souvislosti s tim s nimi vedl ,,osobni dialog® Jako kiestansky
intelektual vychazel z velké tcty k psanému slovu, a proto literarni déjiny nevidél jako abstraktni
schémata, ale hledal za nimi konkrétni lidsky pribéh. Jeho rehabilitace antropologizujiciho pfistu-
pu k minulosti vyrazné souvisi se specifickym pojetim biografistiky, kterou povazoval za soucast
dialogu s tradici a paméti déjin. Védeckd biografistika se proto podle ného musi zkoumat jako
déjiny mentalit osob a nejen jako dokumentovani udalosti v rdmci literarnéhistorické metody.
Védeckou a uméleckou biografistiku vymezuje jako zdmérnou kulturni aktivitu, protoze vechny
osoby z minulosti vstupuji do kulturniho povédomi prostfednictvim textt, které se projevuji jako
~vyznamy®, ,hodnoty", ,,symboly* apod. Tim dovrsil svou pfeménu z klasického literarniho védce
na kulturologa, jenz zkouma pamét déjin jako zaklad konkrétnich kulturnich tradic, které nam
esteticky zpfistupnuji staré, aviak ¢tendisky zivé hodnoty. Podle Vincenta Sabika Liba rozvijel
odvétvi kulturologie, které bychom mohli pojmenovat jako ,,kulturu vzpominani®, chapanou jako
moznost prenosu mezigeneraénich vazeb minulosti s budoucnosti (Sabik 2002). Sam Liba svou
metodu komentoval autoreflexivnim vyrokem: ,,Mojim zdujmom je vzdy otvarat otazky, vstupo-
vat do nich a osvetlovat ich vyznam pre dalsie porozumenie® (Liba 2009b, 12).

Cteni Libovych textti otevira dvete do duchovni sféry literatury (Valentové 2010, 75) a neni di-
dakticky jednoduché. Cesta k jejich pochopeni vede prostrednictvim komparativniho a kritického
vnimani, a proto jeho texty, v dobrém slova smyslu, ziistavaji naro¢nou lekturou. ,,Kladou odpor®
uz ustalenym nazorim a vyzyvaji k reflexim o individualnim a existencidlnim osudu ¢lovéka. Podle
Libovych vlastnich slov tu nejde o ricoeurovsky konflikt ,,[...] interpretacii sveta a Zivota®, ale jde
o pottebu ,[...] v prievane dejin riesit krizu su¢asného cloveka“ (Liba 2005, 13).
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V jedné své basni z ¢ervence 2000 Ked nastane neodvolatelné micanie Liba napsal tento smutny
vers$: Ten moj skon, ten moj skok do nezndma | nepociti nikto zo Zivych: ani polnd trava (Liba 2002,
152), ktery Ize interpretovat jako ptipominku jeho lidské i védecké pokory.
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Abstract: GARCIA AMOROS, Maila - PAPADOPOULOU, Panagiota. Byzantine Studies
in Spain. The Specific Case of Granada. Byzantine studies appeared relatively late in Spain
compared to other European countries, where they had developed from the 17th century and
found their culmination in the 19th century mainly in countries such as France, Germany
and England. In Spain, it was not until the end of the 19th century that a few isolated
philologists slowly began to turn their gaze to the Byzantine east. In the 20th century, some of
the most important classical philologists began to include Byzantine authors as their subjects
of study. However, the presence of philologists specialized in this area is relatively recent
in Spain. The University of Granada was the first to introduce subjects related to history
and Byzantine literature in Spain in the 1980s. The foundation of the Centre for Modern
Greek and Cypriot Byzantine Studies of Granada in 1998 was an important boost for the
development and systematization of this type of studies, not only in the Iberian Peninsula,
but throughout the Hispanic area in general.

Keywords: Byzantine studies, Spain, Granada, research, teaching

The first signs of the interest of European philologists and scholars in the Byzantine world, as far
as it is known, appeared at the end of the 16th century and especially at the beginning of the 17th
century in Germany and was demonstrated in the edition of texts by Byzantine authors as well
as in studies and monographs on its history. In the 20th century, Byzantine studies experienced
a significant re-evaluation mainly in Germany, France and England, and later in Italy, Hungary,
Russia, Czechia and Slovakia (Zozulak 2017). In Spain, Byzantine studies started to emerge quite
late compared to the rest of Europe, and it was not until the last decades of the 19th century
when Byzantine studies began to develop. The Catalan professor Antonio Rubié y Lluch (1856 -
1937) was one of the first Spanish teachers to turn his gaze towards Byzantium, interested in the
relationship between Catalans and Greece, which he reflected in his work The Catalans in Greece:
the last years of their domination, historical paintings. Professor Sebastian Cirac Estopafian (1903 -
1970) tried to make the first approach to the Byzantine world and to bring his knowledge to the
Spanish public through his work Adyos. Monographs and bibliographic synthesis of Greek Philology
published in 1960. Somewhat later, classical philologists such as Manuel Fernandez Galiano,
Francisco Rodriguez Adrados and Antonio Tovar turned their gaze to the Byzantine world in
their research (Ferniandez Galiano 1989). However, we owe the most important contributions
to Medieval Greek language and civilization to Professor José Maria Egea Sanchez, whose
studies on Medieval Greek language and literature constitute one of the first and most rigorous
approaches to this field in the Spanish area (Bddenas de la Penia 1993). At the present time, there
are some professors and researchers who specialize in the Byzantine period and they teach in
various universities, such as Juan Signes Codofier at the University of Valladolid, Ernest Emili
Marcos Hierro at the Autonomous University of Barcelona, and José Soto Chica, researcher at the
University of Granada and a specialist on the relations of Byzantium and the Muslim world.
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It should be noted that the presence of Professor Moschos Morfakidis Filactos in Spain,
specifically at the University of Granada, laid down the more systematic development of the
teaching and research of Byzantine and Modern Greek studies in the 1980s. At that time, the
subjects of Medieval and Modern Greek language, literature and culture, conceived as the
continuation and evolution of post-classical literature, were included in the study programme
of the Classical Philology degree in the Faculty of Arts at the University of Granada. Other
universities successively began to introduce Byzantine and Modern Greek Studies, such as the
universities in Barcelona, Salamanca, Valencia, Tenerife, the Basque Country, Murcia, Valladolid
and Cadiz.

A decisive impulse for Byzantine studies in Spain was undoubtedly the foundation of
the Centre for Byzantine, Modern Greek and Cypriot Studies in Granada in 1998 (Centre of
Byzantine, Modern Greek and Cypriot Studies 2013), which constitutes a fundamental pillar for
the study and diffusion of Byzantine and Modern Greek language, literature and culture in Spain
and Latin America. The Centre was established to provide an adequate response to the growing
interest in this kind of studies, since at that time Spain lacked sufficient resources and tools for the
development of Byzantine and Modern Greek Studies. The main objective of the foundation of the
Centre for Byzantine Studies was to offer the necessary tools, not only to students — who virtually
ignored the history and role of Byzantium in the history of Europe - but also to Spanish and South
American researchers, so they could develop their studies and research and thereby consolidate
Byzantine and modern Greek studies in Spain.

The aim of the Centre was to make the Spanish-speaking world aware of the history and
role of Byzantium as the continuity of the essential characteristics of the cultural heritage from
ancient Greece and Rome, which are combined with Christian tradition and enriched with the
fundamental principles and values of humanism, diplomacy and multiculturalism, elements
which make up the political, economic and social reality of Europe.

The Centre of Byzantine, Modern Greek and Cypriot Studies (C.E.B.N.Ch.) in Granada was
founded by the Greek State through the Greek Embassy in Spain in July 1998 and it functions as
a research centre for the University of Granada. Its Governing Council consists of the Embassies
of Greece and Cyprus in Spain, the University of Granada, the Ministry of Culture of the
Autonomous Government of Andalusia and the Municipality of Adra (ancient Abdera), which
participate as institutional members of Greece in Spain. Activities of the centre focus primarily on
research, teaching, publications and cultural events.

It should be pointed out that the Centre for Byzantine Studies houses the biggest and most
specialized library for Byzantine and Modern Greek Studies in Europe, outside Greece and Cyprus.
Among its more than 30,000 titles available to the public, the library has important publications on
Byzantine language, history, literature, philosophy and art, as well as historiographical Byzantine
sources, both in their original language and in translation. A large collection of studies about
Modern Greek literature and works of the most important Modern Greek authors translated into
Spanish can also be found there. Finally, there is also a rich bibliography in Spanish about Greek
and Balkan history which constitutes a useful resource for students studying the Byzantine and
Modern Greek world.

In addition, the library houses one hundred specialist scientific journals available to students
and researchers in the facilities of the Centre library.

It should be emphasized that the Centre of Byzantine, Modern Greek and Cypriot Studies
hosted the Doctoral Programme of the University of Granada Medieval and Modern Greece:
studies on its language, literature, history and civilization from 2004 until the implementation of
the new Master’s degree promoted by the Bologna Process in 2010. This was the only programme
specializing on Byzantine and Modern Greek taught at the Spanish universities. Important evidence
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of the significance of the Centre is the number of doctoral theses of the mentioned Doctoral
Programme focused on the world of Byzantium, which were submitted during the last fifteen
years at the University of Granada. Students’ research relied heavily on extensive bibliographic
and documentary collection of the Centre. These doctoral theses cover different subjects of this
period as the titles of some of them suggest:

The influence of Greek historiography in Totopiag”YAn’ of Nicéforo Bryennius; The ‘Mirrors for
Princes’ in the Byzantine world as continuity of Isocratic rhetorical-political tradition; Byzantines,
Sassanids, and Muslims. The end of the ancient world and the beginning of the Middle Ages in the
East; The ‘Vita Basilii’ of the Continuer of Theophanes: between literature and history. Study of the
work in its various dimensions; Literary and ideological significance in the Byzantine tradition of the
‘Epic Panegyrics’ of George of Pisidia; The influence of Byzantine historiography in ‘Roman History’
of Nicéforo Gregoras. All these works were published by the University of Granada Press and are
available online. It should be noted that they significantly contribute to the field of Byzantine
studies. They offer valuable information about studied authors, provide a thoroughly-researched
context in which their works developed and present new material and perspectives for future
research.

The library has received donations from important Greek personalities and intellectuals, and
the Centre houses the personal library of the intellectual and ex-President of the Greek Republic
Constantine Tsatsos, the literary library of Konstantinos Delopoulos and a large part of the library
of Isadora Rosenthal-Kamarineas. Thanks to the research project about travel literature, the
Centre owns the richest collection of original nineteenth- and twentieth-century editions about
Spanish travellers in Greece, the Ottoman Empire, the Balkans and the Holy Land.

In addition to the material described above, the archival material includes: the digital
archive of Ioannis Chassiotis, including records of the Greek and Spanish relations during
Turkish domination. Origin: Spanish archives; Greek documents (in digital format) concerning
the diplomatic relations between Greece and Spain. Origin: General State Archives (Greece);
Photographic material of the Byzantine monuments of Constantinople (more than 100,000
photographs).

The Centre’s facilities constitute the home base for the research group Studies of Medieval and
Modern Greek Civilisation (HUM 728) at the University of Granada, which carries out different
projects (Centre of Byzantine, Modern Greek and Cypriot Studies 2015a).

The projects which focus on Byzantine studies are:

o Archive/database of Greek historiographical sources. 4th - 7th century;

o Library of Byzantine texts;

o Archive/database of Spanish sources on Byzantium, Modern Greece and Cyprus;
o Archive/database of sources on Byzantine-Slavic relations. A* and B* phases.

Archive/database of Greek historiographical sources. 4th - 7th century

Byzantine historiography is the main source for the study of the history of Byzantium and it is
one of the most interesting genres of Byzantine literature. Despite following traditional models
concerning style and language, it has an original element which is not present in other literary
genres such as rhetoric, which is especially prolific in Byzantium. Being aware of this, the research
group Studies of Medieval and Modern Greek Civilisation (HUM 728) proceeded to create the
programme Archive/database of Greek historiographical sources: 4th - 7th century. During the
first phase of the project, biographical data and the works of the most important Byzantine
historiographers from the 4th to the 7th centuries were collected. A database was created on
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the project website the aim of which was to disseminate information about these authors in the
Spanish language among the academic community. The project is expected to be extended until it
covers all the centuries of Byzantium.

It is worth pointing out that there is no specific work in Spain about Byzantine historiography
in general or about this period in particular. For this reason, the presentation of the authors
of this time, their writings and their content, historical method, style, vocabulary, syntax and
morphology, the presentation of manuscripts, editions, translations, updated bibliographies, etc.,
will be extremely useful in the field of Greek philology, because it will facilitate the study of classical
genres during the Byzantine period and it will give students and researchers the opportunity to
improve their knowledge about Byzantium and its values.

The benefits of this project are clear if we consider that in many cases, researchers and teachers
have no knowledge of Greek and that this tool is developed in Spanish, which facilitates its use,
especially in teaching and research. It should be noted that trained philologists can directly read
these Byzantine texts in Greek, but this might be impossible for others.

Library of Byzantine Texts

This project aims to respond to the lack of Byzantine sources in Spanish. Its fundamental goal
is bilingual Greek-Spanish editions, with an introduction and commentary on selected works
of Byzantine writers in order to make these Byzantine sources accessible to Spanish historians
specializing in the Byzantine period, since they do not always have knowledge of Greek.
As a result of this project, numerous bilingual editions of Byzantine historiographical sources have
been already published, such as Versos del Gramdtico Sesior Teodoro Prédromo el Pobre o Poemas
Ptocoprodrémicos, Trenos por Constantinopla, Relato de cémo se construyé Santa Sofia segiin la
descripcion de varios cédices y autores, Paulo el Silenciario. Un poeta de la corte de Justiniano,
Fuentes Griegas sobre los Eslavos, Nicéforo Brienio. Materia de Historia, Jorge Acropolites. Narracion
histérica, La didascalia de Jacob, Agatias. Historias. Guerras en Italia y Persia, Parallela Minora
Latinobyzantina. Las traducciones de Guarino de Verona y Constantino Ldscaris (Centre of
Byzantine, Modern Greek and Cypriot Studies 2015b). This project has also resulted in several
post-graduate dissertations and doctoral theses which are published in bilingual editions, with
the Greek text on odd pages, and the same content translated into Spanish on even pages.
This allows for quick comparisons of texts with their translation which considerably increases
accessibility of ancient texts for historians and philologists. All translations contain a preliminary
study where information about the manuscripts is given and a detailed analysis of the text is
carried out. The preliminary study also includes an introduction about the author, their biography
and a detailed analysis of their work. Special importance is given to the study of the historical,
social and literary framework in which the text was created and to the location of its sources.
The language of the text is closely analysed: characteristics, style, narrative techniques, etc. are
scrutinized. Linguistic commentary is thorough and detailed and includes the analysis of the
nominal, pronominal and verbal morphological system, and the analysis of the metre, in case the
text is in verse. The aim is not only to provide access to the texts for researchers or general readers,
but also to promote understanding of the historical, social and literary context in which the texts
developed, to examine its importance at the time of creation, and to assess its contribution to our
current knowledge of Byzantium.
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Archive/database of Spanish sources for Byzantium, Modern Greece and
Cyprus

This project started in 2008 with funding from the Hellenic Ministry of Education and
Religious Affairs and the Ministry of Education and Culture of Cyprus and its main objective
is the localization, digitalization, study and publication of archival, literary and artistic Spanish
sources dealing with Byzantium, modern Greece and Cyprus. This undertaking has given rise to
important works which have been published and to others which are currently being prepared for
publication.

A corpus with Spanish sources is being created with a fairly broad chronological framework
that ranges from the 13th century to the early 20th century. The aim of this project is to present
the relationships between Greece and Spain and to offer valuable information about them.
In successive phases, the project will deal with the location of Greek manuscripts in Spanish
libraries. Another fundamental aspect covered by the project is the Spanish interest in the Greek
civilisation, by analysing the manuscripts of Greek authors. In Spain, these historical sources have
opened important avenues for research on the history of Greece from Byzantine times to the
present day. This research has focused on the collections and documents of the General Archive
of Simancas and others like the General Archive of the Indies and the Archives of the Spanish
Ministry of Foreign Affairs (Osorio 2011).

Archive/database of sources for the Byzantine-Slavic relations. A" and B’
phases

This project, financed by the Autonomous Government of Andalusia, was carried out in two
phases. The aim of the first phase was to localize, translate and comment on the texts about
the emergence and installation of the Slavs in the Balkan Peninsula, working primarily with
the testimonies of Byzantine authors about the first groups of Slavs who arrived in the Balkan
Peninsula after crossing the Danube between the 6th and 8th centuries (Morfakidis Filactos -
Casas Olea, 2009). As a result, a corpus of short passages from the work of Byzantine authors,
such as Procopius of Caesarea, John Malalas, Agathias Scholasticus, Menander Protector,
Patriarch Nicephorus, etc., was created. In the second phase, the focus shifted on the texts about
Christianization and the spread of Byzantine Culture in the Rus’ and among the Bulgarians and
their relations to Byzantium. The relations between Byzantium and the Slavs who had settled in
the south of the Danube in the 8th century, and who from the 9th century rapidly expanded due
to their contact with other northern Slavs, were studied. As a result of unique circumstances, the
first Slavic States of the Balkans and north of the Black Sea were consolidated in just two centuries.
However, it is important to emphasise that these States consolidated on common basis, namely
on their Christianization and the imperial model of Byzantium. The corpus of the analysed texts
included the updated versions of traditional editions of fundamental historiographical texts for
the period with specific studies, based on the series of the editorial Brill East Central and Eastern
Europe in the Middle Ages 450-1450. The corpus contains references to the work of specialists
on the subject, such as FrantiSek Dvornik, Ivan Dujéev, Alexis P. Vlasto, Gennadij G. Litavrin
and Michail V. Bibikov, whose research focuses on the central role that Byzantine-Slavic relations
played in the history of Europe between 9th and 11th centuries (Casas Olea, 2020). Two important
scholarly works were published as a result of this research: Greek Sources on the Slavs: Expansion
and Establishment of the Slavs in the Balkan Peninsula (2009) and Greek Sources on the Slavs II.
Christianization and Formation of the First Slavic States (2020). Both volumes - with the texts
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presented chronologically, with parallel translations into Spanish and with a detailed introduction
to the historical context of Byzantine-Slavic relations — were published by the Center for Byzantine,
Modern Greek and Cypriot Studies.

Finally, since 2000 the Centre has offered its services to the University of Granada by introducing
Byzantine and Modern Greek Studies into the study programme of the Faculty of Arts and the
Faculty of Translation and by providing the University with teaching staff and teaching material.

Teaching is focused on:

+ Byzantine language and literature;
 Byzantine historiography;
 Byzantine sources about the Slavic world.

It is important to highlight that numerous international conferences and workshops, as well as
important exhibitions in Granada and other Spanish cities (such as Journey to Mount Athos and
The Civilization of the Logos. 3500 Years of the History of Greek Language) have been funded by the
Centre for Byzantine Studies.

In conclusion, all these activities are carried out with the ultimate purpose to promote and
disseminate the values and richness of Byzantine culture, not only among students and scholars,
but also among the wider public. In Western Europe, Byzantine culture and history were until
recently an unknown world accessible to a few. In recent years, teachers and researchers have
worked hard to transmit the knowledge about immense cultural wealth that Byzantium has left
us. In this sense, the Centre for Byzantine Studies, supported by the Research Group Studies of
Medieval and Modern Greek Civilization, has become an important platform for the defence and
spread of Byzantine values and culture.

REFERENCES

Bddenas de la Pefia, Pedro. 1993. Los estudios bizantinos en Espafia [The Byzantine studies in
Spain] in La filologia medievale e umanistica greca e latina nel secolo XX. Roma, 753-768.
Casas Olea, Matilde. 2020. Fuentes griegas sobre los eslavos II. Cristianizacion y formacién de los
primeros Estados eslavos [Greek sources on the Slavs 2nd. Christianization and formation of
the first Slavic states]. Granada, 11-12.

Centre of Byzantine, Modern Greek and Cypriot Studies. 2013. Centre of Byzantine, Modern Greek
and Cypriot Studies. http://www.centrodeestudiosbnch.com/en.

Centre of Byzantine, Modern Greek and Cypriot Studies. 2015a. Centre of Byzantine, Modern
Greek and Cypriot Studies. http://www.centrodeestudiosbnch.com/en/pagina/769.

Centre of Byzantine, Modern Greek and Cypriot Studies. 2015b. Centre of Byzantine, Modern Greek
and Cypriot Studies. http://www.centrodeestudiosbnch.com/en/pagina/91.
Ferndndez Galiano, Manuel. 1989. Espaiia. Los estudios clasicos durante el siglo XX [Spain. The
Classic studies in 20th century]. In La Filologia greca e latina nel secolo XX. Pisa, 163-234.
Morfakidis Filactés, Moschos — Casas Olea, Matilde. 2009. Fuentes griegas sobre los eslavos L
Expansion y establecimiento de los eslavos en la Peninsula Balcdnica [Greek sources on the
Slavs 1st. Expansion and establishment of the Slavs in the Balkan Peninsula]. Granada, 7-21.

Osorio M* J. 2011. La presencia del mundo griego en los fondos bibliograficos de Espaiia.
Perspectivas de investigacion [The presence of the Greek world in Spanish bibliographic
collections. Research perspective], Granada, 11-13.

| 182 | eee KONSTANTINOVE LISTY 14/1 (2021), pp. 177 - 183



BYZANTINE STUDIES IN SPAIN. THE SPECIFIC CASE OF GRANADA

Zozulak, Jan. 2017. Stadium byzantskej filozofie v Eurépe a na Slovensku [The Research of
Byzantine Philosophy in Europe and Slovakia]. In Konstantinove listy [Constantine’s Letters]
10/1, 3-11.

Assistant Professor Mila Garcia Amoré

University of Granada Faculty of Arts

Department of Greek Philology

Centre of Byzantine, Modern Greek and Cypriot Studies
Campus Universitario de Cartuja, s/n

18071 Granada

Spain

maila@ugr.es

Assistant Professor Panagiota Papadopoulou

University of Granada Faculty of Arts

Department of Greek Philology

Centre of Byzantine, Modern Greek and Cypriot Studies
C/Gran Via 9 - 2A

18001 Granada

Spain

papadopoulou@ugr.es

CONSTANTINE’S LETTERS 14/1 (2021), pp. 177 - 183 «es | 183 |



KOPMYCHAA IMHIBUCTUKA KAK
CNOCOBb U3YYEHWUA NMEPEBOAYECKOIO HACNIEANA
KUPUJIJTIA ® ME®OAUA

Corpus Linguistics as a Research Method
of Cyril’s and Methodius’s Cultural Heritage

Elena Shimko

DOI: 10.17846/CL.2021.14.1.184-193

Abstract: SHIMKO, Elena. Corpus Linguistics as a Research Method of Cyril’s and Methodius’s
Cultural Heritage. The article analyzes the issues of using the linguistic corpus to research
Cyril's and Methodius’s cultural heritage and Church Slavonic texts: the text is considered as
the main point for analyzing the history of the Church Slavonic language. The author names
topical issues for the research of the Church Slavonic language in the area of Slavia Ortodoxa,
and demonstrates the possibilities of using corpus linguistics and its methods in the research
of ancient and modern Church Slavonic texts. The article substantiates the theoretical and
methodological possibility of analyzing linguistic phenomena (based on the text-centric
principle) with the methods of corpus language research. The author analyzes the explanatory
possibilities of modern text-oriented corpus linguistics and describes the dynamics of the
text-centric approach in modern linguistic developments. The methodological connection of
linguistics of Church Slavonic discourse with the corpus method of its research is explained.

Keywords: Linguistic corpus, Church Slavonic language, Church Slavonic text, cultural heritage
of Cyril and Methodius

ITepKOBHOC/IaBSHCKMII A3BIK JaH HaM B TEKCTAX, KOTOPbIE SABJIIOTCS OOLIVIM JOCTOSIHIIEM BCETO
IIPaBOC/IAaBHOTO C/IaBAHCTBA 1 B TeYeHUE MHOTUX CTOJIETMIl CIY>KaT OCHOBOJ PEIMIMO3HBIX
U KY/IBTYPHBIX CBSI3€¥l PasHBIX C/IaBAHCKMX HapojoB. VIMEHHO TeKCT MHOTMe VICTOPYIKY s3BbIKa
CYUTAIOT OCHOBHBIM 00'bEKTOM IO3HAHMs, LAHHBIM B HEIIOCPEACTBEHHOM HaOIOfEHUN: TeKCT
SBIAETCST 0ObEeKTMBHOI PeasbHOCTBIO, C KOTOPOJ MMeeT HeNo McCaefoBaTenb. 110 MHeHUIo
MCCTIefloBaTeNell, BBIBOAbI O (paKTaxX sA3bIKA CTPOSATCA HAa OCHOBAaHMM HENOCPENCTBEHHOIO
HAOJIIOfIeHNA 32 KaKIbIM KOHKPETHBIM TEKCTOM: TEKCT SIB/IAETCS BIIOJIHE JCYEPIIBIBAIOIINM
00BEKTOM IO3HaHMs, HAaOIIOfleHNe Hajf, KOTOPBIM [aeT IIPaBO MCCIEHOBATENIO [ielaTh CBOY
YMO3aK/IIOUEHMsI O CYLIHOCTY TOTO MM MHOTO TMHIBUCTUYECKOTO (aKTa.

Vsy4enne nepeBogueckoro Hacnenusa Kupnmna u Medonns — ofHa U3 CaMbIX CTapbIX TeM
CTIaBSHCKON (uyonoruu. VIsydeHne 1epKOBHOCIABSIHCKOTO sI3bIKA IIOfpasyMeBaeT Ooee MIu
MeHee TOYHOe 3HaHNe TOTO, Ifie ¥ KOIZ|a OIpe/e/leHHbIN TeKCT MOsABMU/ICA BIIEPBbIe M B KAaKOM
BIIJIe; BBISICHEHME BCEX OCHOBHBIX 3TAIIOB €T0 Pa3BUTHA; YCTAHOBJICHME €T0 9BOJIIOLMI B HOBBIX
IIepeBOofax, MePenncsx, Nepeenkax, pefaKIyax; NCI0Ib30BaHUN YKe VIMEIOIMXCS BapUaHTOB.
VIHbIMM CTIOBaMM CYILECTBYET HEOOXORMMOCTDb «MCCIELOBaTb 110 eMHON IpOorpaMMe S3bIK
BCeX HANVMCAHHBIX IPOM3BENEHMII OT Hayaja IMCbMEHHOCTM M [..] O Hallero BpeMeHH, |...]

| 184 | eese KONSTANTINOVE LISTY 14/1 (2021), pp. 184 - 193



KopmycHas TMHIBICTHKA KaK CIOCO0 N3ydeHus mepepogyeckoro Hacnenusa Kupumma u Meponusa

He IPOITyCKas HUYero Ba)KHOTO, CYLIeCTBEHHOTO, IIpMYeM Ha BCeX YPOBHAX fA3bIKa».! Mexnay
TeM, KaK OTMEYAIOT COBPEMEHHbIe MCCIEeOBATENN, «3[eCh OTCYTCTBYIOT CKO/IBKO-HUOY/Ib
CYILIeCTBEHHbIE Pe3y/IbTaThl CPABHUTEIBHO C TEMI, KOTOpPbIe OBUIN JOCTUTHYTBHL B CBOE BPeMsI
A. B. Topckum mnu gaxe V. [Jo6poBckmM. DTO MONOKeHME OOBSICHAETCS TeM, UTO HET HU
OIHOTO IIPaBIIbHO U3YYEHHOIO U U3JaHHOTO IIPOM3BENeHNA M3 YUCTa KUPWIIO-MepOANeBCKIX
nepeBonoB» (Alekseev 1984, 16).

Heo6x0a1MOCTb e TATIBHOTO U BCECTOPOHHETO U3YUeH IS KUPIUTIIO-Me (O MEeBCKOT O HAC/Ie NS
ObU1a yOenuTeIbHO apPIyMEHTHPOBAHA ellle BO BpeMst Ayckyccun Ha IV MexxnyHapogHOM Chesie
CTTaBUCTOB. B 06¢yXaeHMsX 661 HOFHAT BOIPOC O TIOCTPOEHMSI UCTOPUY LIePKOBHOC/IABSIHCKOTO
A3BIKa KaK eHOTO INTePATYPHOro (KY/IbTYpPHOIO) A3bIKa c/IaBAHCTBA.> OJHAKO JO HACTOAIIETO
BpEMEHM CepPbe3HOE HAy4YHOe BHMMAaHME YHeNAeTCA NUIOb JgpeBHEeIIeMy 3Taly MCTOPUMN
IPeBHECIABAHCKOIO A3bIKa — A3BIKY cTapocaaBgHckoMy (BbigeneHo E. III.). «Uto kacaercs
U3Y4YEHUA NPEBHECTABAHCKUX MaMATHUKOB 60J1ee MO3OHMUX 3MOX — BIUIOTH Ho XVIII B., TO
OHU M3y4ajnch, mo MHeHuto H. V. Toncroro, ciopagudecky, 1 IJIaBHBIM 0Opa3soM B LIeJLAX
OOHapY)XeHNsI B HUX KOHKPETHBIX JIOKA/TbHbIX, A1aneKTHbIX depT» (Tolstoi 1988, 52-53). Takoe
HOBeJieHNe UCCTIefoBaTesell OTHOCUTeNbHO Hacmenst Kupua u Megopns BromHe 00bsACHUMO,
nockonbKy ¢ X — 5o XVIII BekoB IPOAyLMPYeTCsl OTPOMHOE KOMTHYECTBO Pa3HOOOPA3HBIX II0
COfIep>KaHMIO U YKaHpaM KHUT, HaIlMCAHHBIX J HAalleYaTaHHBIX B PAa3HBIX KyJIbTYPHBIX LIEHTPAX,
U B o6 paieHny Haxoamnach Best muteparypa IX — XI BekoB, KOTOpasi IOCTOSTHHO II€PeNChIBAIACh
(Kovtone 1971, 8). Kax mucan akagemux . C. JIuxadeB «M3y4eHHBIM TeKCTOM MOXKET CIMTAThCA
TOT, 11 KOTOPOro co3faHa ero ucropusa» (Likhachev 1962, 481) B cBA3u ¢ ero IuTepaTypHOI
UCTOpUEIL: M3BECTHBI CIIOCOOBI €ro JIMTepaTypHOrO MpUMEHeHUs, cepbl MCIIONb30BAHNA,
[IPOAHA/IM3UPOBAHBI SIBBIKOBBIE ¥ CTVINCTUYECKIIE OCOOEHHOCTI TEKCTA, KaK CTAOM/IbHbIE, TaK
U3MEeHUNBBIE.

It 06beKTUBHOTO OMMCAHMS BCEX ITUX TEKCTOB TPeOyeTcsl CUCTEMHBII MHOTOS3bIYHBII
QITOPUTM [JI1 MHOIMX JIMHTBUCTHYECKUX (AKTOB, ITie BBIBOOBI O KOHKPETHBIX ABJICHVAX
sI3bIKa 6Aa3MPYIOTCsS HA OCHOBAHMM YCTAHOB/IEHHBIX CBsI3€ll M COOTHOLIEHMII, IPeCTaBIeHHBIX
BO MHOIMX, B MJieajie - BO BCeX TeKCTaX. VlccnemoBanme JOIDKHO OCYIIECTBIATHCA B MOPAJKE
U3YYEHUs BCEX YC/IOBUIL YIIOTPEO/IEHNSI TOM MM MHOM CIOBECHOI (POPMBI KaK 0ObEKTUBHOTO
IIOKa3aTesLA peajIbHOTO CYLIeCTBOBAHNA Y CaMOIl CTIOBeCHOI GOpMBL, 1 ee 3HadYeHMmit. OrpoMHOe
KO/IMYECTBO PA3HOOOPA3HBIX II€PKOBHOCTIABSIHCKMX MMCbMEHHBIX UCTOYHUKOB, TUTEPATyPHBIE
U Ky/IbTYpHBIE CBA3Y C/IaBSH (HaIpyMep, BOCTOYHOC/IABAHCKOE BIIVISHIE HA IOKHOC/IABAHCKYIO
nucbMeHHocTh B XII - XIV BekoB (Stankov 2005, 304), «mepBoe», «BTOpOe» U «TPETbe»
I0)KHOCTIABSHCKIE BAMAHUSA), (HOPMUPOBaHME PA3HBIX M3BOLOB (MOPABCKMUIL, XOPBATCKMUIL,
Gonrapckuit, cepOCKMit M T.Ji.) U CUHKpeTUdeckux ¢GopM (HampuMmep, «IpOCTa MOBa»),
¢dbopMupoBaHe MOfieNelt 061ec/IaBIHCKOTO INTEPATYPHOro s3biKa (Zapolskaja 2003, 83-94) -
Je/laeT JaHHYIO0 IPOrpaMMY YPE3BhIYAiHO CTIOXKHOI IS peanusanum.

Mpl  [OIKHBI  NIOMHUTb, 4YTO II€pKOBHOCIABAHCKUI  A3BIK  JUIMTEIbHOE  BpeMsA
CTabWIM3NPOBAJICS TEKCTOM, ITOCKO/IbKY TPAMMATHKI U PAa3/IMIHbIe IIPECKPUIILINI TOSBISIOTCS
OTHOCUTENBHO 103HO — B XIV Beke, Korja nepeBopibl, co3fganubele Kupumiom n Medonuewm,
y>Ke IpeTepIenyt 3HaYUTeNbHYI0 9Bomonnio. Ha nporsxenun cronetnii iepKOBHOC/TaBAHCKNIA
A3BIK M3y4Yany, 3allOMMHAA M 3ay4yuBas TEKCTbI, a YT€HME LIEPKOBHBIX KHUT COIPOBOX/ANIOCH
00DBSACHEHMSAIMI U KOMMEHTAPVSIMU Ha POJHOM IIOHATHOM S3bIKe. DTV KOMMEHTApUN JaBajIi

ITa MBICTIb, BbIcKazaHa @. I1. ®ummHbIM IPUMEHNTENBHO K APEBHEPYCCKOMY TUTEPATYPHOMY A3BIKY, HO
OHa, 6e3ycn0BHO, aKTya/IbHa U IS MCCIEOBaHNSA L[EPKOBHO-C/TaBAHCKIX TEKCTOB (Philin 1981, 3).
Cmorpuy, HanpyuMep, BeicTyIeHuA B. TaBpaneka, C. A. Konopckoro, b. Yu6erayna, A. J. JKypascxkoro,
A. Tocrana u ap (IY International Congress 1962).
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BO3MOXKHOCTb yCTAQHAB/IMBATh COOTHOLICHVE MEXAY LepPKOBHOCIABAHCKUMMU (KHVDKHBIMIL,
VICXOHBIMMU) U POFHBIMU (pasroBopHbIMU) ¢popmamn. VIMEHHO TaKyo CTabMIM3ALNIO TEKCTa
HabmoaeM B IpakTyKe crapoobpsiptes. Hanpumep,

- Urnaromanra emy 6maxennsni Voann: Ilocmymaii, orde, momMmmnyii Ma. — VloaHH TO TOBOPUT:
Tbl, TOBOPUT, IOCTyIIAL, 51 Te6sT 4er0 PACCKaXY.

- Popurenu BecbMa MA Bo3mioOucra madye OpaTmsa MoA - MeHA mMOKO Belb PORUTEIN
TOOAT-YBaXaIoT [...].

- Mmuorum 60 rpaMoTaM IpeMyApbIM y4allle MA XOTSIe Beluil caH BO3BeCTH MA. — XO4yT
HAy4NTb MEHs BCe-TaKM KO IpaMoTe, YTOOBI sI TPAMOTHBIN ObUI, YTOOBI BBIYUM/ICS Kak
CIIefioBaeT.

- SIKoKe r/Iarojer TOCHOAMH MOJ OTIia OOMMiT CaH XOIIeT MsS IIOCTaBUTU UM CBOErO
CTPAaTHIATCTBA IOCEM Y 6PaK COTBOPUTH XOTA. — XOUYT BBIPACTUTD MEH:, HAYYNTD, a IIOTOM
JKEHUTb XOUYT, OpPaK COTBOPUTH, BOT BU/MIND, @ Beb PABHO He OXKEHUTCA, YIIET OT HUX
U BCe, He Y3HAIOT OHIL, Ifie 1 B3eTb (Nikitina 1989, 34).

[pamMmaTuky M croBapy, NMOABMBIIMECA KaK YKasblBaloch Bbime B XIV Beke, ONMCBHIBAIOT
HEKMIT MJeajbHbll ILEPKOBHOCIABAHCKMII A3BIK, KOTOPBI/ OTpa)kaeT HOpMaln3aTOPCKue
yCTpeM/IEHMsI aBTOpa TPAMMATMKM ¥ YacTO He COOTBETCTBYeT (PAKTIIECKOMY COCTOSHUIO
LIEPKOBHOCTIABAHCKOJ HOPMBI HU B NMAXPOHUY, HUM B CUHXpOHMM. IIOHATH Kakme KaTeropumu,
($hopMbl, CTTOBOM3MEHUTEIbHbIC BAPMAHTHI B MCTOPMM LIePKOBHOCTABAHCKOIO A3bIKa MMeeT TO
VIV MIHOE CJIOBO, ONIMPAsACh Ha JJAaHHbIE TPAMMATHK Y CJIOBapel, CI0KHO. B 11epKOBHOCTaBAHCKUX
TeKCTaX HaOMIofaeTcss MHOXeCTBO opdorpaduueckux ¥ CIOBOM3MEHNUTETbHBIX BapUAHTOB,
PerMOHAIBHBIX OCOOEHHOCTel (11 [aKe MMATIEKTHBIX YePT), OOYCTOBIEHHBIX T€M, YTO TEKCThI
CO3[jaBa/INCh B pasHOe BpeMs U B PasHOI SI3BIKOBOI cpefe. VIMeroTcs ommOKu IepeBofa
u noHnManuA. Hanpumep,

- B mnpemoxeHue locrmopyu ga He APOCTUIO OONMYMINY HAch, HU)KEe THEBOMD TBOUMD
HaKaKellll HACh — IJIATOJI HAKA3AMY 3HAINT ‘HACMABUMDY, HAYUUMD, 6PA3YyMUMb. Mexny
TeM, HeKOPPEKTHBIEe [IepPeBOAbI / TOMKOBaHus Tuma [ocnodu, He obnuuu Hac é spocmu Teoeii
U He HAKaXU HAC eHeom TB8OUM — COBCEM He PefiKIL.

- Bupetoxxennu focrmopu [...] Kaiics He 0 3106ax'p HAIINMX', IOMHM LIeAPOTHI TBOM — [ocniopn
[...] coxamerommit o 3m0b6e Harueit! Bcrmomun coctpaganue Tsoe. [maron kasmucs nmen
B [IePKOBHOCTIABSIHCKOM sI3bIKe 3HAUEHIIE ‘COMAsIemnb 0 uem-1u60, yTpadeHHOe COBPEeMEHHbIM
PYCCKMM A3BIKOM, YTO M CO3[jaeT TPYAHOCTb NMOHMMaHMA. CylleCTBUTEIbHOE 371004 Takxe
UMeJIO yTpaueHHOe 3HaueHue ‘Oedcmeéue. B Takux crydasx I[epKOBHOCTABSHCKHUII TEKCT
MOKeT OBITh BOCCTAHOBJIEH Kak: Jocmonn |[...] ckopbu o 6emax Hammx |...].

ITpy BHMMATETBHOM, CTPOTOM JIMHTBUCTIYECKOM Jie(PUMHIPOBAaHNY OKa3bIBACTCS, YTO TONIKYIOTCS
He C/I0Ba BOOOIIIe, a KOHKPETHBIE JIEKCUKO-CEMAHTIIECKIe BAPUAHTBI, KOTOPbIE Peajn3yloTcs,
«3aCBEYMBAIOTCA» TOIBKO B OKPY>KEHIH, TO CThb B CBA3HOM OoTpesKe (Marsheva 2014).

B Taxkyx cry4asx egMHCTBEHHBIM JOCTOBEPHBIM JMICTOYHVKOM O TeKcTe ABiAeTcs Kopmyc®.
B HacrosiiIiee BpeMsi CO31aHbI 1 PYHKIMOHUPYIOT:

* Kopmyc TeKCTOB (IMHIBUCTMYECKMII VIV  A3BIKOBOJ) — 9TO OOJIBINOJ, IpeNCTaBIeHHBIN

B MamyHOYMTaeMoM ¢dopmaTe, YHMOUIVMPOBAHHBIN, CTPYKTYPMPOBAHHBIN, Ppa3MeYeHHBIN,
duonornyecky KOMIIETEHTHbII MacCUB SA3BIKOBBIX JAHHBIX, IpPEeIHA3HAYCHHBIN UIA  peIleHns
KOHKDPE@THBIX TMHIBUCTUYECKNUX 3a/[a4.
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- I[epKOBHOCHABAHCKMI Kopmyc HaruonanpHoro koprmyca pycckoro siseika  (http://
ruscorpora.ru), obbvemmHsOMMII 1250 IIEPKOBHOCTABSHCKMX TEKCTOB U BKITIOYAOLINIT
OKOJ10 4,6 MUUIOHOB C/IOB, CTIOBOYIIOTPe6/IeHIIT 11 OKO/IO 150 TBIC. pa3/MYHBIX CIOBOGOPM
(Dobroshina, Poljakov 2013, 34).

- C xomma 70-x romoB XX Beka paspabarbIBaeTCsi KOPIYC —aruorpaduaecKux
LePKOBHOCNAaBAHCKMX TeKCTOB XVI — XVII BB. Ha 0CHOBe KapTOTEKM SKUTHIA CBATBIX PYCCKOM
LIePKBH, TIOXBA/IIbHBIX C/IOB, CKa3aHUil, Kaenpoil MaTeMaTN4ecKoil MUHIBUCTUKY CaHKT-
ITeTep6yprckoro rocyAapcTBEHHOTO YHUBEPCUTETA ObUT CO3MaH POHT (POTO- M KCePOKOIMI
TEKCTOB, HAXONAIIMXCS B PasHBIX xpaHmnuiiax Ilerepbypra, a TakKe UX 9/MEKTPOHHBIE
Bepcuu. K HacTosIeMy BpeMeHI KOPITYC OXBAaThIBAeT 52 XUTNsA, UX o0wuit 06beM — 6oree
500 ThICAY CTTOBOYHOTPeOIeHMIL.

- YkpauHcKuii MoBHO-MHGopManonHslit org HAH YkpanHbl co3fan 3/1eKTpOHHBII CTI0OBaphb
(axTuaecku kopiryc) cnos u cnoBodopm Casaroro mucema Craporo n Hosoro 3aBeTos.

It usydenus nacnenust Kupmura u Medopust BaxHO, 4TO KOPIIyC — 9TO c(OPMIUPOBAHHAS
OIpefie/IeHHBIM 00pa3oM BBIOOPKA MAHHBIX M3 OOMACTH peanu3auui s3bIKOBOM CUCTEMBI,
6asupyromasics Ha 6cex paxmax UCIONb30BaAHNsI CIOB U FpaMMaTHdecknx GopM, peHoMeHax
A3bIKA, MOJJIEKALYX TMHTBUCTUYECKOMY OIVMCAHMIO. B COBpeMEeHHOM A3bIKO3HAHUM A3BIKOBOI
KOpITyC 3Ha4MT OOJIbIIIE YeM CIOBApU ¥ IPAMMATUKY B s13bIKO3HaHMY XX Beka. IloaTomy, «TOT
A3BIK, Ybe CYIIeCTBOBaHNE U U3y4YeHNeE MOIeP>KaHbI CIIENVaN3MPOBAHHBIM IMHIBUCTUYECKIM
KOPITyCOM, HECOMHEHHO, ¥IMEET OTPOMHBIE ITPEUMYILECTBA B COXPAHEHUY CBOETO KYIbTYPHOTO
HOTEHI[MA/IA Tepef s3bIKaMIL, NTUIIEHHbIMY Takoil omopel» (Plungian 2008, 17). B otimune ot
7060r0 COBPEMEHHOTO JIMTEPATYPHOTO SI3bIKA KOPITYC JAHHBIX II€PKOBHO-C/IABSHCKOTO SI3BIKA
UMeeT TOJIbKO OfHO M3MepeHUe — TEeKCTOBOe (pedeBoe OTCYTCTBYeT) M IJIaBHaA LIEHHOCTb
COCTOMUT B TOM, 4TO OH MOXKET MCIIONIb30BaTbCA I PEKOHCTPYKLMM L€PKOBHOCIABAHCKOTO
A3bIKa KaK CMCTEMBI — 3TO OCHOBHAas JIMHIBUCTHYECKAs 3a/jadya MOCTPOEHMS KOPIIyca TeKCTOB
orpomuoro Hacregys Kupmmia u Medopus.

B0o3MOXXHOCTHU KOPITYCHOV METOO/IOTUM B PELIEHNN 3a/jad UCTOPUM 1IEPKOBHOCTABAHCKOIO
A3bIKa OTPOMHBI:

Bo-nepevix — 210 pelenne Borpoca 3QpQPpeKTUBHOr0 1 GBICTPOro MOMCKA IMINMPUIECKOTO
Matepuana. TpagnMIMOHHbIE MCCIEOBATENbCKME TEXHONOrMU (BBIOOpKA, KapTOTeKa) BCerna
SIBJISIIOTCS JOCTATOYHO TPYAOEMKMMIY, TPeOYIOT MHOTO BpEMEHM, NMEIOT OIIPEe/IeHHYIO OO
cybpexTBI3Ma B 0T6Ope MaTepuana. Kopryc mosBosieT B peaibHOM BpeMeHI 00pabarbBaTh
TaKye MacCHUBBI TeKCTOB, /s KOTOPBIX paHee TPeGOBAIICh MECALBI U [jaXKe TObI, O3BOISIET
HOBBICUTD 3P PEKTNBHOCTD, HOCTOBEPHOCTb U IPOBEPSIEMOCTb [AAHHBIX, IIO3BO/SIET PEIIATh
TaKue 3aflauy, KOTOpPble TMHTBMCTYKA MPEAbIAYIINX 90X IIPAKTUYeCK) He CTaBU/Ia B CUIY UX
TPYHOEMKOCTI MV HEBBIITOTHUMOCTH.

LlepKOBHOCIABSIHCKIIT KOPIYC MPEACTAB/IsIeT CO60iT HAbOP TEKCTOB, pa3MEYeHHbIX B ABYX
WIOCKOCTAX. C OHOM CTOPOHBI, KaXKIOMY TeKCTy IpUIIMCaHa MeTaTeKCToBas MHpopMmauus,
HaIpyMep O Ha3BaHWM, NEPUOJE CO3NaHMA, YKaHPe, YTO JaeT BO3MOXKHOCTD II0/Ib30BaTeIo,
MIOTy4YUB IIpUMep Ha U3ydaeMoe sABJIeHIe, YBU/IETb, B TEKCTe KaKOro TUMa OH HaiijeH. C gpyroii
CTOpOHBI — Kakpas crmoBodopma B Kopryce cHabkeHa IMHIBUCTUYECKON MH(pOpMAIiMert,
KOTOpasi BKJIIOYAET CTIOBApHYIO opmy (1eMMy), rpaMMaTidecKyie IPUSHAKY U, KaK IPAaBUIIO,
KpaTKoe TO/NKOBaHMe. DTO JaeT BO3MOXKHOCTb IIOMCKAa IO JIMHTBUCTMYECKMM IIapaMeTpam,
MHTEPECYIOIMM II0/Ib30BaTe/A.

Bo-smopuix, CyllecTByeT INOTEHIMANbHAs BO3MOXKHOCTD CO3JAHMS COOCTBEHHOTO
IIONIb30BATENbCKOTO  IIOJAKOPIYCa, B  COOTBETCTBUMM C SKAaHPOBO-TEMAaTMYECKOM VN
XPOHOJIOIMYECKOI! K/IaccuduKameit TeKCToB. VICXOfis1 M3 IPUHIUIIOB IPAKTUIECKOro yE0OCTRa,
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BO3MOXXHO (hOpMIMpOBaHIe TaK HasbIBaeMbIX cOOpHIKOB. Hampumep, «IInucanue» — ato Bubmms,
Crnysxebubre EBanrenust u mogbopku mapemuit B 60rocmysxe6HbIx KHurax, «Cnyx6a» — 910 Bee
6orocmyxeOHbIe YMHBI 11 CTYXKOBI, @ TAK)XKe ITOTO0PKHU 60r0CTy>KeOHBIX TEKCTOB (60rOpOIIHbIE,
KOHJIAKML U T. [.) B COCTaBe Pa3HbIX COOPHMKOB; «I[IpaBo» — 3TO TEKCTHI IO LIePKOBHOMY IIPaBY,
HanpyuMep, «Kuura IIpaBmI cBATBIX alOCTONIOB, CBATBIX COOOPOB, BCETIEHCKUX ¥ ITOMECTHBIX,
U CBATBIX OTLOB», «Hayunsiit» — «Vduxa Vepomonurukar.

ITockonmbKy BOIPOC O IIPUHAMISKHOCTM TEKCTa K KOHKPETHOMY IIepUORY WCTOPUU
[IePKOBHOC/IABSIHCKOTO SI3BIKA BEeChbMa 3aIyTaH, OTOOP TEKCTOB IO BPeMEHN CO3[AHIS Ba)KeH.
B cymecTByomeM KOpIIyce OTCYTCTBYeT IIOMCK IO KOHKPETHOJN HaTe. 3HAYWUTeIbHASA YacTb
LIepKOBHOCTIABAHCKMX TEKCTOB WIM VX CEIMEHTOB CO3JaBajiach U IIepeBONIIACH HadMHas
¢ IX Beka, mopiBepramuch HOPMaaM3aTOPCKONM INpaBKe, MO3TOMY JaXKe «[IJI TeX TEKCTOB, Ife
HATbI ACHDBI, HEBO3MOXKHO OIIPENE/IUTD, B KAKOJl MOMEHT — B MOMEHT CO3JIaHJA WM B MOMEHT
UB[JAHUS — IMPOM3BOAMIACH MOCIENHsIs si3bIKOBast mpaBka» (Poljakov 2016). C Touxn 3peHms
SI3BIKOBBIX 0COOEHHOCTEN! CYIeCTBEHHBIM SIB/ISIETCSI He BpeMsI CO3JAHIsI, @ BPeMsl, KOI/ja TEKCT
pemaKTUpOBaICT M IpuoOpeTaT BUA, B KOTOPOM CYILIECTBYeT. B HacTosilieM KOpIIyce yKe
[IPE[ICTAB/IEHDbl «apXaWYHbII», «TMOPUIHBII» U «CTAHAAPTHBI» TUIIBl 1I€PKOBHOCTABSIHCKIX
TEKCTOB M UX XPOHOJIOTMYeCKas IPUBA3KA IIOCTOAHHO YTOYHACTCA. DTO IIO3BOINUT TOYHEe
U3y4aTh XPOHOJIOTMYECKYIe CPe3bl IIePKOBHOC/IABAHCKOTO A3bIKA.

B mpemvux, 1epKOBHOCTABSHCKUIT SI3BIK SB/ISAETCS HEOMHOPOZHBIM IO  CBOEMY
rpamMMarndeckoMy ctporo. OfgHu rpaMmaTideckue GOPMBI MOTYT COXPAHITh MCKOHHBIN BUJ,
Ipyrue - COBIMAAAOT ¢ (opMaMy TOrO WIM MHOTO CIaBSIHCKOTO si3bIKa. Hampuwmep, Hapsgy
C I€PKOBHOCTIABSIHCKOII (OPMOIT BB CepAubl BCTpedaercss Gopma Bb CepAub (XapakTepHa
I BOCTOYHO-CIABAHCKOTO M3BOJia), IPEeJIOKHBIA Mafie)X MHOXKECTBEHHOTO YNMCTIA I
1-TO CKJIOHEHWsI MIMeeT BapyaHThl CEARXE — CEAAXh, 3HAMELUHXH — 3HAMEWAXH. Mexny
TeM, IPOLIeCC BBITECHEHNsI LIEPKOBHOCIABIHCKMX (opM (PopMaMy HAPOFHOTO SI3BIKA M3yUeH
HEJIOCTaTOYHO, a JUIA IIOJIy9eHNA JOCTOBEPHBIX Pe3y/IbTaTOB HY)KHA CTATUCTUYECK!U 3HaYMMas
BBIOOpKA.

Kpome Toro, B 60rocimy>ke6HBIX TEKCTaX MO3AHUX MEPUOLOB BCTPEYAETCS 3HAYUTEIBHOE
KO/IMYECTBO C/IOB TONBKO (POPMANbHO COBIAJAOLIMX C (OPMAMHU LePKOBHOC/IABSIHCKVMIL
HapnmMep, B pyccKoM S3bIKe, B TOM YNC/Ie U B OMAIEKTHOI €0 pa3HOBUHOCTH, IPOVCXOVIIN
BCSIKOTO POfia IpeoOpa3oBaHst B CIOBAX C HETIOJTHOM/IACHBIMY (pOPMaMIL: CO3JaHIIe HOBBIX C/IOB,
nHOe ux odopMIeHMe, a TaKKe IepeoCMBICICHNe U CTWIMCTUYeCKoe ompoleHue. bpanHoe
C/I0BO Mpasv, Kotopoe A. A. lllaxMaToB NPMBOAXUT KaK IIPYMeEP «4MCTOT0» I[epKOBHOCTABAHN3MA
BO3HUKAET B IMAJIEKTHOII CPefie, OHO BIEpBbIe 3apuKcHpoBaHo B «OIbITe 06/1aCTHOTO CIIOBAPsI»
1852 . (Vostokov A. Kh. 1852) u B COBpeMEHHBIX TOIKOBBIX C/IOBApsIX 00O3HAYAETCA KaK
npocropeyHoe. CpaBHNUTe TaK)Ke Mraduie (IPOCTOPEYHOE; JUATIEKTHOE MIIaXKe), MAAOUEHbKULL
(pasroBopHOe), cracmv ‘CTafocTd’ («3€BHYI BO BCIO CTIACTb» 1 IIP. — MPOCTOPEYHOE), CIACHU
‘KOH[IUTEPCKMe U3JeNusi, JIAKOMCTBA (pasroBopHoOe), cractmena (pasrOBOPHOE; BIEPBbIE
B 1847 ropy (Dictionary of Church Slavonic 1847)), cnadxoexia (to ke, Buepssie B (Vostokov
1852)), cnacmoesxcka (10 xe, Buepssie y amst (Dal’ 1882)), 6nazoti (kprdaTs 61aruM MaToM —
IPOCTOpEYHOE), Onanumv, 6naxv, 61axcHoti (Bce IPOCTOPEYHbIe) U T. I. DTU U UM HOFOOHbIE
C/I0Ba He MMEIOT OTHOIIeHNA K Hacmegyio Kupwiia u Medonys v epKoOBHOC/IaBAHCKOMY A3BIKY
KaK TAKOBOMY.

Jlist mcTopuy I[epKOBHOCTABSIHCKOTO s3bIKA IIPEACTOMT 3HAUMTeNbHAs pabora 10
BBIABJICHVIO HEIIOJIHOITIACHBIX CJIOB, BOCXOAAIINX HEIOCPeNCTBEHHO K II€PKOBHOC/IABAHCKOMY
(mpeBHEOONTapcKomy) s13bIKy. Korma rakas paboTa 6yaeT BBIIIOTHEHA, CTAHET SICHO, YTO «UCTOPUS
HeIIO/THOI/IacKA / TIOTTHOI/IACUA B CTIaBSIHCKUX A3bIKAX He ABJIAETCA TaKOil IPsAMOMHEITHOM, KaK
ee IIPeJICTaB/I0T TPaANLMOHHBIe nccefoBanus» (Prokhorova 1988, 27-28).
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Eme cmoxxHee 0OCTOMT [el0 C IePKOBHOCTABSHCKUM CyduKcanmpHO-IpeduKcanbHbIM
CTI0BOOGpa3oBaHMEM, CIOKHBIMI C/IOBAMI, IEKCUYECKVIMU U CEMAHTIYIECKUMI CIaBSTHU3MAMIL.
Cydduxcer -anne, -eHue, -Hue, -THe, -1e, -OCTb (-eCTb), -CTBO, -Teb, -3HD (KU3HD, OO/IE3HD)
U Ip. IMEJIUCb ellle B IIPAac/IaBHCKOM A3BIKe, I3 KOTOPOTI'O OHY ObIIV yHAC/IeHOBAHbI OT/|e/IbHBIMU
CTaBSTHCKMMI SI3BIKAMI, T. €. CAMU IO cebe OHU TeHeTHIeCKM (ITMMOTIOTUYECKY) He CBSI3aHHbI
¢ mepeBom4ecKol npakTyukor Kupwmuia u Medopus.

ITosTomMy ucronb3oBaHye KOPIyca IO3BOJAET OTOMTM OT OIMCAHMUA, OCHOBAaHHOTO Ha
MHTYUTUBHBIX CYXXIEHUAX MCCaenoBartesns. VIcronb3oBaHMe KOpIlyca I[epKOBHOCTABAHCKOTO
A3bIKa — KaK YHUQPUIMPOBAHHOTO, CTPYKTYPUPOBAHHOTO, PasMEYEHHOrO, (IIONOrMIecKn
KOMIIETEHTHOTO MacCHBa A3bIKOBDBIX JAHHBIX - [I03BOJIAET PeIlaTh KOHKPETHbIE TMHTBUCTUYIECKIE
3ajadr, GOPMYIMpPOBATh 3aKOHBI KaK HEOOXOAMMBIE OTHOIIEHNS, BBITEKAIONIMEe U3 CaMOIl
npupopst Betelt (Dobroshina, Poljakov 2013, 34).

B uemeepmuvix mosiBiIsieTCss 0OBbEKTUBHAS BOSMOXKHOCTb MCC/IEOBATH AMAXPOHUIECKYIO
BapMATVBHOCTb TPAMMATUYECKIX KAaTeTOPMil ¥ KOHKPETHbIX NeKceM. Hanpumep, rnpu sampoce
Bcex ¢opm rrarona BuITH Kopmyc Bbigaer 119 135 ymorpe6menuit, cnosa Born — 43 222, us
Hyx npuMepHo 17 000 ¢ tutioM. MOXXHO MCKaTh COYETaHMA CIOB C YYETOM I'PaMMaTUYECKUX
XapaKTepUCTHUK: HaIIpIMep, 110 3aIIpOCy «Hapeune + BbITH» HaXOAUTCA OKOJIO 3 ThICAY COYeTaHMIA
TUIA IPUCHO Chifl, BAf3'h Cyuyk, CRBIWE, €CTh H NOAORHKIE. HaliieHHble TpuMephl Ha 9KpaHe
BBIT/IIZIAAT OYeHb O/IMBKO K KJIACCUYECKOMY IIeYaTHOMY 1{epPKOBHOCIABSHCKOMY TEKCTY, IMEeTCsI
BO3MOXKHOCTD IIOJTY4UTbh MH(POPMALNIO O KOHTEKCTe, IIOJTHOM TeKCTe, BpEeMEHN ero CO3[aHuA,
TEPPUTOPUY OBITOBAHMIS U T.JI.

B oTnmune ot KopIryca rpaMMaTVKY 1 CTIOBAapH IIepKOBHOCTABAHCKOTO SI3bIKa He 10T IIO/THOI
KapTHHBI CTIOBOM3MeHeHMst. [paMMaTyKy IPUBOAAT IAapAfUTMBbI AJIs1 Hanbolee YaCTOTHBIX C/IOB,
a TaKXKe OTHe/NbHbIe IpUMepbl BapuaTUBHBIX ¢opm. CroBapu 0OBIYHO BKIIOYAOT Hanbosee
YaCTOTHBIE VM BaKHBIE C/IOBA, a TPaMMaTNdecKast nH(OpMaIyst HogaeTcst PparMeHTapHO 1N
OTCYTCTBYeT. B pesy/braTe HepefKO HEBO3MOXKHO BBIACHUTD, KaKie peasbHble (POPMBI MMeeT
JIaHHOE C/IOBO, 4 CTIOPHbIE BOIIPOCHI OCTAIOTCS Oe3 oTBeTa. B KopIryce cl1oBOpOpMBI He 3a§aI0TCsI
aIpUMOpPHO, a BBIBOAATCA HAa OCHOBE aHalM3a 13 MHOXECTBa IIPUMMeEpOB. BapumaTuBHOCTD
KOHKPETHBIX IIaPA/IUTrM OKa3bIBaeTCst 60Jiee pasHOOOPA3HOII 1 MOXKET CYIL[eCTBEHHO OT/INIAThCs
II0 CPaBHEHNUIO C TPEJCTABJIEHHBIMM B TpaMMaTMKax. Hampumep, TpaguimoHHOe IiepBoe
CK/IOHEHME — PAE'D — PACIafaeTcsa Ha 14 MOATUIIOB B 3aBUCHMOCTU OT KOHEUHOTO COITIACHOTO
(TTapHBII TBepPABI-MATKNUI, Be/LAPHBIN, MINIAMNI, J0T), Ha/IMIMA 6II0oro IIACHOTO M APYTUX
ocobennocreii (Poljakov, 2014, 254).

B namovix, koprnyc HO3BO/IsAET PelUIUTh BOMpOChl opdorpadum. B mporjecce mogroroBku
Kopryca ObUI BbIpAaOOTAHBI NPUHLMIBI U MPAaBUIA IIPENCTABICHNUs [[EPKOBHOCTABSIHCKIX
TEKCTOB, @ TAaKXXe PeIIeHbl MPAKTIIECKMe IPOOIeMBl, Kacaolyecsi pasMeTKN U KOSUPOBKY
tekcra. KaHOHMYeCcKast [{epKOBHOCIABAHCKas1 Oporpadusi, OpueHTNpOBaHHas Ha TUIOrpadcKoe
IpeACTaB/lIeHNe TeKCTa, BK/II0YaeT MHOTO CHMBOJIOB, KOTOpble (DaKTUYECKN He HeCyT
CMBICTIOpa3IM4nTeNnbHOl GyHKIun. st mpefcraBaeHns Kopiyca Obita BbpaboTaHa Gosee
npocrtast opdorpadiraeckas CucteMa, KOTOpast COXpaHsIeT SI3BIKOBbIE PA3/INYNs, HO He IIBITAeTCs
MMUTVPOBATH TOYHBII TUIIOrPad CKIit BUA TeKCTa. B 9101t opdorpadum oTcyTCTBYIOT HEKOTOPBIE
CUMBOJIBI C MQJIOJl VIM HY/IEBOM Pas3/MIUTENIbHOI CIIOCOOHOCTBIO — NPUABIXAHNS, pasndne
oy/y, @™/A, — ONHAKO COXPAHSIIOTCSI OCOOEHHOCTI, CBSI3aHHBIE C PAas3/MIEHVEM JIEKCUYECKOTrO
3HAYeHUS — OW, Hiy, @, 37. Kpome Toro, 6p1n BeIpaboTaHbI IpaBU/IA IEPEBOAA TEKCTA U3
9TO0iT Opdorpaduueckoit C1CTeMbl B COBPeMeHHbII Buf, A/is1 yrobcTBa moucka. CroBopopmbl
B KOPIIyCe IIPEICTaB/IeHbI TAK XK€, KaK B ICXO[JHOM TEKCTe, a IEMMBI JAIOTCSL B YHUPUIIMPOBAHHOM
HAIIMCAHUY, B KOTOPOM He VCIIOIb3YIOTCsI U30bITOUHBIE OYKBBI, @ TUT/IA PACKPBITHL (HAIIPUMeED,
CTI0BO MJICTb PAacCMATpPUBAETCs KakK GopMa K IeMMe MIUJIOCTb).
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K HacrosmjeMy MOMEHTY IpofelaHa 3HAYMTe/NbHAs paboTa, pPe3y/IbTaTOM KOTOPOIL
ABUJIACDH TIOMBITKA CO3MJaHMA I'PAMMaTUYeCKOro cnoBaps. IIpoananmsuposano oxono 150 Thic.
coBo¢GOpM, OONMBUIMHCTBY U3 HMUX IPUCBOEHA OCHOBHAs TIpaMMaTHdecKas MH(OpMarIs:
JleMMa, JacTb pedy, rpaMMaTiiecKue npusHaku. Yacts croBodopm 6buta KBamuduimpoBaHa
Kak omu6Ky (omevarkn). [I7s1 HEKOTOPBIX peAKMX (OPM IeMMY ONPefeTUTDb He YAaI0Ch WX OHA
6bUTa OIIpesesieHa INIOTeTUIECKIL.

ITepcnexmusvt yepko6HOCIABAHCK020 Kopnyca. UToOBI KOpIyC MOT B IIOJHON Mepe
YIOB/IETBOPSITH MOTPEOHOCTSIM COBPEMEHHOI HayKu B 06macTy usydeHus Hacaemus Kupnra
n Medopys, MccnefoBaHNA U IIPENofaBaHMA LIePKOBHOCIABAHCKOTO A3BbIKa, TpeOyeTcsa ero
3HAYMTEIbHAS JOPAOOTKA U PA3BUTHE:

- Heob6xoaumo sHaYMTENIBHO PACIIMPUTD KOPITYC TEKCTOB U BK/IIOYUTD B HETO IAMATKH Oosiee
panHux snox. HecoMHeHHbII MHTepeC NMPeNCTaBIAIT JpeBHENIINEe PYKOIVMCHbIE TEKCTHIL.
B HacTostiee BpeMs i mepeBomdeckoro Hacnmenus Kupmira nu Medonns dakt Hammans
TeKCTa sB/sieTcsa (PAKTOM Hammumsi s3biKa. K coXkameHnio, GOMBIIMHCTBO BBILIEHUINX 32
IOC/IeIHNE JIeCATD JIeT IPaMMAaTUK (M y4eOHVKOB) OCHOBAHBI He CTOIbKO Ha U3y4eHMU
TEKCTOB, CKOJIBKO Ha IIPeIbIAYIUX Mocobuax. PeanpHoe nccnenopanue Hacnenns Kupnnna
u Medopust BO3MOXKXHO JIMIND IIPK YCIOBUM (PPOHTAIBHOTO aHanM3a (GpyHKIMOHUPYIOLIUX
B Hacroslllee BpeMsA OOroCny>KeOHBIX TEKCTOB, C y4eTOM OCOOEHHOCTell KOHKPETHBIX
M3gaHWIL. ]I TaKOT0 aHa/IM3a MOTY T OBITh MCIIOIb30BaHbI METOBI KOPITYCHOI IMHTBUCTYKIL.
VI Hambormee MepPCIIEKTMBHBIM B 3TOM HAIPABIEHNMNU MPECTABIAETCS pa3paboTka
IapajjieNlbHbIX KOPIYCOB T€KCTOB COCTOAIIMX M3 MHOXKECTBA MCXOIHBIX OPUTMHAIOB M UX
I1epeBOJIOB Ha OJVIH VIV HECKOJIBKO S3BIKOB.

- Ha Ham B3I, MePCIeKTUBHBIM sBJAETCS paspaboTKa KOpIyca COBPEMEHHOTO
LIepKOBHOCTIABAHCKOTO A3bIKA LA M3y4YeHUA IpobeM Ilepefady 3Ha4eHMiI / CMBIC/IOB
B JMICXO{HOM I[epKOBHOCTIABSIHCKOM TEKCTe U COBpeMeHHOM. O HeOOXOAMMOCTH TOF0OHOT0
pona mccnepmosanmit mmucan B. I Tak, xorga yTBep)Kfman, 4YTO, «CpaBHUBas II€PEBOJIBI
C HOIMHHMKOM, MBI CIUIOIIb U PAROM OOHApy)XMBaeM TaKue JIeKCHMYecKue 3aMeHBbI,
KOTOpble He MpPeJyCMAaTPMBAIOTCS HUKAKMMU CIOBapsAMM U HUKAK He MOIYT OBITH
obpsicHeHs!I ¢ nx omourbio» (Huk 1977, 68). Ha 3HaunTe/IbHbIE HENIETIOCTI B COBPEMEHHBIX
IIepeBOaxX IIePKOBHOC/IABAHCKOIO A3bIKa yKaspBIOT A. M. KamuatHoB (Kamchatnov 1996;
Kamchatnov 2012), /1. A. Pemopos (Remorov 2007, 30-32), JI. VI. MapiueBa (Marsheva 2012),
®. b. Jlroporoscknit (Ljudogovskii 2001) u gpyrue.

- VlHTepecHbIM HampaBeHUeM B obmacTu mccmemoBaHmii Hacnenus Kupmmna u Medonms
SIBJISIETCS TUIIOTE3a O AVCKYPCUBHOI O/IM30CTU Pas/IMIHBIX M3BOJOB 1{ePKOBHOCIABSHCKOTO
A3bIKa. VIMEHHO IpM IIOMOIIM KOPITYCHOTO CTaTUCTNYECKOTO aHa/IM3a BO3SMOXKHO U3ydeHue
PEIUTMO3HOTO XPUCTMAHCKOTO AUCKypca (COBPEMEHHOTO VI/WIM MCTOPUYECKOTO) [Id
pelleHNst BOIpOca O HAIMYMM / OTCYTCTBMM OOIEro KyIbTYPHOTO / JIMTYPrUYeCcKOro
A3bIKa C/IABAHCTBA B pasHble JMCTOPMYECKME 3IMOXM. VI3ydeHue NEeKCUKM PeTUTMO3HOTO
XPUCTUMAHCKOTO [UCKYpCa II€PKOBHOC/IABAHCKOTO s3bIKA — T. €. s3bIKa IIPOIIOBEfeit,
60rOCITOBCKUX 3CCe, PEUTHO3HOI IPECCHL U IPYTUX TEKCTOB, CO3JAHHBIX XPUCTHAHAMM [iJIsI
00CTy)X1MBaHMsI XPUCTUAHCTBA - KaK OTAEIbHOTO IIACTA, KOTOPBIN BBICTYIIAET MapKepoM
pasrpaHMYeHNs LIEPKOBHOCIABAHCKIX TEKCTOB OT TeKCTOB HA COBPEMEHHOM A3BIKe.

Cymectymomas Bepcuss Kopiryca IjepKOBHOCTABSAHCKMX TEKCTOB Jja/lieka OT COBEPLIEHCTBA
u TpebyeT [ajbHelllIero ycoseplieHcTBOBaHNs. Ho make B TakoMm Bupe Kopmyc cmocoben
3HAYUTEIBHO YCKOPUTH pPabOTy, CBSI3AHHYI0 C HU3YYEHNEM TEKCTOB, CO3JAHHBIX Ha HeM,
U TIOMOYb B ONMCAaHMM IIepPKOBHOCTABAHCKOrO sA3bIKa. [lanmbHeiimiee passutue Kopmyca
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LIEPKOBHOC/IABAHCKOT'O A3bIKa IIO3BONMUT PACHIVMPUTD NPENCTABICHNA O LEPKOBHOCIABAHCKOM
A3BIKE U yHOTpe6}IHIOH.U/IXCH B HEM JIEKCEM, [OAaCT BO3MOXXHOCTb BOCCTAHOBUTb MCKOHHOEC
COCTOAHME sA3bIKA, NUKBUIVPOBATDH OIHI/I6KI/I, II0 pa3HbIM IIpMYMHAM IIOIIaBIINE B TEKCT,
a TakXe [NOacT BO3MOXXHOCTD IIO/Ib30OBATE/IAM JIETUE IIOHMMAThb COJAEp KaHME VCKOHHOI'O
LIE€PKOBHOC/IABAHCKOT'O TEKCTA.
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K ZHODE ADJEKTIVNEHO PRIVLASTKU SVATY
S VIACNASOBNYM CLENOM VYJADRENYM MENAMI SVATYCH
(NA PRIKLADE SPOJENI SVATY CYRIL A METOD -
SVATI CYRIL A METOD)'

On the Agreement Between Adjective “svaty” (Saint)
and Multiple Word Structures Containing the Names of Saints
[Using the Examples “svaty Cyril a Metod” (Saint Cyril and Methodius)
and “svati Cyril a Metod” (Saints Cyril and Methodius)]

Patrik Petras
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Abstract: PETRAS, Patrik. On the Agreement Between Adjective “svity” (Saint) and Multiple
Word Structures Containing the Names of Saints [Using the Examples “svity Cyril a Metod”
(Saint Cyril and Methodius) and “sviti Cyril a Metod” (Saints Cyril and Methodius)]. The article
deals with the use of adjective “svdty” (saint) in multiple word structures containing the
names of saints. These structures are used mainly in religious texts; the structures “svéty/svti
Cyril a Metod” (Saint/Saints Cyril and Methodius) are frequently used in Slovak religiously
and culturally oriented texts, in which the adjective “svity” (saint) refers to both names.
Although Slovak grammar uses both singular and plural forms of the adjective, we decided to
carry out a detailed analysis of the usage of both variants. Our aim is to answer the following
questions: Which form of adjective “svdty” (saint) is used in religious genres (songs,
prayers)? Is the singular form (the form referring to singular number) preferred in religious
genres? In the study, we further examined the frequency of singular and plural forms of these
constructions on the texts from the Slovak National Corpus (Slovensky narodny korpus).
Although we primarily investigated the phrase “svéty/sviti Cyril a Metod” (Saint/Saints Cyril
and Methodius), its occurrence can be analogically noticed on other examples as well, e. g.
“svity/sviti Peter a Pavol” (Saint/Saints Peter and Paul), svity/sviti Andrej Svorad a Benedikt
(Saint/Saints Andrew Svorad and Benedict), svéta/svité Perpetua a Felicita” (Saint/Saints
Perpetua and Felicity), etc. The analysis showed that the singular form of adjective “svaty”
(saint) is almost exclusively used in songs and prayers of litanies, whereas the plural forms
of adjective “svity” (saint), i. e. “svati” (saints; including all forms of grammatical cases) are
more frequently found in the texts from the Slovak National Corpus (Slovensky narodny
korpus).

Keywords: Saint Cyril and Methodius, Saints Cyril and Methodius, adjective, category
of agreement, multiple sentence elements

! Prispevok vznikol v ramci riesenia projektu UGA UKF v Nitre ¢. I11/7/2021 Problematika zhody adjektiv-
neho priviastku ,,svity“ s viacndsobnym clenom vyjadrenym menami svitych.
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1. Uvodné poznamky

Gramaticka kategéria mennej zhody (kongruencie) je jednou z konstituujicich vlastnosti flek-
tivneho typu jazyka, akym je slovencina. Podstatou tejto kategorie je, ze slovo adjektivneho razu
sa gramaticky podriaduje nadradenému clenu v determinativnej syntagme, a to tak, Ze tento
gramaticky podradeny (rozvijajici) vetny ¢len preberie od nadradeného (rozvijaného) vetného
¢lena gramatické kategérie rodu, ¢isla a padu. Formadlne sa tato gramatickd zavislost podradené-
ho vetného ¢lena od nadradeného ¢lena vyjadruje tvarom slova: podstatny opis, (0) podstatnom
opise, podstatné opisy, (s) podstatnymi opismi; podstatnd zdsada, (0) podstatnej zdsade, podstatné
zdsady, (s) podstatnymi zdsadami; podstatné pravidlo, (o) podstatnom pravidle, podstatné pravidla,
(s) podstatnymi pravidlami... Toto pravidlo sa pritom nevztahuje len na adjektiva, ale na véetky
slova adjektivneho rdzu (gramatika tu pouziva termin adjektivdlium), teda aj na niektoré skupiny
zamen (ktory clen, takd istd aplikdcia, kazdé schvdlenie), Cisloviek (prvy tispech, dvojndsobnd dizka,
dvojaké urcenie) a slovesnych pricasti (opraveny rukopis, precitand kniha, vyslovené prislovie; ve-
riaci ¢lovek, nasledujiica osoba, vyhovujiice kritérium). Zo vsetkych uvedenych prikladov vyplyva,
ze urcujuce adjektivélia vyjadruju rovnaky rod, ¢islo a pad ako nadradené substantivum.

Urcenie spravneho tvaru privlastku rozvijajiiceho substantivum v jazykovej praxi nesposo-
buje problémy, ak je rod nadradeného substantiva jednoznacny.? Zlozitej$ia je situdcia, ked sa
privlastok vztahuje na viac substantiv vytvarajucich viacnasobny vetny ¢len, napr. mdj otec a mat-
ka. V uvedenom priklade st dokonca substantiva vo viacnasobnom vetnom ¢lene odli$nej ro-
dovej prislusnosti. Privlastok mdj sa véak napriek nekorektnému tvaru v porovnani s druhym
komponentom viacnasobného vetného ¢lena (femininom matka) vztahuje na oba ¢leny, t. j. aj
na maskulinum otec, aj na femininum matka. Tato konstrukcia predstavuje vlastne pripad elipsy,
to znamena, Ze ¢len, ktory je zrejmy z kontextu alebo zo situdcie (v tomto pripade z kontextu), sa
ako redundantny neuvadza. Pouzitie spojenia mdj otec a moja matka sa ale v tomto pripade nevy-
lucuje, uvedenie privlastkov v dvoch tvaroch, pricom kazdy tvar reflektuje gramatické kategdrie
daného substantiva z viacndsobného ¢lena, je bezné najma v zdéraznovacej funkcii, pri oslove-
niach a pod., napr. vdZené Citatelky, vdzeni Citatelia. V slovencine teda prevldda tendencia zhody
privlastku podla prvej ¢asti viacnasobného ¢lena. Analdgiu tu mozno vidiet aj pri zhode prisudku
s prvym komponentom viacnasobného podmetu, ak sa prisudok nachadza pred viacnasobnym
podmetom: Vtedy s nami cestovala nasa suseda a jej syn Peter (Vanko 2015, 59). V tejto stvislosti
Oravec a Bajzikova (1986, 87-88) dokonca uvadzaju, ze singular v prisudku byva castejsi, ak st
¢leny viacnasobného podmetu urcené spolo¢nym singularovym privlastkom.’

2 Pripady substantiv, ktorych rodova prislu§nost v jazykovej praxi koli$e (napr. cudzie ¢i pomnozné pod-

statné mend), v tomto prispevku neberieme do tvahy.

Problematika zhody prisudku s viacndsobnym podmetom je v skuto¢nosti zlozitejsia, nevylucuje sa ani
plurdlova podoba prisudku, no na tcely tohto prispevku nie je potrebné, aby sme tuto problematiku
rozoberali podrobnejsie (viac k tomu porov.: Oravec — Bajzikova 1986, 87-88).V kontexte aktualnych
gramatickych vyskumov mozno tiez uviest, Ze otdzka zhody prisudku s viacnasobnym podmetom spo-
sobuje problémy aj v oblasti strojového prekladu z cudzich jazykov (angli¢tiny, nemciny) do slovenciny.
Vysledky vyskumu v tejto oblasti indikuju, Ze najfrekvantovanejsie chyby st v kongruenc¢nej kategérii
zhody v mennom rode (ak je prisudok v tvare minulého ¢asu alebo v kondicionali, porov. slovesné tvary
hovoril, hovorila, hovorilo, resp. aj hovorili), v predikac¢nej kategorii ¢asu, dalej v kongruenc¢nej kategorii
zhody v ¢isle a osobe. Chybovost sa zvys$uje pri preklade viacnasobnych vetnych ¢lenov a komplikovanych
syntaktickych struktar (Welnitzova - Munkova - Wrede 2020, 160-172).
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2. Privlastok svdty rozvijajuci viacnasobny ¢len vyjadreny dvomi menami
svatych

Problematiku kategérie mennej zhody mozno aplikovat aj na spojenia privlastku svdity s menami
svatych: svity Gorazd, (o) svitom Gorazdovi; svitd Anna, (o) svitej Anne atd. V pripade spojenia
uvedeného privlastku s viacerymi menami svitych je potrebné odlisit spojenia s muzskymi me-
nami (svéty/sviti Cyril a Metod), spojenia so Zenskymi menami (svdtd/svité Perpetua a Felicita)
a spojenia s muzskym i zenskym menom (svdity FrantiSek a Kldra). KedZe zmie$ané spojenia muz-
ského a Zenského mena (napr. svity Frantisek a Kldra) nie su velmi ¢asté a v Zanri litdnii takéto
konstrukcie ani neidentifikujeme, nebudeme sa im v tomto prispevku venovat, ide vSak o uz spo-
minané spojenie typu mdj otec a matka.

Ak privlastok svdty rozvija dve muzské mend (typ svdty/sviti Cyril a Metod), v hovorenej reci
nie su tvary privlastku svity a svit{ odliSitelné, pretoze obe podoby sa vyslovuju tvrdo, majt rov-
naku hlaskoslovnt realizaciu. Rozdiel je tu teda len ortograficky. Zrejme aj to je jeden z dévodov
kolisania, resp. vd¢sej neistoty, ako toto spojenie zapisat spravne, preto prave uvedeny pripad je
hlavnym predmetom zaujmu tohto prispevku.

Ina by v8ak bola situacia, pokial by privlastok svity rozvijal dve mena Zenského rodu, v tom-
to pripade by bol rozdiel aj vo zvukovej podobe, porov. napr.: svitd Perpetua a Felicita — svité
Perpetua a Felicita. Ako na to poukazeme dalej, aj v tychto pripadoch sa v naboZenskej literatare
(konkrétne v modlitbe litanif) pouZiva singuldrova podoba privlastku.

Spojeniu adjektivneho privlastku svdity s menami Cyril a Metod sa uz davnejsie venoval v od-
povedi ¢itatelke ¢asopisu Kultiira slova Ivan Masar (1991, 316-317). Autor v odpovedi na otézku,
¢i je spravna veta Svity Cyril a Metod, orodujte za nds! alebo Sviiti Cyril a Metod, orodujte za nds!
konstatuje, Ze ide o problém zhody adjektivneho privlastku s viacnasobnym ¢lenom vyjadrenym
podstatnymi menami. Pisatelka listu uviedla, Ze sa v literatare stretla s obidvoma sposobmi.
L. Masar vSak dokladoval prikladmi z ndbozenskej literattry (o. i. aj z modlitby litanii), ako Svdity
Fabidn a Sebastidn, Svity Jan a Pavol, Svity Kozma a Damidn, Sviity Gervdz a Protdz, ale i zmiene-
nym prikladom Svdity Cyril a Metod.* Autor teda v analyzovanej naboZenskej literatire zazname-
nal iba podoby adjektivneho privlastku zhodujtceho sa v rode, ¢isle a pade s prvou ¢astou viac-
nasobného vetného ¢lena. I. Masar (1991, 317) tu tiez podciarkuje vyznam tradicie v zavaznych
nabozenskych textoch, a preto odporuca priklonit sa k podobe so singuldrovou formou privlastku
svity. Na zaver konstatuje, Ze v slovencine je mozna a pripustnd litaniovd invokdcia k dvom ale-
bo viacerym svitym s privlastkom svity v pluralovej podobe, avSak hodnoti ju ako zriedkava
a ako vysledok vplyvu latinskej predlohy, pretoze v latinskych invokéciach sa slovo svdty pouziva
v mnoznom (isle (Sancti Petre et Paule, t. j. Sviiti Peter a Pavol) (Masar, 1991, 317).

Novsiu reakciu na otazku suvisiacu s touto témou nachadzame v internetovej Jazykovej
poradni Jazykovedného tistavu Ludovita Stira SAV, v ktorej autori odpovedali na otdzku, ako
spravne (itat skratku sv. v nazve skoly Katolicka strednd pedagogickd skola sv. Cyrila a Metoda.
V odpovedi sa rovnako docitame, Ze ,,pri pomenovani $koly, sviatku, paméatnika a pod. podla
tychto svitcov privlastok svity sa vztahuje na obe mena, preto v prislusnom nazve nie je potreb-
né toto pridavné meno davat do tvaru mnozného ¢isla; jeho pouzitie je mozné, ale nevyzaduje
sa“ (JazykovaPoradna.sk 2013), a teda spravne su pomenovania Katolicka strednd pedagogickd
Skola svitého Cyrila a Metoda i Katolicka strednd pedagogickd skola svitych Cyrila a Metoda
(JazykovaPoradna.sk 2013). KedZe sa vSak v tomto pripade privlastok svity nenachadza

*  Pri prepise slova svity v uvedenych prikladoch re$pektujeme podobu uvadzanu v citovanom ¢lanku, ako

aj podobu uvadzanu v litanidch, t. j. zapisovanie privlastku Svdity s velkym zaciato¢nym pismenom. Tento
princip uplatiiujeme v celom prispevku, ak citujeme priklady z litanii.
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v zakladnom tvare, ale je vysklonovany, dochadza tu uz k rozdielu aj vo zvukovej podobe, rozdiel
nie je len v ortografii (porov. vyznacené tvary svitého - svitych). Podobnych nazvov obsahuji-
cich privlastok svdty v spojeni s menami viacerych svitych je velmi vela a jednym z dévodov,
ktoré spdsobuju neistotu, v akom tvare tento privlastok vyslovit (prip. pisomne uviest v upl-
nej podobe), je najma to, Ze sa takmer vylu¢ne uvadza v podobe skratky sv., ktora moze pod-
la kontextu odkazovat na fubovolny padovy tvar z paradigmy slova svity, teda aj na niektory
z plurélovych tvarov, no ako komponent ndzvu je toto slovo va¢sinou limitované len na pouzitie
v genitivnom tvare (singuldrovom alebo pluralovom), porov. aj ndzov Univerzita svitého/svitych
Cyrila a Metoda.

3. Analyza pouzivania spojeni svdty Cyril a Metod - svditi Cyril a Metod

V nasledujucej ¢asti sa budeme venovat analyze pouzivania singuldrovych i plurdlovych variantov
privlastku svity v spojeniach s viacerymi menami svétych. KedZe je vSak takychto spojeni pomer-
ne vela, budeme analyzovat spojenie svity Cyril a Metod, ktoré mozno povazovat v slovenskom
nabozensko-kultirnom prostredi azda za jedno z najznamejsich a najfrekventovanejsich. Najprv
sa zameriame na jeho pouzivanie v nabozenskej literatdre, konkrétne vo vydaniach Jednotného ka-
tolickeho spevnika, a to v textoch piesni k tymto svitcom a v modlitbe Litdnii k svitym®, nasledne
budeme frekvenciu pouzivania singuldrovych aj plurdlovych variantov privlastku svty analyzovat
v textoch Slovenského ndrodného korpusu (dalej ako SNK). Kym pri analyze uvedeného spojenia
v litaniach sekundarne poukdzeme aj na dalsie analogické priklady spojenia privlastku svity s via-
cerymi menami svitych (kedZze vypocet svitych je tu kone¢ny), pri analyze frekvencie pouzivania
singularovych a pluralovych variantov tohto privlastku v SNK sa z dévodu velkého poctu takych-
to spojeni obmedzime len na spojenie svity Cyril a Metod (vratane vsetkych padovych tvarov),
na ktorom budeme pars pro toto demonstrovat tendencie v pouzivani singuldrovych, resp. plura-
lovych tvarov privlastku svdty pred viacerymi menami, pretoze nepredpokladame, Ze by v pripade
spojeni tohto privlastku s menami inych svitych bola situdcia odli$na.

3.1 Spojenia svdity Cyril a Metod - sviiti Cyril a Metod vo vydaniach
Jednotného katolickeho spevnika

KedZe Jednotny katolicky spevnik, ako sa uvadza v predhovore k 79. vydaniu (2018), patri ku kla-
¢ovym publikacidm duchovného Zivota na Slovensku a spomedzi katolickych modlitebnych
a spevnikovych publikacii vydanych na Slovensku ho povazujeme za dielo kardinalneho vyz-
namu, rozhodli sme sa analyzovat pouzivanie spojenia svity Cyril a Metod prave v jednotlivych

5

Podla informdcie uvedenej v 79. vydani JKS (2018) vznikli tieto litdnie za ¢ias papeza Sergia I. (687 — 701).
Druhym vatikanskym koncilom boli upravené. V jednotlivych vydaniach JKS sa uvédzali r6zne podoby
nazvu tychto litanii: Litdnie ku vsetkym svitym, Litdnie o vietkych svitych a napokon Litdnie k svitym.
Prave nazov Litdnie k svitym povazujeme za najvhodnejsi, kedZe vzyvania v tejto modlitbe st adresované
svatym, preto tu za nalezitu povazujeme predlozku k. Z nazvu sa tiez uz vynechava privlastok vsetkym/
vSetkych, pretoze tieto litdnie neobsahuji mend vsetkych, ale len vybranych svitych, hoci ¢ast vzyvani
k jednotlivym svitym je zakonc¢end spolo¢nou invokaciou Vietci BoZi sviti a svité (porov. napr. 62. vyda-
nie JKS (1992), 74. vydanie JKS (2012a), 79. vydanie JKS (2018)). Pri analyze konkrétneho vydania JKS
re$pektujeme podobu ndzvu uvedentd v konkrétnom vydani.
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vydaniach JKS®. Ako sa dalej v predhovore k uvedenému vydaniu pise, JKS vo velkej miere prispel
aj k zjednocovaniu slovenciny (JKS 2018). O jeho vydavanie sa od zaciatku stard Spolok svitého
Vojtecha. Pri analyze pouzZivania privlastku svity pred menami Cyril a Metod budeme vychadzat
z piesni adresovanych sv. Cyrilovi a Metodovi, ako aj z modlitby Litdnii k svitym.

Hoci v 1. vydani JKS (1937) Litdnie ku vsetkym svitym v slovenskom jazyku nie st (iba la-
tinské’), nachadza sa tu niekolko piesni k sv. Cyrilovi a Metodovi®. Ide o piesne ¢. 430 Budte
zvelebent, 431 Dusa krestanskd, zvelebuj Boha, 432 Oslavujme hviezdy jasné a 433 O, krdsne svetld
ot¢iny. Pod nazvom kazdej z tychto piesni je Specifikované, Ze ide o piesen k uvedenym svitcom,
pricom v tychto urceniach sa skrateny privlastok sv. nachadza pred oboma menami: K sv. Cyrilovi
a sv. Metodovi®. Osobitne sv. Metodovi je eSte venovana piesen ¢&. 434 Tisic rokov preletelo (s pod-
nadpisom K sv. Metodovi). Zaujimavé vsak je, Ze prave v piesni ¢. 430 Budte zvelebeni sa uvadza
pluralovy tvar privlastku pri asyndetickom (bezspojkovom) spojeni mien Cyrila a Metoda: sviti
Cyril, Metod. V novsich vydaniach JKS ale nachadzame podobu svity Cyril, Metod (porov. pozn.
20). V dalsich uvedenych piesniach publikovanych v 1. vydani JKS (1937) uz evidujeme singuldro-
vé podoby privlastku svdty: v piesni ¢. 431 Dusa krestanskd, zvelebuj Boha sa uvadza spojenie Sviity
Cyril, svity Metod (viac k tomu porov. aj v pozn. 16). V piesni ¢. 432 Oslavujme hviezdy jasné sa
nachddza eliptické spojenie svdty Cyril i Metod. Singulédrové a plurdlové podoby privlastku svdity
pred menami Cyril a Metod v tychto piesniach sa pouzivaji rovnako aj v 62. vydani JKS (1992).
Mozno teda zhodnotit, Ze s vynimkou analyzovanej piesne ¢. 430, ktora sa v star$ich vydaniach
JKS (porov. napr. 1. vydanie (1937) a 62. vydanie (1992)) uvadza s plurdlovou podobou privlastku
svity, t. j. sviti, sa ostatné analyzované piesne aj v novsich vydaniach JKS (porov. napr. 74. vydanie
(2012a), 79. vydanie (2018)) vyskytuju nemenne, pokial ide o pouzivanie privlastku svéty v sin-
gularovej podobe.

V suvislosti s uvddzanim spojenia Svity Cyril a Metod v litanidch treba uviest, Ze ani v skor$ich
vydaniach JKS (napr. 11. vydanie (1944), 17. vydanie (1950)), v ktorych sa uz Litdnie o vsetkych
svitych uvadza po slovensky, sa eSte svity Cyril a Metod v tejto modlitbe neuvadzaja. No nacha-
dzajt sa tu iné analogické pripady spojenia privlastku svity s viacerymi menami: Svity Fabidn
a Sebastidn, Svity Jan a Pavol, Svity Kozma a Damidn, Svity Gervdz a Protdz. Pokial sa vSak
v plurdlovom tvare nachadza uz prvy ¢len spojenia mien, privlastok svdity je v pluralovom tvare,
napr.: Vietci sviti anjeli a archanjeli, Vietky svité panny a vdovy. Privlastok svdity tu dokonca na-
chadzame aj v substantivizovanej funkcii, ked pluralovy tvar rozli$uje i menny rod: Vetci sviiti
a svdté Bozie. Tendenciu pouzivat privlastok svdty v singularovom tvare, ak sa prvé meno viacna-
sobného ¢lena nachddza v singulari, teda dokazujt uz velmi skoré vydania JKS, pri¢om, ako na to

¢ Nasim cielom nie je chronologicky zachytit vSetky zmeny, ktorymi Jednotny katolicky spevnik presiel
od zaciatku svojho vydavania az po sucasnost, pokial ide o pouzivanie spojenia svity pred menami
Cyril a Metod a inych analogickych spojeni. Na porovnanie a naznacenie vyvinu v tejto oblasti vyberovo
pracujeme aj so star§imi vydaniami JKS, no primdrne sa zameriavame najma na sicasny stav v pouzivani
analyzovanych spojeni v tomto modlitebnom a spevnikovom diele.

V Obsahu spevnika je v§ak napriek tomu nazov litdnii uvedeny po slovensky ako Litdnie ku vsetkym svi-
tym (latinské). Treba ale uviest, ze ani v latinskom texte litanif sa e$te sv. Cyril a Metod neuvadzaju.
Okrem uvedenych piesni priamo adresovanych svitému Cyrilovi a Metodovi sa spojenie svity Cyril
a Metod (a jeho rozne obmeny) moze nachadzat aj v inych piesniach, napr. prostrednictvom vyhladévania
v SNK sme spojenie svity Cyril, svity Metod zaznamenali aj v maridnskej piesni ¢. 396 Pozdravujeme ta
(viac k tomu porov. v pozn. 16).

V novsich vydaniach JKS (napr. 74. vydanie (2012a), 79. vydanie (2018)) sa urcenie K sv. Cyrilovi
a sv. Metodovi so skratkou sv. pred oboma menami nachadza spolo¢ne nad piesniami ¢. 430 — 433, podob-
ne sa takéto spolo¢né urcenie nachadza napriklad aj v 62. vydani JKS (1992), ale privlastok sv. je uvedeny
iba pred menom Cyril.
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poukazeme, tato tendencia sa uplatiiuje nemenne az po su¢asné vydania. Pridanim spojenia Svity
Cyril a Metod so singularovym tvarom privlastku svity do modlitby litanii sa teda v tejto tradicii
len pokracuje.

V 41. vydani JKS (1971) nachadzame v Litdnidch o vsetkych svitych okrem spojenia Svity
Cyril a Metod a predchadzajucich uvedenych spojeni mien svétych aj dalsich svitcov zasadného
vyznamu v slovenskom prostredi — Svity Andrej a Benedikt™.

Rovnako aj v novsich vydaniach JKS (napr. 74. vydanie (2012a), 79. vydanie (2018)) sa
v Litdnidch k svitym privlastok svity pri viacerych menach pouziva v singularovej podobe (ak je
prvé meno v singuldrovom tvare), dokonca tu najdeme i spojenia s viac ako dvomi menami: Svity
Michal, Gabriel a Rafael''. Nachadzame tu aj spolo¢né uvedenie uz spominanych dvoch svitic:
Svitd Perpetua a Felicita. Privlastok svity v substantivizovanej funkcii rozli$ujaci pluralovymi
tvarmi menny rod sa v novsich vydaniach JKS (napr. 74. vydanie (2012a), 79. vydanie (2018), ale
aj 62. vydanie (1992)) uvadza v podobe Vietci Bozi sviti a svité.

Analyza litanii v danych vydaniach JKS z roznych obdobi dokazuje, ze hoci sa pocet svitych
v tejto modlitbe postupne zvysuje, analyzované tendencie v pouzivani privlastku svdty pri spo-
lo¢nom uvadzani viacerych mien st nemenné, ¢o — okrem dobre ustalenych gramatickych ten-
dencii - podla nasho nazoru dokazuje aj vyznam tradicie v zavaznych ndbozenskych textoch, ako
o tom hovori citovany I. Masar (1991, 317).

3.2 Spojenia svdty Cyril a Metod - sviti Cyril a Metod v textoch Slovenského
narodného korpusu

Kedze v slovenskom nébozensko-kultirnom prostredi su svity Cyril a Metod velmi zndmi, roz-
$ireni a oblibeni svitci a je po nich pomenovanych aj vela institucii, zdruzeni, spolkov a pod.,
rozhodli sme sa frekven¢ne porovnat pouzivanie singuldrovej a pluralovej formy privlastku svdity
pri menach Cyril a Metod na zaklade vyskytov tychto spojeni v textoch SNK. Do analyzy sme zahr-
nuli bezné vyskyty v lubovolnom texte, ale aj vyskyty v nazvoch institdcii. Analyzu sme realizovali
v hlavnom korpuse prim-9.0-public-sane (dalej ako PRIM9)'* a na porovnanie aj v Specializova-
nom korpuse nabozenskych textov blf-2.0 (dalej ako BLF2)". T ked hlavny korpus PRIM9 tiez
obsahuje texty aj z ndbozenskej oblasti (Specializované korpusy sa tvoria z hlavnych korpusov),
povazujeme za podnetné porovnat vyskyty v hlavnom korpuse, ktory okrem textov z nabozenskej

1"V novsich vydaniach JKS (napr. 74. vydanie (2012a), 79. vydanie (2018), ale aj 62. vydanie (1992)) sa toto
spojenie uvadza ako Svity Andrej Svorad a Benedikt, teda k reholnému menu prvého svitca sa pridava aj
jeho krstné (ob¢ianske) meno.

' Kym v skorsich vydaniach JKS (napr. 11. vydanie (1944), 17. vydanie (1950), 41. vydanie (1971)) sa vSet-
ky tri mena uvadzali osobitne, t. j. Svity Michal, Svity Gabriel, Svity Rafael, pricom po kazdej invokacii
nasledovalo zvolanie oroduj za nds, v pripade ich spolo¢ného uvedenia v novsich vydaniach JKS (napr.
74. vydanie (2012a), 79. vydanie (2018), ale aj 62. vydanie (1992)) nasleduje len jedno zvolanie v pluralo-
vom tvare orodujte za nds.

12 Hlavny korpus textov prim-9.0-public-sane obsahuje 1 620 900 802 tokenov, 1 256 679 127 slov (73,69 %

publicistické; 16,21 % umelecké; 9,23 % odborné; 0,87 % iné texty) — bez textov s nespravnou diakritikou

a z oblasti mimo Slovenska (Strukttira korpusu prim-9.0 2021). Treba uviest, Ze ide o korpus pisanych tex-

tov (Verejne pristupné korpusy SNK 2021). Token je zakladnd jednotka korpusu, ide o znak alebo stibor

znakov formalne oddelenych od iného znaku alebo suboru znakov napr. medzerou. Moze to byt slovo,

tvar slova, interpunkéné znamienko atd. (Simkova 2017, 148).

Specializovany korpus textov z tematickej oblasti viera a nadprirodzeno blf-2.0 bol spristupneny

18.12.2014 v rozsahu takmer 66 miliénov tokenov (Korpus naboZenskych textov 2021), takisto ide o kor-

pus pisanych textov (Verejne pristupné korpusy SNK 2021).
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tematickej oblasti obsahuje aj texty z inych oblasti, s vyskytmi v korpuse nabozenskych textov.'*
Samozrejme, analyzovali sme len pouzivanie privlastku v neskratenej forme, t. j. svdty/sviti (v jed-
notlivych padovych tvaroch).”® Zo spojeni s neskratenym privlastkom svity sme sa zamerali iba
na eliptické spojenia svity Cyril a Metod, kedZe pri uvedeni Gplného spojenia svity Cyril a svity
Metod" prichadza do uvahy pouzitie privlastku vylu¢ne v singularovom tvare.

Najprv sme sa zamerali na analyzu pouzivania privlastku svity v spojeni s menami Cyril
a Metod v jednotlivych singularovych i plurdlovych padovych tvaroch v korpuse PRIM9. Analyza
absolutnej frekvencie (poétu vyskytov) singuldrovych a plurdlovych tvarov atributu svdity uka-
zuje — v porovnani s pouzivanim singuldrovych tvarov tohto atribitu v Zanroch piesni a litanif -
na vyraznu preferenciu pluralovych tvarov tohto privlastku. Podla vyskytov v korpuse PRIM9 sa
pluralové podoby pouzivaji zhruba trikrat Castejsie ako singuldrové tvary (porov. celkovy pocet
vyskytov singularovych a pluralovych tvarov v tabulke 1).

4 Potrebné je vSak uviest, ze $pecializovany korpus nabozenskych textov BLF2 bol vytvoreny zo starsej ver-
zie hlavného korpusu, nie z verzie PRIMY, ako to vyplyva z datumu spristupnenia hlavného korpusu
pisanych textov prim-9.0 — 22. 7. 2020 (Struktura Slovenského nédrodného korpusu 2021). Preto niektoré
vyskyty aj v textoch z ndbozenskej oblasti, ktoré sme zaznamenali v korpuse PRIM9, sme nezaznamenali
v korpuse BLF2.

Na porovnanie ale treba uviest, Ze v oboch korpusoch sa pred menami Cyril a Metod pouziva najmi
skratka sv., ako to dokazuje pocetnost vyskytov nasledovnych spojenti: sv. Cyril a Metod (vratane vSetkych
padovych tvarov) — 12 872 vyskytov (i.p.m.: 7,94; ARF: 3 186,55) v PRIMDY, 4 226 vyskytov (i.p.m.: 64,11;
ARF: 1 276,10) v BLF2; sv. Cyril a sv. Metod (vratane vSetkych padovych tvarov) — 721 vyskytov (i.p.m.:
0,44; ARF: 224,93) v PRIMY, 212 vyskytov (i.p.m.: 3,22; ARF: 71,56) v BLF2. Iné typy spojeni oboch mien
(napr. pomocou spojok i, aj ¢i bezspojkové spojenie pomocou ¢iarky) vzhladom na minimalne pocty
vyskytov a s ohladom na zameranie tohto prispevku neuvdadzame. Vysvetlenie $tatistickych ukazovatelov
i.p.m. a ARF porov. v pozn. 17.

Spojenie svdty Cyril a svity Metod sa v korpuse PRIM9 nachddza celkovo 95-krat (i.p.m.: 0,06; ARF:
40,56), v korpuse nabozenskych textov BLF2 sme zaznamenali 38 vyskytov (i.p.m.: 0,58; ARF: 16,39).
Ide o vyskyty vo vSetkych singuldrovych padovych tvaroch (vysvetlenie statistickych ukazovatelov i.p.m.
a ARF porov. v pozn. 17). Motivaciou uvedenia privlastku svity pred oboma menami moze byt snaha
o zdoraznenie platnosti atributu pre obe mena, resp. pod¢iarknutie ich rovnocennosti. V tejto stvislosti
uvedieme aj na nazov vyberovej antologie Svity Cyril a svity Metod v slovenskej literatiire, ktoru zostavili
Peter Liba a Silvia Laukova (2012). Podobu svity Cyril, svity Metod (asyndetické spojenie) hodnotime
ako velmi zriedkavt (v PRIMY len 5 vyskytov, v BLF2 iba 1 vyskyt), nachddza sa v§ak v dvoch piesnach
z JKS - porov. pieseni ¢. 396 Pozdravujeme ta: 1. Pozdravujeme ta, — patrénka Slovenska, - Sedembolestnd
Maticka, - nasej zeme si patrénka, — nasa dobrd Matka! - 2. K tebe nds priviedli — apostoli viery — svity
Cyril, svity Metod, - ked pohanstva tazkych nehdd - zbavili nds vtedy a piesen ¢. 431 Dusa krestanskd, zve-
lebuj Boha: - Svity Cyril, svity Metod, - lud krestansky cti vds prichod [...]. V korpuse PRIMY je zaradené
74. vydanie JKS (2012b), z ktorého citované priklady piesni pochadzaju, v rovnakej gramatickej forme sa
viak tieto spojenia v uvedenych piesniach nachadzaju aj v 79. vydani JKS (2018). V tomto pripade pri uva-
dzani privlastku svity pred oboma menami a v asyndetickom spojeni zohrava tlohu najmé rytmicky
Cinitel.
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Tabulka 1: Analyza frekvencie spojeni svdity/sviti Cyril a Metod v jednotlivych padovych tvaroch

v korpuse PRIM9"
Singularové | Absolutna |i.p.m./ARF |Pluralové |Absolitna |ip.m./ARF
tvary frekvencia tvary frekvencia
(pocet (pocet
vyskytov) vyskytov)

N svity Cyril 159| 0,10/38,57 | svdti Cyril 693| 0,43/110,19
a Metod a Metod

G/A svdtého 805| 0,50/270,43 | svitych 2419| 1,49/345,22
Cyrila Cyrila
a Metoda a Metoda

D svitému 52| 0,03/14,98 | svitym 107| 0,07/25,45
Cyrilovi Cyrilovi
a Metodovi a Metodovi

L (0) svitom 25| 0,02/11,68| (o) svdtych 40 0,02/8,95
Cyrilovi Cyrilovi
a Metodovi a Metodovi

I svitym 14 0,01/6,75 | svitymi 15 0,01/6,79
Cyrilom Cyrilom
a Metodom a Metodom

Celkovy 1055 3274

pocet

vyskytov

Frekven¢né udaje v tabulke 1 poukazuja este na jednu tendenciu, a to na podstatne vyssi pocet
vyskytov singularovych i plurdlovych tvarov v G, resp. A. Vzhladom na to, Ze pri zivotnych sub-
stantivach st tvary G a A sg. i pl. formalne totozné, prezentujeme pocet vyskytov v oboch padoch
spolo¢ne, no na zaklade analyzy vyskytov danych tvarov mézeme vyslovit hypotézu o vyraznej
dominancii genitivnych tvarov nad akuzativnymi'®, ktord by mohol nepriamo potvrdzovat aj

17 Vyskyty analyzovaného spojenia v jednotlivych padovych tvaroch sme vyhladavali pomocou regularnych
vyrazov. Vysvetlenie jednotlivych statistickych ukazovatelov uvddzame podla Simkovej (2017, 139):

- absolutna frekvencia (pocet vyskytov) — absolttny vyskyt jazykového prostriedku vo zvolenom rozsa-

ISZ

hu textu alebo v subore textov, v naSom pripade vo zvolenom korpuse;

i.p.m. (instances per million) - frekvencia jazykového prostriedku v danom korpuse prepocitand ako
priemerny vyskyt daného prostriedku vo fiktivnom korpuse toho istého zloZenia s rozsahom 1 mil.
tokenov; vdaka tejto hodnote je mozné porovnavat vyskyt hladaného prvku v korpusoch rézneho
rozsahu;

AREF (priemerna redukovana frekvencia) — frekvencia prepocitand podla disperzie (rozlozenia) jazy-
kovych prostriedkov vo véetkych textoch v korpuse; koriguje sa frekvenéné poradie jazykovych jed-
notiek s vy$$im absolutnym vyskytom, no iba v jednom texte ¢i v malom pocte textov v porovnani
s jazykovymi prostriedkami pouzivanymi v mnohych textoch.

celkového poctu 805 singularovych tvarov svitého Cyrila a Metoda v G i A sme ako tvary

v A prostrednictvom vyhladdvania pomocou morfologickych znaciek identifikovali iba 30 vyskytov.
Z celkového poctu 2 419 pluralovych tvarov v G i A sme ako tvary v A identifikovali 109 vyskytov.
Musime v$ak upozornit na obmedzent spolahlivost automatizovanej anotécie morfologickymi znacka-

mi
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vyskyt genitivnych tvarov v nazvoch réznych instittcii, zdruZzeni ¢i spolkov. V oficialnych ndzvoch
sa pred spojenim mien Cyril a Metod oby¢ajne pouziva iba skratka sv., ktora sa pri vyslovovani
daného nazvu alebo jeho pisomnom uvadzani pouziva v singuldrovom i plurdlovom tvare, takze
vznikaju variantné podoby ndzvov danych institacii, zdruzeni ¢i spolkov, ako to dokazuju pri-
klady pouzivania nazvov nasledovnych institacii ¢i spolku z korpusu PRIM9 (ndzvy uvadzame
v nominativnom tvare): Slovensky tistav svitého/svitych Cyrila a Metoda v Rime, Univerzita svi-
tého/svitych Cyrila a Metoda v Trnave, Cirkevnd zdkladnd skola svitého/svitych Cyrila a Metoda
v Snine, Gymndzium svitého/svitych Cyrila a Metoda v Nitre, Spolok svitého/svitych Cyrila
a Metoda atd.

Singularové padové tvary privlastku svity pred menami Cyril a Metod sa v korpuse PRIM9
nachadzali napriklad v tychto kontextoch:

Svity Cyril a Metod sii od roku 1980 spolupatronmi Eurépy (TK KBS 2010). - Na jar
2012 osadili pri chrdme sochy svitého Cyrila a Metoda (MY Zilinské noviny 2015). -
Novozdmdania si uctili svitého Cyrila a Metoda (MY Nase novosti 2017). — V roku 1853
vtedajsi banskobystricky biskup Mons. Stefan Moyses zaviedol vo svojej diecéze pravidelné
slavenie dicty k svitému Cyrilovi a Metodovi (TK KBS 2011). - Aredl byvalych kasdrni
pod Zoborom sa md stat miestom nakriicania dlhometrdzneho filmu o svitom Cyrilovi
a Metodovi (Hospodarske noviny 2010). — V liste tlmoci prosbu Jana Pavla II., aby posol-
stvo pokoja a vernosti Kristovi a Evanjeliu prindsalo bohaté ovocie na hojny tiZitok vetkych,
v smere cesty naznacenej svitym Cyrilom a Metodom, s ich pomocou a pod ich ochranou
(SME 1995).

Pluralové padové tvary atributu svity pred menami Cyril a Metod sa v korpuse PRIM9 nachadzali
napriklad v tychto kontextoch:

Duchovné dary, ktoré ndm sviti Cyril a Metod s Bozou pomocou sprostredkovali, prindsajii
dodnes ovocie (Katolicke noviny2013). — Mala by to byt duchovnd priprava na jubileum
zaciatku misie svitych Cyrila a Metoda u nas (Blumentdl 2011). — Eurépania si dnes spomi-
najii na svitych Cyrila a Metoda, spolupatrénov Eurépy (TK KBS 2006). — Celoslovenskd piit
k svitym Cyrilovi a Metodovi (Katolicke noviny 2010). - V Nitre budii nakriicat velkofilm
o svitych Cyrilovi a Metodovi (TK KBS 2009). — Gorazd je autorom apostolského, pedago-
gického, diplomatického a Stitnického diela, samozrejme, so svitymi Cyrilom a Metodom
a dalsimi vtedaj$imi osobnostami (MY Liptovské noviny 2011).

S ciefom porovnania sme sa rozhodli zrealizovat frekven¢nu analyzu pouzivania singuldrovych
a plurdlovych tvarov privlastku svity pred menami Cyril a Metod aj v $pecializovanom korpuse
nabozenskych textov BLF2. Vzhladom na to, Ze rozsah tohto korpusu je mensi (porov. pozn. 13),
korpus vznikol zo starsej verzie hlavného korpusu (porov. pozn. 14), mnohé vyskyty vyhladanych
tvarov v danych kontextoch st totozné v oboch korpusoch. Preto z korpusu BLF2 uz priklady

sme vylacili genitivne tvary, ktoré SNK identifikoval ako akuzativne. Mohlo sa vsak stat, ze medzi nie-
ktoré genitivne tvary systém zaradil aj v skuto¢nosti akuzativne tvary (preto tieto tvary vo vysledkoch
akuzativnych tvarov mohli absentovat), genitivne tvary sme vzhladom na vysoky pocet vyskytov ru¢ne
nekontrolovali. Preto je potrebné uvedené pomery medzi genitivnymi a akuzativnymi tvarmi chépat iba
orientacne, predsa v§ak vyrazny rozdiel medzi oboma padmi v prospech genitivnych tvarov povazujeme
za signifikantny.
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kontextov, v ktorych sa spojenia svdity/sviti Cyril a Metod nachadzali, neuvadzame. Bude vsak
zaujimavé sledovat, ¢i korpus obsahujuci iba texty z ndboZzenskej tematickej oblasti preukaze rov-
naké tendencie v pouzivani skimanych spojeni ako hlavny korpus PRIMY, ktory okrem textov
nabozenského charakteru obsahuje aj texty z inych oblasti (porov. pozn. 12).

Tabulka 2: Analyza frekvencie spojeni svdity/sviti Cyril a Metod v jednotlivych padovych tvaroch
v korpuse BLF2

Singularové | Absolutna |i.p.m./ARF [Pluralové [ Vyskyty i.p.m./ARF
tvary frekvencia tvary
(pocet
vyskytov)

N svity Cyril 95| 1,44/24,55 |svdti Cyril 340( 5,16/91,04
a Metod a Metod

G/A svatého 359| 5,45/116,20 | svditych 1543 23,41/440,24
Cyrila Cyrila
a Metoda a Metoda

D svdtému 41| 0,62/12,63 | svitym 71 1,08/23,73
Cyrilovi Cyrilovi
a Metodovi a Metodovi

L (0) svitom 11 0,17/3,91 | (0)svdtych 29| 0,44/11,10
Cyrilovi Cyrilovi
a Metodovi a Metodovi

I svitym 8 0,12/3,67 | svitymi 11 0,17/5,62
Cyrilom Cyrilom
a Metodom a Metodom

Celkovy 514 1994

pocet

vyskytov

Z porovnania poctov vyskytov singularovych i pluralovych tvarov privlastku svity pred menami
Cyril a Metod v tabulke 2 vyplyva, Ze i v textoch z naboZenskej tematickej oblasti sa prejavuje
rovnaka tendencia preferovania pluralovych podéb privlastku svéity, dokonca je tu pomer vy-
skytu plurdlovych tvarov v porovnani so singuldrovymi tvarmi este vyssi ako v korpuse PRIMO.
Ako najpocetnejsie, resp. najcastejsie pouzivané, sa opat ukazuju formalne zhodné tvary G/A,
z nich najma genitivne tvary."’

Dalej mézeme skonstatovat, ze tabulka 2 v porovnani s tabulkou 1 obsahuje podstatne vyssie
hodnoty i.p.m. vyjadrujtce prepocitany priemerny vyskyt prvku v korpuse totozného zloZenia
s hypotetickym rozsahom 1 mil. tokenov (podrobnejsie vysvetlenie Statistického ukazovatela

Na vyhladanie akuzativnych tvarov sme pouzili rovnaky postup ako v korpuse PRIM9 (porov. pozn. 18).
Opit upozornujeme na potrebu chapat pomer genitivnych a akuzativnych tvarov iba orienta¢ne (napriek
rué¢nej kontrole vyhladanych akuzativnych tvarov tu treba brat do avahy aj fakt, Ze systém medzi formalne
zhodnymi tvarmi v G a A nevyhladal vietky tvary v A, a teda tieto tvary mohli vo vysledkoch vyhladanych
akuzativnych tvarov absentovat): z celkového poctu 359 singularovych tvarov svitého Cyrila a Metoda
v GiA sme ako tvary v A identifikovali 19 vyskytov. Z celkového poctu 1 543 pluralovych tvarov svitych
Cyrila a Metoda v G i A sme ako tvary v A identifikovali 68 vyskytov.
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i.p.m. porov. v pozn. 17 a terminu token v pozn. 12); tieto hodnoty dokazuju vyssiu frekvenciu
analyzovanych spojeni svéty/sviti Cyril a Metod (vratane vSetkych padovych tvarov) v korpuse
nabozenskych textov BLF2 v porovnani s korpusom PRIM9.

V korpusoch PRIMY i BLF2 sme zaznamenali aj asyndetické (bezspojkové) spojenie mien Cyril
a Metod, vtedy sa vsak tieto mend takmer absolttne nachadzali vo viac¢lennych syntagmach (oby-
¢ajne troch)?, napr.: siisosie svitych Cyrila, Metoda a Gorazda (TK KBS 2012). V tomto type spojeni
tiez prevazovali najma pluralové tvary privlastku svity.* Spojenie mien Cyril a Metod inymi spojka-
mi (i a af) hodnotime ako velmi ojedinelé.” Napokon sme v korpusoch zaznamenali i spojenia svéty/
sviti Konstantin a Metod®, ich pocet vyskytov bol v8ak relativne nizky, preto sme im nevenovali
zvla$tnu pozornost; este zriedkavejsie bolo spojenie svity/sviti Konstantin Cyril a Metod, resp. svi-
tylsviti Konstantin-Cyril a Metod (zapis mena Konstantin-Cyril so spojovnikom), no i frekvencia

2 Dvoj¢lenné asyndetické spojenie svity Cyril, Metod sme zaznamenali iba v korpuse PRIMY, a to v spomi-
nanej piesni ¢. 430 Budte zvelebeni z JKS: Budte zvelebeni - a vecne slavent, — sviity Cyril, Metod, - bratia
sviti [...]. Okrem 74. vydania JKS (2012b), ktoré je evidované v PRIM9 a z ktorého citovany priklad po-
chddza, takato formu uvedeného spojenia potvrdzuje aj 79. vydanie JKS (2018). Ako sme vsak uviedli,
v 1. vydani JKS (1937) i v 62. vydani JKS (1992) nachadzame v tejto piesni podobu svidti Cyril, Metod.

Druhy vyskyt v korpuse PRIM9 pochadzal z tlace: Ndpis, ktory sa na zvone nachddza, je vlastne modlit-
bou: ,Svity Cyrile, Metode, proste matku Mdriu, by ndm vZdy branila nasu vlast, Slovenskii krajinu“ (MY

Hornonitrianske noviny 2013). V druhom uvedenom priklade dokonca nachddzame mend Cyril a Metod

v archaickych tvaroch vokativu, ktoré mozu byt priznaéné pre niektoré (najma starsie) modlitby.

21 Z celkového poctu 45 vyskytov (i.p.m.: 0,03; ARF: 8,83) troj¢lennych spojeni v korpuse PRIMO sa singu-

larovy tvar atribatu svdty nachadzal len 6-krat. V zaujme objektivnosti vysledkov v§ak musime uviest, Ze

z celkového poctu vyskytov az 41-krat islo prave o spojenie svity Cyril, Metod a Gorazd (s privlastkom

svity v prislusnom singularovom ¢i plurdlovom tvare). Vo vyhladanych textoch sa pisalo o planovanom

stisosi svatych Cyrila, Metoda a Gorazda v Bratislave.

V korpuse BLF2 sa troj¢lenné spojenia nachddzali 34-krat (i.p.m.: 0,52; ARF: 7,57), z toho az 32-krat i§lo
prave o spojenie svdty Cyril, Metod a Gorazd (v rovnakom vyznamovom kontexte ako v korpuse PRIMY,
t. j. informovalo sa tu o planovanom stsosi svitych Cyrila, Metoda a Gorazda v Bratislave), v dvoch
pripadoch iSlo o spojenie s menom sv. Benedikta: Tento mesiac sldvime uz treti sviatok spolupatrona Eurdpy.
Po svitych Cyrilovi, Metodovi a Benediktovi je to dnes svitd Brigita (Slovo medzi nami 2008). Z uvedenych
34 vyskytov sme singuldrovy tvar privlastku svdity identifikovali iba v 4 pripadoch.

Vzhladom na uvedené skutoc¢nosti nie je mozné z tychto vyskytov robit zavery, Ze by sa pri troj-
a viac¢lennych spojeniach mien vyraznejsie preferovala plurdlova podoba privlastku svdity v porovnani
s dvoj¢lennymi syntagmami. KedZe v$ak aj pri dvojclennych spojeniach frekvenéna analyza dokdzala
vyrazné preferovanie pluralovych tvarov atributu svdity, aj na zaklade prezentovanych vysledkov sa da
predpokladat, Ze ani pri troj- a viac¢lennych spojeniach to nie je inak, resp. mozno formulovat hypotézu,
Ze pocet mien, ktoré sa v koordinativnej syntagme sp4jaju, nie je rozhodujuci a uz pri dvojélennych spo-
jeniach mien tu prevldda tendencia pouzit privlastok svity v pluralovom tvare, pricom pri viac¢lennych
spojeniach tato tendencia pokracuje.

Spojenia mien Cyril a Metod spojkou i sme zaznamenali iba v korpuse PRIMY, a to v pocte 4 vyskyty,

pricom vo vsetkych pripadoch mal privlastok svdity singularovy tvar. Potrebné je vSak uviest, Ze z tychto

vyskytov az dva boli prave zo spominanej piesne ¢. 432 Oslavujme hviezdy jasné, ktora bola publikovana

v 74. vydani JKS (2012b), evidovanom aj v korpuse PRIM9. Spojenie so spojkou aj sme zaznamena-

li v korpuse PRIMY i BLF2 iba jedno (i$lo v8ak o rovnaky vyskyt v totoznom texte nachadzajicom sa

v oboch korpusoch), pricom aj v tomto pripade sa privlastok svéty nachadzal v singuldri.

» Z celkového poctu 44 vyskytov (i.p.m.: 0,03; ARF: 13,75) spojenti svity/sviti Konstantin a Metod (v roz-

nych padovych tvaroch) v korpuse PRIM9 boli len 4 vyskyty so singularovym tvarom privlastku svdty.

Z celkového poctu 16 vyskytov (i.p.m.: 0,24; ARF: 4,79) tychto spojeni v korpuse BLF2 sme singuldrovy

tvar privlastku svdty identifikovali iba v 2 spojeniach.

Z 9 vyskytov spojenia svity/sviti Konstantin Cyril a Metod sme v korpuse PRIM9 singuldrovy tvar

privlastku svity zaznamenali iba 1-krat. V spojeni svity/sviti Konstantin-Cyril a Metod sme v rovnakom
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uvedenych zriedkavych spojeni v oboch korpusoch tiez potvrdzuje tendenciu pouzivat privlastok
svity pred spojeniami viacerych mien v koordinativnej syntagme v plurdlovom tvare. Podobne ako
pred menami Cyril a Metod aj v spojeniach s dal$imi variantmi mena svéitého Cyrila sme v analyzo-
vanych spojeniach zaznamenali uvedenia privlastku svdity pred oboma menami, t. j. pred variantom
mena svitého Cyrila i pred menom svitého Metoda, opit vSak iSlo o velmi ojedinelé vyskyty.?

4, Zaver

V prispevku sme sa venovali otazke pouzivania singularového i pluralového tvaru atributu svdty
pred menami Cyril a Metod. Hoci slovenska gramatika nevylucuje ani podobu svity Cyril a Metod,
v ktorej sa pouzitie singularového tvaru privlastku odovodnuje elipsou slova svity pred menom
Metod, ani podobu sviti Cyril a Metod, ked sa privlastok sviti vztahuje na obe mena viacnasob-
ného ¢lena, pokusali sme sa na zaklade analyzy pouzivania tychto podob v textoch piesni a mod-
litieb, ako aj v textoch SNK zistit, ¢i mozno jeden z variantov svéty Cyril a Metod — sviti Cyril
a Metod (vratane jednotlivych singuldrovych i pluralovych padovych tvarov) charakterizovat ako
preferovany, resp. astejsie pouzivany.

Z analyzy uvadzania spojeni svity/sviti Cyril a Metod (i dal$ich analogickych spojeni s mena-
mi inych svétych) v zanroch piesni a litanii publikovanych v réznych vydaniach JKS vyplynulo, ze
privlastok svdty sa pouziva v singularovom tvare vtedy, ak je prva cast viacnasobného ¢lena uvedena
v singularovom tvare mena (napr. Svéty Cyril a Metod; Svity Andrej Svorad a Benedikt; Sviity Michal,
Gabriel a Rafael). Ako sme uviedli, v zdvaznych ndboZenskych textoch, ku ktorym podla svojho
nazoru mozeme priradit i cirkevne schvalené formulacie modlitieb, konkrétne litdnie, svoju ulohu
nepochybne zohrava i tradicia, ktora sa moze prejavovat i snahou o jednotné a nemenné pouzivanie
najmi véeobecne znamych, rozsirenych a vzitych modlitieb. Netreba tu vsak zabudat ani na vplyv
vieobecne uznavaného a prijimaného JKS vo verejnosti s katolickym vierovyznanim.

Analyza frekvencie vyskytu singuldrovych a pluralovych tvarov privlastku svity pred menami
Cyril a Metod v dvoch korpusoch SNK dokazala, ze podstatne ¢astejsie sa pred spojenim Cyril
a Metod pouziva pluralova podoba uvedeného privlastku, a to nielen v hlavhom korpuse PRIM9,
obsahujicom texty rozneho tematického i Zanrového povodu, ale aj v korpuse nabozenskych tex-
tov BLF2. Mozeme teda zhodnotit, Ze i ked sa v jednotlivych vydaniach JKS uvadza podoba svity
Cyril a Metod (a aj dalsie analogické spojenia mien svétych) so singuldrovym tvarom privlastku
svdty, neznamend to, ako na to poukazuju aj vysledky analyzy textov ndbozenského charakte-
ru v SNK, Ze by sa vSeobecne v textoch nabozenského pdvodu vyhradne uprednostiiovala po-
doba so singularovym privlastkom svdity. S vynimkou modlitieb a piesni publikovanych v JKS

korpuse zo 7 vyskytov zaznamenali singularovy tvar privlastku svdty opét len 1-krat. V korpuse BLF2 sme
pri oboch zapisoch zaznamenali iba pluralové tvary privlastku svity: v pripade zapisu sviti Konstantin
Cyril a Metod i8lo o 7 vyskytov a zapisu svditi Konstantin-Cyril a Metod o 3 vyskyty. Iné pribuzné zriedkavé
vyskyty, ktoré sme zaznamenali: svdti Cyril-Konstantin a Metod (2 vyskyty v PRIMY, 2 vyskyty v BLF2);
sviti Cyril Konstantin a Metod (2 vyskyty v PRIMY, 2 vyskyty v BLF2); svity Konstantin Filozof a Metod
(1 vyskyt v PRIMY, 1 vyskyt v BLE2); svity Cyril-Konstantin a Metod (1 vyskyt v PRIM 9, Ziadny vyskyt
v BLE2). Jednotlivé zapisy uvadzame kvoli prehladnosti v nominativnom tvare, v konkrétnom vyskyte
sa vSak mohol dany tvar nachddzat v lubovolnom péde, teda zéapis svity zastupuje lubovolny singuldrovy
padovy tvar tohto privlastku, zapis svditi zastupuje lubovolny pluralovy padovy tvar.

Uvadzame len podoby spojeni, ktoré sme zaznamenali (singularovy privlastok v N opit zastupuje vietky
singularové padové tvary, plurdlovy privlastok v N zastupuje vSetky plurdlové padové tvary): svity
Konstantin a svity Metod (3 vyskyty v PRIMY, 2 vyskyty v BLE2); svdty Cyril Konstantin a svity Metod
(2 vyskyty v PRIMY, 3 vyskyty v BLF2); svdty Konstantin-Cyril a svity Metod (1 vyskyt v PRIM9, 1 vyskyt
v BLF2); svity Konstantin Filozof a svity Metod (1 vyskyt v PRIMY, 1 vyskyt v BLF2).
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formulujeme teda tézu o vSeobecnej preferencii pluralovych podéb privlastku svity pred mena-
mi Cyril a Metod, a to bez ohladu na tematické zameranie textu (ndbozensky orientovany text
alebo iny typ textu). Treba vSak vziat do Gvahy aj mozZnost, ¢i zistend preferencia plurdlovych
tvarov v SNK nestvisi najmé s tym, ze sme vychddzali z vyskumu pisanych textov (skiimané
korpusy PRIM9 i BLF2 obsahuju pisané texty; porov. pozn. 12 a 13). Pri pouziti plurdlového
tvaru privlastku svity v pisanom texte moze totiz autora ovplyvnit napr. domnienka, ze takyto
tvar je azda gramaticky ,,spravnejsi‘, resp. ,,doslednejsi“. Mozno tu teda uvazovat este o hypotéze,
¢i v hovorenej reci, naopak, nedominujt skér podoby analyzovanych spojeni so singularovymi
tvarmi privlastku svity. Na overenie tejto hypotézy vsak v sucasnosti nemame dostatok rele-
vantnych vyskumnych tidajov, pretoze verzia korpusu hovorenych textov s-hovor-6.0% obsahuje
velmi nizky pocet vyskytov spojeni svity/sviti Cyril a Metod na to, aby bolo mozné na zaklade
komparacie pouzivania singuldrovych i plurdlovych tvarov privlastku svity v korpusoch pisa-
nych i hovorenych textov vyvodit relevantné zavery, navyse prekazkou takejto komparicie je aj
zvukova zhoda tvarov svity — sviti.”’
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I>xeBUelKa, EBenuna. I06uneitno
u MopiepHO. Kupumo-mMerongueBckuAT paskas
mpe3 coumanusma B Bwarapus, ,,Kupuo-
Metoguesckn crymun’. Ku. 29. Codus:
Kupnmo-MeTonueBckn  HaydeH  IL[EHTBP
BAH, 2020. 232 5. ISSN 0205-2253 (BG) ISBN
978-954-9787-42-9.

Trzy dekady od formalnej przemiany
ustrojowej w Bulgarii ukazala sie ciekawa
i wazna dla badaczy wielu specjalnosci praca
Eweliny Drzewieckiej na temat obecnosci
i recepcji problematyki cyrylometodejskiej
w czasach istnienia Ludowej Republiki Bulgarii
(1946 - 1990). Jedna z charakterystycznych
cech bez mata pdtwiecznej historii totalitarnej
Bulgarii bylo silne eksponowanie postaci
Konstantyna-Cyryla i  Metodego  oraz
ich uczniéw, jak réwniez modelowanie
recepcji  dziedzictwa Braci  Solunskich
przez instytucje rzadzace krajem. Szeroko
rozumiana tradycja cyrylometodejska
stuzyla wladzy jako pretekst i tworzywo dla
organizowanych co pewien czas hucznych
obchodéw jubileuszowych. Ich zasadniczym
celem bylo nie tyle utrwalenie w §wiadomosci
spolecznej rzeczywistego znaczenia postaci
$w. Konstantyna-Cyryla i $w. Metodego, co
socjotechniczne zagospodarowywanie czasu
obywatelom, kontrola mas i podprogowy
przekaz propagandowy. Bogata oprawa
uroczystosci panstwowych wymagala nie tylko
barwnych wystgpien artystycznych, ale tez
stosownego akcentu naukowego, nadajacego
tym jubileuszom - obok tradycyjnych
wystapien partyjnych — autorytet i najwyzsza
range. Utartym zwyczajem organizowano
wiec  krajowe oraz  miedzynarodowe
konferencje i sympozja, ktérych poklosiem
byly okazjonalne tomy monograficzne
i pokonferencyjne (sborniki). To wiasnie te
publikacje zwrdcily uwage polskiej badaczki,
jako zrédlo wyrazajace oficjalne stanowisko
wladz bulgarskich i srodowiska naukowo-
kulturalnego na temat roli i znaczenia dzieta
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Braci Sotunskich, ich uczniéw i kontynuatordw.
Celem badawczym omawianego tu studium
nie byla wiec ocena tradycji, mitu czy
dziedzictwa cyrylometodejskiego per se, ale
re- i dekonstrukcja narracji na ten temat,
jaka wylania si¢ z oficjalnych wypowiedzi
przedstawicielibulgarskichwtadzpanstwowych
i cerkiewnych, elity naukowej, kulturalnej
i artystycznej. Tomy jubileuszowe nadawaly
ton narracji, ale tez byly odzwierciedleniem
aktualnie obowigzujacej linii interpretacyjnej,
ktérg z widoczna dzi§ labilnoscig narzucali
propagandysci i liderzy partii komunistyczne;.
Ponadto powodd powstania tych wydawnictw
i przeznaczenie pozwalaly petlni¢ im
tez  pozanaukowa  funkcje  ,rytualng’
odzwierciedlajacg  charakterystyczne  dla
epoki socjalizmu zamilowanie do $wietowania
(»kultura jubileuszy”).

Praca Eweliny Drzewieckiej nie jest

wiec zwyklym studium bibliograficznym
czy faktograficznie ukierunkowanym
omoéwieniem  zrédel.  Autorka  traktuje

okreslony przez siebie material badawczy
jako nosnik precyzyjnie zaprojektowanej
i sterowanej ideologicznie narracji na temat
tradycji cyrylometodejskiej (z wszelkimi jej
dawnymi i nowszymi implikacjami), ktora
ujawnia swoje wlasciwosci przy syntetycznym
i analitycznym opisie fenomenu. Watek ten
tworzy quasi-literackg opowies¢, ukryta
w sieci licznych wypowiedzi o charakterze
naukowym, popularnonaukowym, a takze
pseudonaukowym. Ewelina Drzewiecka siega
do sprawdzonych metod badan nad ,,pamiecia
kulturowg” jako forma pamieci kolektywnej
(J. Asman, A. Asman) oraz po instrumenty
$ledzenia ,narracji kulturowych” (Megill),
dzieki ktérym trafnie wskazuje metateksty
$wiadczaceoinnym, nizpodstawowy (naukowo-

historyczny), przekazie i przeznaczeniu
toméw jubileuszowych. Ta metodologia
dwuptaszczyznowego  odczytywania  tresci

pozwala uzasadni¢ tezg o ich ceremonialnym
(réwniez) przeznaczeniu, a takze formatywnej

dla ksztaltowania §$wiadomosci i (auto)
identyfikacji Bulgaréow funkcji.  Analiza
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metaprzekazu tych toméw pozwala, zdaniem
Autorki, pelniej i wlasciwej uchwycié
procesy manipulacji pamiecig historyczna,
z jakg mamy tu niewatpliwie do czynienia.
Swoista  quasi-religijnoé¢ i  rytualizacja
komunistycznej  rzeczywistosci oraz  jej
zamilowanie do $wieckiego obrzedu domagaty
sie wlasnych ,,utensyliow”, ktére mialy stuzy¢
nalezytej oprawie uroczystosci i splendorowi
wiadzy. Ta formatywno$¢ toméw zbiorowych
obliczona byla bez watpienia na szersza niz
tylko lokalna skale, o czym $wiadczy chociazby
miedzynarodowy sklad zapraszanych do ich
tworzenia autoréw (zwlaszcza w tomach
pokonferencyjnych i pokongresowych) oraz
obligatoryjne rozsylanie egzemplarzy tych
wydawnictw za granice.

Zasadnicza cze$¢ ksiazki sklada sie
z czterech gltéwnych rozdzialéw, w ktérych
Autorka w sposéb uporzadkowany dokonuje
analizy wydzielonych obszaréw tematycznych.
W pierwszej kolejnosci (Rozdz. 1 - Kynmypama
Ha 1o6unest) omoéwiona zostata polityczno-
kulturalno-spoleczna ~ panorama  czaséw
socjalizmuw Bulgariiwrazz - charakterystyczna
dla tej epoki — ,kulturg jubileuszy”. Autorka
przedstawia ofensywna postawe wiadzy
w obszarze nauki i kultury (,,front kulturowy”)
i proby zapanowania partii komunistycznej
nad elita intelektualna, wzgledem ktorej
rezim mial zawsze ambiwalentny stosunek,
w takim samym stopniu obawiajac sie z tej
strony zagrozenia dla systemu, jak tez majac
$wiadomos¢, ze bez inteligencji naukowej nie
da sie walczy¢ z wrogiem ideologicznym. Stad
realizowana z réznym powodzeniem strategia
wychowania nowej inteligencji, jednorodnej
$wiatopogladowo i uzaleznionej od wtadzy.

W rozdziale drugim (IIpocsemumensim)
przedstawiona zostala posta¢ Konstantyna-
Cyryla, ktéry w warunkach bulgarskiego
socjalizmu stal sie centralng figura, a w zasadzie
metonimig, narracji o spusciznie Braci
Sotunskich i ich kontynuatoréw. Zmieniajace
sie strategie prezentacji tej postaci ukazane
zostaly na przykladzie publikacji z trzech
okresow XX w. — lat 50. (okres stalinowski),
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60. (odwilz, tzw. ,mala stabilizacja”) i 70 -
80. (zastoj, kryzys/schylek rezimu). Okresom
tym odpowiadaja trafnie dobrane hasta
interpretacyjne (stowa klucze) - rewolugja,
oswiata, kultura. Hiperbolizacja postaci
Konstantyna-Cyryla miata w zamierzeniu
o$wietla¢ $wiatlem odbitym komunistyczny
autokonterfekt lideréw wiladzy, a za ich
posrednictwem caly nar6d butgarski.

Tematem kolejnego rozdzialu (Rozdz. 3
Wsnennumenam) jest proces marginalizacji
postaci Metodego, zredukowanego w pamieci
kulturowej do roli pomocnika swego
miodszego  brata, kontynuatora  dziefa
i wykonawcy jego duchowego testamentu.
Autorka stusznie zauwaza, ze dla komunistow
kiopotliwa w tym wypadku byta najpewniej
eksponowana w zrédtach historycznych
dzialalnos¢  cerkiewna  Metodego  jako
arcybiskupa, sprawnego hierarchy i tlumacza
Biblii. Osoba starszego z braci nie nadawata
sie do ideologicznej modyfikacji tak, jak figura
Cyryla, ktérego poprzez watek opracowania
alfabetu i ide¢ poczatkdéw pismiennictwa/
kultury stowianskiej, mozna bylo wprost
polaczy¢ (poprzez asocjacje) z o$rodkami
pi$mienniczymi w Bulgarii (Pliska, Prestaw,
Ochryda). Posta¢ Metodego nie byla wiec
wystarczajagco  atrakcyjna  dla  ideologdw
komunistycznych i nie mogta konkurowa¢
nawet z jego wlasnymi uczniami, ktérzy dotarli
osobiécie do Bulgarii, a morawski arcybiskup -
jak wiadomo - nie.

O wiele bardziej no$ne pod wzgledem
ideowym byly postaci uczniéwikontynuatoréw
dzieta Swietych Braci, ktérym badaczka
poswieca kolejny rozdziat swej ksigzki (Rozdz
4. Hacneonuyume). Ich ogromny potencjal
ideologiczny i propagandowy odnosi sie
do mozliwosci logicznego wprowadzenia
do ,bulgarskiej narracji” i ,komunistycznego
nacjonalizmu”.  Postaci uczniéw  Cyryla
i Metodego w oficjalnych wypowiedziach
staly sie niejako symbolami bulgarskiego
wkladu w kulture $wiatowa, dowodem
na wyjatkowa madro$¢ narodu bulgarskiego
i roztropnos¢ jego politycznych przywodcow.
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Ci ostatni zwlaszcza mieli dostrzega¢ to,
czego nie widzieli inni (w domysle Grecy
i Lacinnicy) i przezornie ocalili owoce misji
morawskiej dla dobra wszystkich Stowian,
a nawet calego $wiata. W tej opowiesci
oczywiscie najistotniejszy z punktu widzenia
wladzy byt podprogowy przekaz odnoszacy
sie do wspdlczesnoséci, ktérym sugerowano,
ze takze obecna wladza ludowa ma podobny
dar przezornosci, a wigc aksjomatycznie
nalezy jej stucha¢. Kwestionujacy poczynania
rezimu stali si¢ ,,tymi samymi” przeciwnikami
dziela Braci, sprzymierzencami niemieckiego
(=taszystowskiego) czy zachodniego
(=kapitalistycznego), zagrazajacego Stowianom
$wiata imperializmu. Aroganckim gestem
dokonano uproszczenia i analogii pomiedzy
zfotym  wiekiem  bulgarskiej  kultury
$redniowiecznej i ,,zlotym wiekiem” kultury
socjalistycznej, dzieki czemu Bulgarska Partia
Komunistyczna mianowata si¢ bezposrednim
dziedzicem 1 depozytariuszem spuscizny
poteznych wltadcéw dawnych wiekéw, a nawet
kulturowo-narodowej dziatalnosci $wietych.
Tych ostatnich w szczegolnosci przedstawiano
w »oéwiecicielskim®, obywatelskim
i patriotycznym  kontekscie,  spychajac
na plan dalszy ich dziatalno$¢ cerkiewns, co
prowadzito do swoistej sekularyzacji tradycji
cyrylometodejskiej i przejecia roli celebransa
pamieci  historyczno-kulturowej przez -
z definicji antyreligijne przeciez - panstwo,
ktore stalo sie gléwnym organizatorem
uroczystosci jubileuszowych.

Studium  konczy kilkunastostronicowy
rozdzial podsumowujacy, w ktérym Autorka
rekapituluje poruszone w pracy zagadnienia
i syntetyzuje przedstawione wyniki badan.
Ksiazke wzbogaca 11 ilustracji zamieszczonych
na koncu, ktére wizualizuja omoéwione w niej
problemy, dajac jednoczesnie probke stylistyki
iwykorzystywanej przezkomunistow symboliki
(semiotyzacja narracji cyrylometodejskiej).

Jak juz wspomnialem, Autorka wskazuje
w tomach jubileuszowych przede wszystkim
warstwy metatekstu obrazujacego socjalistyczng
narracje¢ na temat tradycji cyrylometodejskie;j.
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Skoro zatem ma do czynienia z procesem
komunikacji o charakterze narracyjnym,
z powodzeniem stosuje do swych badan
instrumentarium literaturoznawcze, ukazujqc
w tomach (i poszczegolnych ich tekstach) tropy
i figury, zabiegi fatyczne i wzorce estetyczne,
a takze plaszczyzny retoryki i aksjologii.
Narracje, ktorych poszukuje, sg zreszta roézne
i posiadaja wlasng stratyfikacje i wewnetrzng
hierarchie. =~ Widzimy  wiec  nakreslong
przyktadami narracje dominujaca, ktéra
uzasadnia rozmach obchodéw jubileuszowych
i miejsce w nich instytucji partyjnych,
panstwowych i cerkiewnych, a takze narracje
jednostkowe, stanowigce budulec nadrzednej

opowiesci, nieco bardziej zrdznicowane
tematycznie i wypelniajace treécig liczne tomy
jubileuszowe.

Osobnym  zagadnieniem nas$wietlonym

przez Drzewiecka jest zjawisko ,wielkiej
narodowej opowiesci’, w ktorej elementy
historii zostaly propagandowo wykorzystane
dla celéow podsycania ,socjalistycznego
nacjonalizmu’, stuzacego nie tylko wysokiemu
pozycjonowaniu Bulgarii i Bulgaréw, ale przede
wszystkim miejscowej partii komunistycznej,
mierzacej sie nieustannie z Kkonieczno$cig
ochrony wlasnej pozycji w pozornie tylko
réwnorzednej strukturze ,zaprzyjaznionych”
panstw ,demokracji ludowej”.  Wszystko
to spina socjalistyczne ,opowiadanie” jako
przybierajaca sinusoidalny ksztalt czynnoé¢
konieczna systemu, ktory zywi sie ideologia
i karmi nig swoich obywateli. Pamie¢
kulturowg tworzy si¢ bowiem miedzy innymi
poprzez nieustanne powtarzanie narzuconej
odgornie egzegezy historii, tekstow, tradycji,
obrazéw. Tego typu przekaz realizowany
jest w okreSlonym jezyku narracji, wraz
z wladciwg mu stylistyka i znaczeniami, przez
co dokonuje si¢ proces semiotyzacji kultury,
wytworzenia, a nastgpnie funkcjonalnego
wykorzystania znakow-haset - zaréwno tych
nowo wytworzonych, jak tez starych, ktérym
podstawiono nowa tre$¢. Semiotyzacja narracji
cyrylometodejskiej pozwolita na zastosowanie
uproszczonego mechanizmu  odwolywania
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sie do przeszloSci poprzez metonimiczne
uzywanie imion postaci i zjawisk wpisujacych
sie w szeroko rozumiang spuscizne dziatalnosci
Braci Sotunskich. Jednoczesnie aktualizacja
przeszlo$ciianachronicznyogladterazniejszosci
stuzyly utwierdzeniu obrazu progresywnej roli
przywodczej partii, ktdra uczynila sie jedynym
spadkobierca spuscizny cyrylometodejskie;.
Konieczno$¢ autolegitymizacji wiadzy i kontroli
nad masami mozliwa byla dzieki propagandzie
i zagospodarowaniu czasu codziennego
oraz $wigtecznego. Oba czynniki wymagaty
planowego i cyklicznie  powtarzalnego
przekazywania tresci w ramach publicznych
wydarzen, w ktérych z definicji musiafo
uczestniczy¢ cale spoleczenistwo. Organizowano
wiec huczne obchody jubileuszowe w postaci
starannie wyrezyserowanych spektakli
publicznych, w ktérych kazdy ,obywatel-
towarzysz” mial do odegrania jaka$ swoja
role (chocby przez sam fakt uczestnictwa).
Rytualizacja i ceremonialno$¢, w polaczeniu
z propaganda, to gléwne drogi ,,formatowania”
pamieci historyczne;j.

Ewelina Drzewiecka mierzy si¢ w swojej
ksigzce z bardzo waznym, ale tez trudnym
i delikatnym tematem, poniewaz tradycja
cyrylometodejska  jest dla  $wiadomosci
narodowej  Bulgaréw  niezwykle wazna
i stanowi istotny element ich etnicznej,
religiinej i kulturowej autoidentyfikacji
w  kluczowych momentach historii -
w $redniowieczu, odrodzeniu narodowym,
epoce komunizmu, ale i wspélczesnie. Oparta
na watku cyrylometodejskim pamie¢ kulturowa
ujawnila si¢ po raz kolejny przy okazji wejécia
Bulgarii do Unii Europejskiej i przyjeciu przez
wspolnote cyrylicy jako trzeciego alfabetu
unii. Poruszanie si¢ po znacznie zawezonym
i specyficznym materiale Zrédtowym, jakim
sa tomy jubileuszowe, wymagalo zmierzenia
sie w wyrazonym w nich glosem elit,
ktéry niekoniecznie musial wybrzmiewad
explicite, ale czesto uzywal maski pozornego
przywiazania do ideologii i partii, by przemyci¢
tresci zgota odmienne. Osobnym problemem
jest odniesienie si¢ do merytorycznej
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warto$ci poszczegdlnych tekstow w tomach,
co stanowi kolejny poziom odczytania
presji dominujgcej narracji na badania
jednostkowe. Cho¢ obcigzone narzuconym
odgornie sfowianocentryzmem (lub
internacjonalizmem) czy bulgarocentryzmem
teksty te czesto przynosza bardzo istotne
ustalenia naukowe i w tym aspekcie nie tracg
na aktualnosci. W innych za$ przypadkach
bywaja wyrazem rzeczywistego przekonania
do idei komunizmu i marksistowskiego ogladu
rzeczywisto$ci, rowniez tej historycznej.

Przez prace Drzewieckiej nie przemawia
glos krytyki, ani omawianego okresu, ani
zrédel. Nie jest on zreszta potrzebny, gdyz nie
o krytyke tu chodzi, ale o analize przypadku.
Badaczka jest $wiadoma niewygodnej pozycji,
jaka stwarza jej stosunkowo mlody wiek
i polskie pochodzenie, sytuujace ja wyraznie
poza badang epoka i materiatem. Bariera
wiekowa i brak indywidualnych do$wiadczen
rezimu komunistycznego nie moga by¢ jednak
uznawane za istotna przeszkode, bowiem
w podobnej sytuacji znajduje si¢ niemal
kazdy badacz historii, kultury czy literatury
jakiejkolwiek starszej epoki praktycznie juz
od potowy XX w. wstecz. Autorka niweluje ten
»hiedostatek” ogromna wiedza i wyczuciem
epoki, a przede wszystkim rzetelno$cig
badan i kompetencjami naukowymi, ktore
w tym przypadku nie budza watpliwosci.
Co wigcej - zewnetrzny oglad zjawiska
zabezpiecza ja przed zagrozeniami, takimi jak
tendencyjnos¢ wnioskéw, kalka osobistych
doswiadczen (niekiedy silnie negatywnych)
czy projekcje wlasnych oczekiwan na materiat
zrédlowy wynikajace ze swoiscie rozumianego
patriotyzmu. Drzewiecka stara si¢ unikaé
»naukowej matrycy’, co $wiadczy o jej
dojrzalym i pelnym profesjonalizmu podejsciu
do badan. Z naukowym obiektywizmem
i bezstronnoscia stara si¢ pokazac zaréwno zte
strony epoki socjalizmu (sterowanie kultura,
cenzura), jak i pozytywne (naktady na nauke,
duza aktywnoé¢ kulturalna i promocja
kultury), jednak bez zbednego relatywizowania
czy warto$ciowania.
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Badania Drzewieckiej w takim wymiarze,
w jakim je nakredlita, z pewno$cia nie
wyczerpuja w pelni wskazanej problematyki.
Ciekawym aspektem (dalszych) badan bylby
zapewne problem pamieci kulturowej ukazany
z poziomu odbiorcy, a zatem adresata toméw
jubileuszowych, czyli ukazanie stopnia
»plastycznosci” tegoz odbiorcy, skuteczno$é
procesu jego ,formatowania® w dluzszej
perspektywie anizeli interwaly jubileuszowe
w czasach komunizmu. Warto by bylo tez
moze skupi¢ si¢ nad wspolczesng juz recepcja
socjalistycznej produkcji w  zagadnieniu
cyrylometodejskim, jako ze wiele ze
wspomnianych w ksigzce toméw stanowi
wcigz istotne pozycje naukowe, do ktérych
odwoluja sie badacze urodzeni juz po upadku
komunizmu. Czytelnicy ci powinni posiada¢
podobne, jak Drzewiecka, umiejetnosci
odnajdywania  metatekstowego  przekazu,
ktore pozwalaja na odczytanie nieobcigzonych
ideologicznie tresci tych skadinad czesto
bardzo wartosciowych studidw.

Czy lektura tej ksigzki czego$§ wuczy?
Moim zdaniem tak, cho¢ Autorka nigdzie
nie rosci sobie prawa do wypowiedzi w tonie
mentorskim. Lektura sklania jednak do refleksji
iprzewarto$ciowania wlasnej historii, zwlaszcza
tych jej kart, ktdre sa kfopotliwe czy wstydliwe.
Ksigzka pokazuje ogromne niebezpieczenstwo
ideologizacji nauki, ktéra nieuchronnie
prowadzi do tworzenia matryc i wypaczania
obrazu przeszlosci. Niekiedy prowadzi to
do absurdéw, jak te widoczne w omawianym
studium proby tworzenia kalk i analogii
pomiedzy dwiema nieprzystawalnymi do siebie
rzeczywistociami - $redniowiecznego
systemu feudalnego i komunistycznego modelu
demokracji ludowej; na wskro$ religijnej
kultury s$redniowiecznej i ateistycznego
z definicji $wiatopogladu marksistowskiego;
przednowozytnej filozofii ze sztandarowymi
hastami ,,rewolucji proletariatu” A wszystko
to, by udowodni¢ aksjomatycznie przyjeta
teze o paralelizmie ,zlotych wiekéw” kultury
bulgarskiej, o spusciznie i splendorze
przeszlosci projektowanych na terazniejszos¢,
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o anachronicznym uczestnictwie bohateréw
tradycji cyrylometodejskiej w aksjologicznym
systemie  $wiata  realnego  socjalizmu.
Ksiazka pokazuje, jak cienka jest granica
pomiedzy afirmacja wlasnej przeszlosci
i kultury, a nadinterpretacja i tworzeniem
klisz ideologicznych oczekiwan, ocierajacych
sie o $mieszno$¢é; jak tatwo mozna ulec
pokusie tworzenia ,faktéw historycznych’,
ktore stanowig raczej konfabulacje z obszaru
beletrystyki; jak w atmosferze jubileuszu
naukowa powsciagliwo$¢ czesto przegrywa
znieokielznana emocjonalnoscig, a wypowiedz
ulega presji oczekiwan siedzacych w fotelach
oficjeli. Ustawienie nauki w roli instytucji
wspierajagcej wladze nie tylko w teorii, ale
i w praktyce prowadzi zazwyczaj do zalosnych
i groteskowych rezultatéw. Historii nie mozna
zmieni¢, cho¢ - jak mozemy si¢ przekonad
z ksigzki Drzewieckiej - jest to pokusa, ktorej
chetnie ulegaja ideologicznie motywowane
systemy polityczne. Studium ukazuje ogromne
niebezpieczenstwo  prowadzenia  polityki
historycznej, w ramach ktérej nauka traci
swdj podstawowy walor obiektywizmu,
a wiedza staje si¢ relatywna. Jednoczesnie
badaczka  obnaza  slabe  fundamenty
ideologicznego podejécia do nauki, kiedy to
aktualna koniunktura polityczna prowadzi
czesto do radykalnych zmian perspektyw
badawczych, stuzacych juz nie dociekaniu
prawdy historycznej, ale utylitarnym celom
elity rzadzacej. Antydemokratyczna, badz
z pozoru tylko demokratyczna, wladza
zawsze bedzie dazy¢ do stworzenia spdjnego
jej zdaniem przekazu, chocby byt oparty
na kiamstwie, i powtarza¢ go narodowi
po wielokro¢ dla stworzenia iluzorycznego
przekonania o jednomyslnosci. Bowiem
wszystkie ideologie (nie tylko komunistyczna,
ale tez nacjonalistyczna, konserwatywna
czy liberalna) wychodza z zalozenia, ze
obywatelowi nalezy tlumaczy¢ rzeczywistos¢
i przypisuja sobie prawo do jedynie stusznej
linii interpretacyjnej. Oczywistym skutkiem
jest wypaczanie obrazu przeszlosci, a nawet
pokusa pisania historii na nowo. Oméwiony
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przez Eweline Drzewiecka przypadek bulgarski
jest wyjatkowy i nalezy do przesztoci,
jednak zaden kraj nie jest wolny od zagrozen
podobnych do tych, ktére zrodzita ideologia
komunizmu. Przedstawiona tu ksigzka moim
zdaniem stuzy przestrodze, by nie powtorzyly
sie absurdy przeszto$ci w czasach, ktére s
dopiero przed nami.

dr hab. Jan Stradomski, prof.
Jagiellonian University in Krakow
Poland

LETZ, Rébert - JUDAK, Viliam (eds.).
Cyrilo-metodska tradicia ako spajajuci feno-
mén. Nitra: Knazsky semindr sv. Gorazda,
2020. 344 s. ISBN 978-80-89481-57-6.

Svati Cyril a Metod st ,,v nebi tym, ze st do-
vernejsie spojeni s Kristom, va¢Smi upeviuju
cela Cirkev vo svitosti (KKC 956) pros-
trednictvom toho, Ze ,,nds spdjaju s Kristom,
z ktorého ako z pramena a hlavy prudi vSetka
milost a Zivot samého Bozieho Tudu“ (KKC
957). Zaostrenie pozornosti na zivot a dielo
svatych Cyrila a Metoda odhaluje prvotny
a zékladny vyznam slovného spojenia ,,spéja-
juci fenomén®, ktorym je blizsie $pecifikované
zameranie monografie pitnastich autorov
s nazvom Cyrilo-metodskd tradicia ako spdja-
jlici fenomén. Zivot a dielo svitych vierozves-
tov — ako i vSetko to, ¢o dodnes Zije v tzv. cyri-
lo-metodskej tradicii - md primarne dimenziu
vertikdlnu (soteriologickd). To znamena, ze
zakladnym cielom tejto tradicie (ktora plno-
hodnotne participuje na Tradicii v zmysle odo-
vzdavania a interpretacie BoZieho zjavenia') je
prostrednictvom slova a hlasu zrozumitelného
ohlasovania napomoéct spojeniu jednotlivca
s Kristom, aby mu tak bolo umoznené vstu-
pit do jednoty Najsvitejsej Trojice, ktora je
cez trinitdrne konstituovanu jednotu Cirkvi

1

Druhy vatikansky koncil, Dei verbum, 8-10.
https://www.kbs.sk/obsah/sekcia/h/dokumenty-
a-vyhlasenia/p/druhy-vatikansky-koncil/c/
dei-verbum.
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pravzorom vnatornej sudrznosti (¢ize spoje-
nia) ndroda i spoloc¢enstva narodov Eurdpy
i sveta. V trojicnom kIG¢i zostaveny® pred-
slov sv. Konstantina k prekladu Biblie Proglas
to vyjadruje jasnymi slovami: ,Prichddza
Kristus zhromaZdovat ndrody, pretoZe svieti
svetlom svetu celému. [...] Lebo kto totiZ prij-
me tieto pismend, tomu sdm Kristus svoju
mudrost vyjavi [...]. Po pravici si stanii trénu
Boziemu, ked pride ohfiom sudit vietky ndro-
dy, s anjelmi budi radovat sa naveky, naveky
slaviac Boha milostivého, piestiami z tych knih
oslavujiic naveky svojho Boha, ¢o nad ludmi sa
zmiltiva, ktorému preto vietka sldva prisliicha,
i Cest i chvdla, BoZi Synu, v jednote so svojim
Otcom, s Duchom Svitym v trojici na veky
vekov od kaZdého stvorenia. Amen®. Majlc
na pamiti tento prvotny ciel cyrilo-metodské-
ho odkazu, ktorym je spasne spojenie ¢loveka
s trojjedinym Bohom v ¢ase i vo veénosti, je
potrebné danu tradiciu vnimat nielen ako
»spomienku®, ale tiez ako ,vyzvu®, ktora nasu
sticasnost zavdzuje okrem vzyvania svitych
solinskych bratov detailne nazerat na prv-
ky ich velkomoravskej misie, predovsetkym
na ich umenie ,uvolnit, ¢i ,rozviazat® spas-
ny dynamizmus Bozieho slova, aby ,sa jeho
energia roz$irila do mysli a stdc slovanskych
narodov®, ako i nazerat na umenie ,dotknut
sa samotnych korenov kultary®, ¢im sa klada
zaklady jednoty, ktorej su sviti bratia patrén-
mi a obhajcami, ako podotyka sv. Jan Pavol IL
v homilii na zaver cyrilo-metodského jubilea
13. oktdbra 1985*. Zaroven je ziaduce (pohla-
dom na nevycerpatelna energiu rozviazaného
slova a na jeho spasny dynamizmus verifiko-
vatelne pritomny v celych nasich dejinach az
podnes) poodhalit dovody pre znovuozivenie

Proglas 1998. Jeden z literdrno-vednych nazo-
rov tvrdi, Ze ak posledné slovo ,,Amen® tvori
samostatny ver$, potom celkovy pocet ver$ov
je 111. Tento pocet ma symbolicki hodnotu,
ktoru Kons$tantin mohol zdmerne pouzit ako
obraz trojjediného Boha. Por. Kako$ova 2005, 19;
Minérik 1977,124-125.

> Proglas 1998.

4 Por. Jan Pavol II. 1985, 4-7.
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nadeje v zjednotenie medzi vychodom a za-
padom® nielen na tGrovni duchovno-teologic-
kej, ale aj kultirno-ideovej. Prispevky vset-
kych patnastich autorov je mozné umiestnit
na naznacenej osi veducej od nerozdielneho
spojenia 0sdb NajsvitejSej Trojice (V. Judak)
cez evanjeliza¢né dielo ohlasovania usilujuce
sa o inkulturdciu - trvalé a plodné spojenie
kultary a evanjelia (P. Zefiuch, M. Lukdcovd,
T. Gerboc, A. Botek, M. 1148, Z. Holickova),
az po spojenie veriacich v lone Kristovej
Cirkvi, ktora ako ,,sviatost®, ¢ize ,,znak a na-
stroj doverného spojenia s Bohom a jednoty
celého ludstva®, je prameniom jednotiacej sily
pre jednotlivé slovanské narody (M. Hetényi -
P. Ivani¢, R. Letz, L. Hromjak, P. Sedlik), ako
i pre spolo¢enstvo ndrodov (M. Smid, M. Pehr,
J. Jonova).

Pri detailnejSom a postupnom nazreti
na jednotlivé kapitoly monografie vystupu-
je do popredia tematickd réznorodost, ktord
je niekedy badatelna aj v rdamci jednotlivych
kapitol, no badatelnd je aj ur¢itd metodologic-
ka nedokonalost ovplyviujica nejasnost téz
a uzéverov. Monografia sa snazi ,lepsie a hlb-
$ie uchopit dve osobnosti (Cyrila a Metoda)
a zhodnotit ich vyznam v celoeurépskom kon-
texte s presahom z minulosti az do sti¢asnosti*
(s. 11), ktorej vznik bol podnieteny viacerymi
historickymi udalostami (140 rokov od vy-
dania encykliky Grande Munus papeza Leva
XIII., 40 rokov od vydania apostolského listu
Egregiae virtutis papeza Jana Pavla II., 35 rokov
od vydania encykliky Slavorum apostoli papeza
Jana Pavla II., 1135 rokov od umrtia sv. Metoda,
1140 rokov od listu Industriae tuae papeza Jana
VIIL, 100 rokov od vysviacky troch sloven-
skych rimskokatolickych biskupov 13. februara
1921 v ,,meste Metodovom" — v Nitre).

Kapitola P. Zefiucha s nazvom ,Pohlady
do problematiky byzantsko-slovanske;j tradicie

> Por. Jan Pavol II. 1985, 8.

Druhy vatikdnsky koncil, Lumengentium, 1.
https://www.kbs.sk/obsah/sekcia/h/dokumenty-
a-vyhlasenia/p/druhy-vatikansky-koncil/c/
lumen-gentium.
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na Slovensku“ sa zameriava na cyrilska pi-
somnu kultdru tvoriacu stcast kultdrneho
a duchovného vyvinu na Slovensku s cielom
»identifikovat pozitivne i negativne vychodis-
ka“ konfesionalnej komunikacie a ,poukazat
na procesy, ktoré dodnes ovplyviuju rozli¢né
formanty kultirneho a civiliza¢ného vyvinu
v $irsich suvislostiach®, a tak prispiet k ,,po-
znavaniu vlastnej narodnej kultiry ako jednej
zo zloZiek $irokej zakladne eurdpskej kultur-
nej identity“ (s. 16). Cast autorsky pripravend
L. Hromjakom s ndzvom ,Encyklika Grande
Munus a jej vyznam v kontexte katolickeho
slavizmu Leva XIIL.“ sa venuje cyrilo-metod-
tenia vSetkych Slovanov), ktorého vyznam-
nym promdtorom - pod vplyvom S. Moyzesa
a J. J. Strossmayera — bol sam péapez Lev XIIL,,
¢im hlavné ciele tohto myslienkového hnu-
tia (podpora kultu k sv. Cyrilovi a Metodovi
prostrednictvom vydania encykliky; vytvore-
nie slovanského semindra v Rime, zriadenie
Misie svitého Cyrila a Metoda pri kongregacii
Propaganda Fide, podporenie ekumenickych
snah medzi Katolickou cirkvou a Pravoslavnou
cirkvou) ziskali najvyssie ,,pozehnanie®, v sile
ktorého idea katolickeho slavizmu ostala ziva aj
u dal$ich papezov ako Benedikt XV., Pius XI.,
Pavol VI, Jan Pavol II. Kapitolu P. Sedlaka
»Podiel biskupa Jozefa Juraja Strossmayera
na $ireni kultu sv. Cyrila a Metoda“ je mozné
chapat ako doplnenie a rozsirenie nahladu
na cyrilo-metodsky fundament jedného z naj-
vplyvnejsich zastancov katolickeho slavizmu
dakovského biskupa Josipa Juraja Strossmayera
(1815 - 1905). U tohto dakovského biskupa sa
pozornost voci liturgickému kultu soltnskych
bratov prejavuje cez vydanie hlaholského mi-
sala v staroslovienskom jazyku a dodatku rim-
skeho breviara obsahujtceho texty na 5. jula
k tcte svitych Cyrila a Metoda; organizaciou
oslav milénia prichodu solunskych bratov
na Moravu; viacerymi sakralnymi stavbami
a umeleckymi dielami s cyrilo-metodskymi
motivmi. Kapitola M. Lukacovej ,Ideové princi-
py encykliky Grande Munus (1880) transpono-
vané do diel talianskych cirkevnych historikov
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z roku 1881 zvlast princip ,katolickeho
slavizmu®, dokazuje vitalitu myslienok Leva
XIII, ako i samotnej cyrilo-metodskej tradi-
cie. Kapitola autorov M. Hetényiho a P. Ivanic¢a
»Reflexia encykliky Grande Munus a dakovne;j
pute Slovanov do Rima v slovenskych a ¢eskych
katolickych kruhoch v 19. storo¢i” je ,sondou
do multiperspektivnej cyrilo-metodskej prob-
lematiky®, ktorej prinos spociva v detailnom
opise nielen organiza¢ného, ale aj hlbsieho
duchovného pohybu v slovenskom a ¢eskom
narode podmieneného pripravou a realizaciou
dakovnej pute Slovanov do Rima od 25. jina
do 5. jula 1881, vdaka ktorej cyrilo-metodska
idea dostala sériu novych interpretacii v do-
bovej tladi, ¢o pozitivne prispelo k formovaniu
nédrodného povedomia Slovanov, medzi nimi
Cechov i Slovakov. Kapitola V. Judaka ,,Cyrilo-
metodsky odkaz vo forme velehradskych unio-
nistickych kongresov* je cenna nielen pre svoju
dejinnt cast, ktora tematizuje cyrilo-metodskd
liniu unionizimu (aktivity zamerané na do-
siahnutie jednoty medzi krestanskym zapadom
a vychodom), ktorého centrom bol Velehrad,
ale najmi pre svoju teologicku cast, precizne
rozoberajtcu jednu z klac¢ovych pri¢in rozde-
lenia — otdzku pochddzania Ducha Svitého -
Filioque, ktorej vystupom je konstatovanie, Ze
dany spor nie je vo svojej podstate vierou¢ny
(s. 96), ale skor ,politicko-kultiurny®. Tému
unionizmu podporent unionistickymi zjazdmi
na Velehrade nasledne vhodne doplna a rozvi-
ja J. Jonova v kapitole ,,Cyrilo-Metodéjska tra-
dice a Velehrad. Cyrilo-Metodéjské slavnosti
na Velehradé v 19. stoleti a v prvi poloviné 20.
stoleti, ako aj detailnd analyza 4. velehrad-
ského kongresu 1924 od M. Smida s ndzvom
»Unionismus a jeho recepce v mezivile¢ném
Ceskoslovensku na piikladu velehradského
kongresu v 1été 1924 Na pritomnost cyrilo-
-metodskej tradicie v prostredi ¢eského po-
litického katolicizmu, ktora bola pre danu
politiku ideovym rezervoiarom (slovanska
jednota, narodny zivot a sila, etické normy,
socidlna legislativa), poukazuje M. Pehr v ka-
pitole ,Cesky politicky katolicizmus a cyri-
lo-metodéjskd tucta v dobémezivale¢ného
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Ceskoslovenska“ Kapitola R. Letza ,Prejavy
cyrilo-metodskej tradicie a tcty na Slovensku
pocas prvej Ceskoslovenskej republiky (1918 -
1938)“ poukazuje na cyrilo-metodsku tradiciu
ako ,konsenzudlny a zjednocujici fenomén
pre viaceré, casto proti sebe stojace politicky
a ideovo vyhranené prudy“ Tento fenomén
predstavuje bazu pre vytvorenie novej $tatnej
tradicie vhodne zodpovedajicej jednotlivym
$tatotvornym narodom (Cechom a Slovakom),
ktoré tvoria Ceskoslovenskt republiku, pri-
¢om pozornost sa zameriava na viaceré fak-
tory rozvoja cyrilo-metodskej tradicie (po-
menovania vyznamnych institacii a spolkov
menom sv. Cyrila a Metoda, misijné aktivity
krestanskych spolkov, umelecké stvarnenia
cyrilo-metodskej tematiky, volbou patrocinii
novych kostolov, slavenie sviatku sv. Cyrila
a Metoda). Cyrilo-metodsku tradiciu ako vy-
znamny duchovno-motivaény faktor misijnej
aktivity knazov a bratov Spoloc¢nosti Bozieho
slova na Slovensku odkryva T. Gerboc v kapi-
tole ,,Cyrilo-metodskd tcta v ¢asopise Hlasy
z domova a z misii v rokoch 1915 - 1949
Monografiu logicky uzatvaraju dva pohlady,
ktoré sa snazia o kritické, romanticky nezo-
vSeobecnujuce, a teda vedecky poctivé zhod-
notenie moznej pritomnosti cyrilo-metodskej
tradicie v hmotnej kulttre, najma v architekto-
nickych objektoch cirkevno-liturgického razu.
Autorom kapitoly ,,Cyrilo-metodska tradicia
v ranom stredoveku a problematika architek-
tury® je A. Botek a autorom poslednej, zretel-
ne najrozsiahlejsej kapitoly ,,Kriticky pohlad
na vplyv byzantskej architektury na sakralnu
architekttru Velkej Moravy®, je M. Illas.
Obsahova pestrost monografie - podmie-
nend tematickou $irkou konceptu cyrilo-me-
todskej tradicie, ako i rozptylom vedeckého
zaujmu jednotlivych autorov - je jej pridanou
hodnotou (pokial to neznamend ideovt nekon-
zistentnost jednotlivych kapitol). Formalnej
stranke publikdcie by vSak prospela jednotna
metodoldgia, ktord by okrem abstraktu zaht-
nala aj synteticky zaver na konci kazdej kapi-
toly. Napriek poznamke ,za jazykovd uroven
prispevkov zodpovedaju autori“ by celkovo
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dobrému dojmu z publikdcie prispela dosled-
nejsia aplikacia dohodnutej jednotnej metodo-
légie, unifikacia tvaru kluc¢ového slova cyrilo-
-metodska/cyrilometodskd’, no tiez jednotnost
v pouzivani fontov sliziacich na zvyraznenie
technickych terminov a odbornych vyrazov
(pisanych raz kurzivou, raz tu¢nym pismom).

Zohladniac vsetky obsahové a metodolo-
gické parametre monografie Cyrilo-metodskd
tradicia ako spdjajiici fenomén je publikdciu
mozné hodnotit ako vedecky poctiva a zéro-
veni duchovne citliva odpoved na modlitbu
Jana Pavla II., ktorou zakon¢il svoju homiliu
13. oktobra 1985: ,,Cirkev sa modli, aby na pri-
hovor svitych Cyrila a Metoda, slovanskych
apostolov, on sam — Dobry Pastier, Pan dejin,
ndm ukazal prostrednictvom Ducha pravdy
cesty, po ktorych mame kracat, aby sa splnilo
jeho slovo: ,Jedno stado (Jn 10, 16)“.

7 K pravopisnej problematike pouzivania zloze-

ného adjektiva cyrilo-metodsky sa vyjadroval
P. Petra (2017, 251-261).
8 Por. Jan Pavol I1., Homilia 13. oktobra 1985, 10.
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