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THE TERM AAYTON IN THE GREEK RELIGIOUS LEXICON
FROM THE 8STHCENTURY BCTO THE 15TH CENTURY AD

Panagiota Papadopoulou

DOI: 10.17846/CL.2019.12.2.3-12

Abstract: PAPADOPOULOU, Panagiota. The Term AAYTON in the Greek Religious Lexicon
From the 8th Century BC to the 15th Century AD. In the long history of Greek reality, religiosity
underwent substantial changes in its approaches and beliefs, a fact that also involved the need
for linguistic adaptations in order to express new concepts and requirements of worship.
Monolectic names or periphrasis influenced by the Greek philosophical tradition as a result
of its use throughout the history of the Greek letters appear until today without losing their
religious concept. For instance, the monolectic name &dvrov which appeared in the 8th
century BC is being used until now.

Keywords: faith, religion, worship, Greece, linguistic adaptation

Abstrakt: PAPADOPOULOU, Panagiota. Vyraz AAYTON v gréckom ndbozenskom lexikone
od 8. storocia pr. Kr. do 15. storoc¢ia. V dlhej historii gréckej reality religiozita presla zdsadny-
mi zmenami vo svojich pristupoch a presvedceniach. V skuto¢nosti zahfnia potrebu jazyko-
vych adapticii s ciefom vyjadrit nové koncepty a poZziadavky uctievania. Jednoslovné mend
alebo opisy ovplyvnené gréckou filozofickou tradiciou sa ako vysledok svojho pouzivania
v celej histdrii gréckeho pisomnictva objavuju dodnes bez straty svojho nabozenského cha-
pania. Napriklad termin &Svtov sa objavuje v 8. storo¢i pr. Kr. a pouziva sa az do sucasnosti.

Klucové slova: viera, ndaboZenstvo, uctievanie, Grécko, jazykovd adaptdcia

The rich Greek linguistic landscape that was used to set the character of the Christian religion
is the same as that which used to express previous religious and cult manifestations. Set
through the millennia of pagan cult, it was transformed for its adaptation into the new reality
of Christianity, influenced by the Greek philosophical tradition, as shown when going through
the history of Greek literature. Numerous forms of cult had to be adapted to the new demands
and needs, and along were used many terms, either with a previous or evolved meaning within
a new context.

In spite of the approximation to divinity being different for the pagan and Christian period,
the need to beg, worship and thank the immaterial and spiritual power is common and intense
(Kalligas 1946, 19-24). The temple is the man’s first official and public construction, raised
from the need to host the supernatural power. It is the visible image of the union of the superior
being and the inferior one, the universal and evoking symbol (Papadopoulos 1992, 18-22).

The sacred place of the first centuries of paganism and its most evolved form of the temple,
and the temple of Christianity, are part of the same symbolism. It is the dwelling place of the divine
presence, the meeting point for the heavenly world and the human world, the symbolism
of the sacred. In order to build up their temples, pagans chose places indicated by divine signs
and Christians, after the decadence of paganism, built up churches where former temples had
been and many times with the very same materials (Sotiriou 1962, 164). The iep6v with its dSvtov
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PANAGIOTA PAPADOPOULOU

of pagan reality is transformed into the temple with its iepév of Christian reality, buildings
with common destiny and common names: “Mé 10 EAAyvikov TooTo mvedue 1 ExkAnoia 17 ko’
fuds Avaroriis Siémdaoe v XpioTiavixiyy Opnoxeiay kol Hv ovvagy adtr) Oeiav Aatpeiay kai v
Ocodoyiay kai thv émothuny kai Téxvny” (Metropolita Chrisanthos 1940, 77).

In the Christian temple the most sacred and important place, where the Holy Communion -
the essential sacrament of the eastern Christian rite is celebrated, is the chancel or presbytery.

It is true that religion and faith in the Greek world, both in pagan and Christian period, have
played a very important role. The way of manifesting faith for many centuries underwent many
changes, the fact which is also reflected upon the language and the form of expression. During
the Proto-byzantine period, the terminology of paganism was modified by the Great Fathers
of the 4th century AD to the needs of the Christian cult (Konidaris 1954, 153-167). Thus, the rich
linguistic situation set for millennia in the pagan cult was modified so as to be adapted to the new
religious reality, which already received the influence of the Greek philosophical tradition. Many
of the names of the parts of a temple are common in all the periods of the history of religiosity
in the Greek world, in spite of the differences shown by their religious manifestations. Consequently,
from the linguistic point of view, the Christian chancel or presbytery is expressed, in most cases,
with terms used during the pagan period, terms that are still used after having undergone
a process of adaptation to the Christian cult. Therefore, it is about monolectic (one-word) names
or periphrases (many-word) (Papadopoulou 2007, 86) influenced by the philosophical Greek
tradition as a consequence of their use throughout the history of the Greek literature.

Among these names, the term &dvrov, derived from the verb 80w enter, dive, sink, penetrate,
plus the privative a, is found in the texts of the Greek literature as an adjective &dvtog - &Svtog/n -
&Svto(v) and in a higher frequency, as a nominalised adjective &dvro(v).

It appears for the first time in the texts of the 8th century BC, and its presence still goes
on until the current days as an adjective &dvtog - d&dvtog/n — &dvto(v) or nominalized adjective:
&dvto(v).

The term is found for the first time in Homer’s Iliad used as a nominalized adjective and with
the meaning of sanctuary: Iliad E 512 “..a010¢ 6 Aivelav udda miovog €€ &dvtoo fixe, kai év
othi0eoot Pévos Pale mopévi Aadv”.

In an identical form and reason, the term is found in the Homeric Hymn devoted to Apollo.
This hymn appears together with an adjective with an exaggerated meaning and intensifies
the sanctity of the sanctuary d&dvtov (&Bcov sacred sanctuary, the most sacred one.

With its nominalized form, it mainly represents during the archaic period one of the most
sacred, important and particular places of the Greek pagan reality. Part of the main temple was
set inside and separated by a wall so as to make it impenetrable and inaccessible. In the temples
where there was &vtov, this was the place where they kept the statue of the divinity to whom
the temple was devoted and which was to be isolated from mortals (Burkert 2007, 122-128.).
The entrance could be trespassed only by the priests and the violent access to the facilities was not
only considered a sacrilege but also a cause for punishment. Very important and characteristic is
the case of Delphi. In the deep and inaccessible &dvTov, the Pythia, far from the sight of the mortals,
with the fumes and chewing laurel, revealed the oracles. She represented the most mystagogical
part of the pagan reality and this very same concept which used to form the character of the pagan
religion is also used to express eowtepixés, pvornpiaxés... (Papadopoulou 2007, 549) religious
manifestations, including those of the later cult of Christianity.

In the archaic period Tyrtaeus, in an excerpt gathered by Diodorus in Fragmenta 3b, 580,F.
3b. 4 “..ydap dpyvpdrobog dval éxdepyos > Améddwy ypvookduns Expn miovos é€ &dUTov-”, presents
the prophecy announced by the Pythia to Lycurgus and uses the term as a nominalized adjective
with the meaning of sanctuary, referred to that of Delphoi. In identical form and meaning, almost
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a century later, the term is used by Theognis in Elegiae 1.808 ...t Twvi kev ITvBav: Oeod yprioao’
iépera oupny onuiivi miovog €€ &vTov-.

In the lyric poetry of the same period and more specifically in Pindar, Pindari carmina
cum fragmentis, Paian de Hermes 52g. 5 “...uavrevudtwv te Oeomeoivv Sotijpa kai tedeooue(mi])
Oeov &dvtov”, the word is found with the same meaning (i.e. sanctuary) in the texts of Tyrtaeus
and Theognis.

The use of the word, as an adjective and a nominalized adjective, continues being present
in the classic time indicating, when nominalized, both the antique and the new evolved forms
of the place of cult. The sacred places, a cave, a mountain or later a place with or without a wooden
temple, were substituted by the most evolved form, that of a sacred place of Doric or Ionian order,
and with all the other constructions devoted to the gods. It must be highlighted that in all occasions
the term dSvtov defines the sacred place to which the access is forbidden.

In the History by Herodotus, 5.72.13 - 5.72.18 “..Emete)Aéeto 8¢ @ Kdeoyéver 1 priun. Q¢ yop
avéfn & v dxpomody uéAdwy 81 avTHY Kataoynoe, fie & 10 &dvTov TG B0l W¢ mpoTEpEwy-
11 8¢ ipnin avaotioa éx Tod Bpévov mpiv i T&s BUpag avToV dueiyou eime-“ Q2 Eeive Aakadaudvie,
el ypee undé o &g 10 ipév- ov yap Oegutov Awpievor mapiévan évtadOu’, it appears as
a nominalized adjective with the meaning of sanctuary to which the access is forbidden. It makes
reference to the attempt of Cleomenes to enter the temple of Athena and to the immediate
reaction of the priestess who announced him, according to the law, the prohibition of access
to foreigners (Papachatzis 2006, 17-34 and Burkert 2007, 122-128) and in this case, to the Dorians.
The use as a nominalized adjective can be also found in the Epistles by Hippocrates, 27. 97 “..0 uév
Xpvoog Sépatt mAnyei émeoe kat drprg ék 10D mUpyov V1o Meppodéw, Tod Avkov 6¢ ddedpeod, b¢
amébay edevabeic, 6te AAOev eic TO &SvTov 1oV Tpimodae cvAfowv. H § 00v modi oltwe fidw- 7j Te TOD
Nefpod émxovpin ovv Xpvow opiog &mrvinoe ki kot T iaTpid kel karde T modepid, 6 Te Beog
n\MjBevoe, kai & Oméoyeto émoinoev” with the meaning of sacred place of sanctuary, where it makes
reference to the &dvtov of the oracles where prophecies were revealed.

During the Hellenistic period, the period of transmission in Greek history, the term
&S8vtov continues being used by multiple authors in its adjective and nominalized form. Isilo
and Hermippus use it as a nominalized adjective, the former to mention the sanctuary of the god
Asclepius, as set out in Collactanea Alexandrina. Fragmenta 30 “..Ilp@tog Malog €revéev
AnbéArwvos Madedta Bwpov kol Qvoiais fyraioey Tépuevos. 000 ke Osooaliog év Tpikkni meipaOeing
eig &dvtov katafog AokAymod, e uiy &’ dyvod mpatov AméArwvos Bwpod vomic Maledra’
The latter, in an excerpt gathered by Diogenes Laértius, in Fragmenta 42.9, Didgenes Laertio V 91
“..éxouiotn o 8fbev ypnouos kai 006ev Wvavto of mAdoavtes adTéV, adTiKK Yap €v TQ BedTpw
orepavotuevos 6 Hpakleifns dmémAnktog éyéveto, of tebewpoi katalevobévres SiepBipnony.
&AL kol ) ITvBia Thv ad i)Y dpary katioDow £ 10 &SvTOV Kl émoTion évi T@v Spakdvtwy SnyBeioa
napoypiipe dmémvevoe. Kol 1o ey mepl 100 BavdTov avTod TooadTA, uses it to refer to the most
internal and inaccessible part of the oracle of Delphoi, the adyton, and the death of the Pythia
in the adyton by the bite of one of the dragons guarding it.

Posidonius of Apamea, in an excerpt gathered by Diodorus Siculus, referred to the most
internal part of the Jewish temple of forbidden access except to priests. He uses the adjective
form d&dvtog to characterize it, as set out in Fragmenta 131* 17 Diodoro 34/35,1 “...Avtioxog ydp
o0 mpooayopevOeic Emeavis katamoleurioas 1o Tovdaiovs eiofjAbev ei¢ Tov &dvtov 100 Oeod
ONKOY, 00 VOOV eiotévau povoy Tov iepéa...”.

In the Roman period, the word is still present in multiple authors. Among them, Diodorus
Siculus in his Historical Library presents on the one hand Posidonius of Apamea’s aforementioned
text, consequently, with equal meaning, and on the other hand, copying the work by Tyrtaeus, it
presents the prophecy announced by the Pythia to Lycurgus, and uses the term as a nominalized
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adjective with the meaning of sanctuary, referring to that of Delphoi. Dionysius of Halicarnassus
in his work Roman Antiquities adds the importance of the sanctity of the ddvrov describing the care
and guard of the it by the Trojans: Antiquitates Romanae / Pwpaikfic Apyaiodoyiag Adyos mpdTog
1.69.1.5 “..Hotjoacar 6¢ Tovg Thiel vewv Te kai &SvTov avTOIG émi TAG &ipag kel QUAGTTEWY 81
émpedeiog 6ong éSUvavto mheiorng Oedmeumntd Te fyovuévous elvar kol owTHpiaG KUpia Tff moAeL..,
and Strabo in his play Geographica makes reference to the sanctuary, the adyton, where Leto spent
the period of her puerperium after the delivery of Artemis and Apollo, as set out in Geographica
14.1.20.16 “..efta Apdevt Tlavopuog kadoBuevog Eywy iepov tig Eeoiag Aptéudos: el 1) modig. év
0¢ 17 avTi] mapakiq pikpov Omép Tij¢ BaddrTys éoti kai 1 OpTuyia Siampenés &Aoog mavroSaniis
UAne, kumapirtov 8¢ T mAeioTng. Siappei 8¢ 6 Kéyypiog motauds, o0 paor viyaobou iy Ayt petd
106 Wéiva. Evratba yop pvbedbovor v Aoyeiav kol v Tpo@ov Thv Optvyiay kai 70 &dvtov év
@ 1 Aoyeia, xai THv mAnoiov édaiav, fj mpaTov énavanadoacboi gaot v Oeov amodvBeioay TV
@divwy”. In that same work using the adjective form of the term “A¢gpoditn Axpaioag vaov &dvtov
yovauél aopatov” (Geographica 14.6.3.17), it refers to the temple of Aphrodite placed in Mount
Olympus of Cyprus and the in-force prohibition according to which the temple was inaccessible
and invisible to women (Burkert 2007, 135-136).

Almost one century later, in the 1st century BC, Domitius Callistratus copied an excerpt
of the work by Dionysius of Halicarnassus Roman Antiquities where the word appears in the same
use and meaning.

In the first century AD, Isidorus in his work Hymns to Isis, by using the term as an adjective,
makes reference to the inaccessibility of the Mount Olympus, Himni in Isim 4. 3 “..Q¢ aimdy
kel &dvtov éonunwoat’ Olvumov Anoi dyiotni’Iowdr”. Philo of Alexandria, in The Life of Moses
2.87.6, 2.95.1 “...éx 8¢ 1@V adT@V TO TE KATAMETAOUN Kol TO Aeyouevoy kidvppa kateokevd(eto,
10 Pév glow kKt 100G TédOApPAS Kiovas, v’ émxpvntyTar 0 &dutov, 10 § Ew KaTk TOUG TEVTE,
W6 undeic €€ dmoémrov Svvauto T@v uiy iepwpévwy katabedonobor ¢ dyiw..”, and Flavius Josephus
in Judaic Antiquities 3.125.2 “...@ kaTameTdVYVOAY TOVG Kiovas, of S1aipodvTes TOV vewy T0 &dvTov
&vdov adt@v dmelduPavov. kai To0TO fv TO TOL0DV AVTO Undevi kkrtomtov..”, in his descriptions
of a Jewish temple identifies it with the Sancta Sanctorum, the most sacred place in the temple
to which the access is forbidden and must be visible to no one.

A different and interesting dimension is offered in the same century by Achilles Tatius in his
work Leucippe and Clitophon 2.11.8.2 “. Aafwv 61 Tivag Aifovs mepiBpader 10 Teiyos To0 papudiov
ki 10 &évToV dvoiyer TAiG mopeUpas Kai Onoavpov evpioker Pagric..”. The term as used here
indicates the interior of the purple in which the treasure of the ink in strong red colour is found.

Later, Pausanias Periegetes in his work Description of the Attic-Hellade 7. 27. 2. 7 “...Aéyovai
0¢ oi IleAAnveic kai &SvTov Tijg AOnvag kabhkev & f&bog T7¢ yiis, eivau 8¢ 10 &dvTov ToDTO VIO
100 dydAparos 10 fabpw, kai TOV dépa €k ToD &GUTOV VOTIOV TE elvar ko O adTO TQ ENeQAvTL
émtnbeiov..”, when referring to the temple of Athena, gives a quite precise and close description
to the totality of the meaning of the term, using it as a nominalized adjective with the meaning
of sacred and deep place, part of the temple and sanctuary.

In the same period, Lucian in his A True Story uses the term as a nominalized adjective
and with the already known meaning of sanctuary, Verae historiae 2.33.20 “..xai mAnoiov vaol
dvo Amdrns kel AAnbeiog EvBa kol 10 &dvTov éoTv avTois xai TO pavreiov” Lucian himself in his
work offers one more characteristic of the &dvtov, which is the depth (Burkert 1993, 17-48)
and the obligation of the descend to access it, in Alexander 19.17 “...«0710¢ 8¢ Aafav T fifdic kati
&i¢ &dvtov kaTeAOwv...”

Julius Pollux and Philostratus the Elder - still in the same period - use the term respectively as
an adjective with the meaning of impenetrable referring to a place, in Onomasticon 1. 9.2 “...ei pévror
kai Tt ywpiov &Batov iy ToD igpod ToDTO Kol ASvTOV elmorg v ki dyavoTov Kal dyavoToluevoy
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kol &Béatov xai &viaktopov..” and of unapproachable making reference to the impossibility
of going through the earth, in Imagines 2.16.2.6 “...7mpoo16vti 8¢ avT® " phyvyrai Tt kKt T0v IoOuov
&Svtov Sixoyovons i yiis éx Iooeidvog..”, but without losing the reference to a place related
to the sacred thing.

Origen in the Book X of Canticum canticorum gives the term a different dimension making
reference to the soul. The characteristic of &dvtov, sacred place, sanctuary and kingdom of Jesus
in the Libri X in Canticum canticorum 108.29 “.Hyovv &Svtov v &&iépactov Aéyer yoynv
ij éxxAnoiay ij 10 fysuovikov 100 Xpiotod, i 6 Ilavrog eioeAOwv Epy....

In Diogenes Laértius, Hermippus biographer, are found excerpts of this and among
them, the one referring to Delphoi’s &dvtov and to the death of the Pythia by the bite of one
of the dragons. Still in the same period, the term appears nominalized in Etiopicas 2.11.5.4 ..-00
yap 81 pavTicov pe 08¢ 10 ooy &védeie kabdmep 10 ddvtov Ti¢ IIvbovs..” by Heliodorus
of Emesa, and in Enneads 6.9.11.30 “..kai u#] yevouevog 8¢ 10 &Svtov T00T0 dépatév T XpFipet
vopioog kel Tynv ked dpy#v’, by Plotinus, indicating the sanctuary. In the work Life of Constantine
12.3.6 “..A0yog & & avTod mpdeior povoyeviis, ol matpds ¢ &dvTov puyoD yeyevvyuévos, dppiTw
Aoyw kai Suvier dxatovoudoty..” by Eusebius we find one of the more interesting and beautiful
meanings, since, in order to emphasize the virginity of the body that delivered the son of God, he
uses the adjective &dvto¢ and makes reference to the born out of virginal cavity, &Svtog pvyos.

In the early Byzantine period and in the time of transition after Christianity was established as
an official religion of the Byzantine Empire, the term is used by the writers to indicate the concepts
of paganism and to characterize or declare the Christian reality (Konidaris 1954, 57).

Athanasius in Life of Saint Anthony in which through the life of the father of the monasticism
Saint Anthony the author contributed to the spread of the ideal of asceticism (Agouridis 1997,
34-39), the saint is presented as if he had gone out of a sacred place, a &Svtov in which he accepted
the Grace of God and the mystagogical element of the Christian belief, Vita Antonii 26.864.30 “..
7pofiABev 6 Avtawviog domep €k Tivog &SUTOV pepvoTaywynuévos kai Beopopoipevog..”.

About the same time, Ephrem makes reference to the light that will not expire &dvrov ¢@g,
the light that takes God towards the one who walks, those who “have lighted on” the lights of their
hearts, as set out in Sermo in eos, qui in Christo obdormierunt 122. 94. 9 “...kai pOTK AvayavTeS oi
TOG EQVTOY KapdiaG pwTioavTes kel poG TO P &SvTov dotmoprioavTeg..”.

A little bit later, Gregory of Nissa presents the difference between the divine and human nature
using the nominalized term, in which the metaphorical use makes reference to the “impenetrability”
of the divinity and the “penetrability” of mortality, to immortal divinity and mortal humanity,
in Contra Eunomium 3.9.13.3 .00 yap 10100706 {1V 0i0G S1OXEDV TO KATATETAOUX THG OAPKOG KX
Ouidetv ioyboat 10 17i¢ BedTnTOC ddUTOV..”.

One of the three hierarchs of the Orthodox Church, Saint John Chrysostom in his work
On Penance uses again the term as an adjective and with the already known meaning of that which will
not expire, referring to the light with which metaphorically God clothes all men, in De paenitentia
60.703.41 “..év6vw vuds &dvtov @ag..”. Likewise, he uses the term as a nominalized adjective
to characterize the interior of the Sancta Sanctorum of the temple of Solomon, to which the access
was forbidden, as described in In laudem conceptionis sancti Joannis Baptistae 50.789.63 .10 0¢
&voTarov TovToIg dSVTOV Te Kol dvemifatov Ay, Ayiov dyiwv Aeyouevoy..”.

Socrates Scholasticus and Salminius Hermias Sozomenus in their Historias ecclesiasticas make
reference to the discovery of ancient sanctuaries, the &dvra, to their findings and the pagan mysteries
and, ironically, in trying to defend Christianity they characterize the practices as ridiculous
and weird: Historiae cclesiastica 3.2.10 “...Kai 61 dvaxaBaipouévov &dvtov niipytou kot fdbovs

>

moAAoD, &v & T& pvothpio T@v EAAvewy éxéxpunto..” and Historia ecclesiastica 5.7.6.1 “...Itwpyiov
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0¢ eic émakeviy evrTnpiov olkov dvaxabaipovtos, &Sutov dvepdvy, év @ Ebava pév iowgkal pyavd
Ve e0pEON TV €vOAde TOTE pvodvTwy i TEAovpévwy, & T0iC Op@at yeLoid Te kai Eéva 00kcer..”.

The use of the word as an adjective to declare the light that will not expire is found in the work
Commentary on the Palms by Asterius. The author makes reference to God, who is the light that
will not expire; He is true, insomnious and permanent, in Commentarii in Psalmos 24.10.6 “..Emei
00y 0 Beog pas éomt kal okoTio év abT® 00K EoTIv, ALK Q@G EoTIv dAnOWOY, dduToV, dkoiunTOY,
dofeorov..”.

In the 6th or 7th century anonymous Akathist Hymn devoted to the Virgin, an extraordinary
manifestation of Byzantine music, the term appears several times to characterize the Virgin Herself
or Her Son, Himno Acatisto 9.6 “Xaipe, &otépog advtov Mithp... yaipe, &otpov &Svtov... yaipe,
Aopntip 100 &évTov @éyyovg..”. She is the Mother of the star that does not set dorépog d&dvTov
Mijnp, she is also the star that does not set dotpov &dvTov, and she lights the shining that does not
disappear Aaumtip 100 &dTOV PEYYOUQ.

In the work of Theodorus Studita, the term appears with a double meaning. On the one hand,
in Epistulas he uses it to refer to the light that does not set referring to God and on the other
hand, in A Homily on the Nativity of the Virgin he uses it to refer to fuépav &dvTov ocwtnpiag,
the eternal day of salvation that God created for man, Epistulae 002 316.9 “..avafewper T 0Opdvie
TG HTOLUATUEVAG GVATIAVOELS TAV &yiwy, TO PAG TO &SVTOV, THY Yapdv THY dvekAdAyTo, v (why
v dxrpatov..” and Homilia in nativitatem Mariae 96.692.2 “..1] Taic 1@V dpetr@v Aapunndéor
katdotepos, €€ ¢ 6 TG Sikawoovvyg filiog dvéteidey, fuépayv &diTov cwtnping &vBpdmoig
Snutovpynoduevog”

Photios in his Lexicon offers the double meaning of the word &Svtov as a nominalized
adjective, that of cave and of secret part of the sanctuary, Lexicon alpha 397.1 “Advtov- oridaiov. 7 T0
driéxpvov pépog 1o iepot”. Likewise, in his work Library when referring to the theory of pagan
oriental religions, he emphasizes the wisdom that can be described in the depth or the truth
characterized by him as mythical: Biblioteca 242. 335a. 26 “Elow 6 #jto1 alTr 00@ix KpUTITOUEVY €V
10 &6UTW Ti]G Pvboddyov TadTns dAnbeing, olTwe Apéua mapayvuvoitar katd Bpayl 1@ Svvauévw
TpoG Beov &vakAivar Ty iepdy adyny Ti¢ Yux7g...

One century after the dictionary of Photio, in Suda’s work, such word appears in identical
form and sense, i.e., as a nominalized adjective and with the meaning of cave and secret part
of the sanctuary; nevertheless, it also appears with the meaning of sanctuary.

To the rise of the star that never sets, which is the source of novelties and progress
of the Byzantine Empire, makes reference Constantine Porphyrogenitus in his work De cerimoniis
aulae Byzantinae. More specifically, it refers to the rebirth of men and of the Empire itself carried
out after the Resurrection of Jesus Christ, using the term as an adjective: De cerimoniis aulae
Byzantinae 1.46.14 “..Eogpayiouévov yip 100 Tédov, 0 76 {wijs filiog dvateilag kai o@Oeis &mootoroi Ty
Bupav kexdeiopévan, 10 Thvedua 10 dyiov S avTod Eykauviles, xod eipiviy yopileton midon Tij oikovpévy, Kot
10 Paciletov kpdtog doTépog dvaTodr] ToD &SUToV veovpyel Kol peyaivvel, WG Aapmpos fAog, poepyuevos
orjuepov i 06&nv”. In the same author, but in this case in the work On Virtues and Vices 2.6.25
“motéovtog 8¢ aiTod TalTOL AéYyETou vy €k TU &8UTOV YevéoBou pépovany pgv Tov Apiotodikoy, Aéyovoay
8¢ 1dde: Avooubtare avBpdmwy, Ti T&e TOAUAS Totéery; TovG iKETaG pov ék T0D vaod kepailess..”, the term
is found as a nominalized adjective with the meaning of deep sanctuary.

In the late Byzantine period, the term keeps on being present in several authors. Among
them Michael Psellus, who uses the word with the form of a nominalized adjective to indicate
the sanctuary in his work Orationes forenses et acta 007 1.2030, 007 1.2034 “..éyw 0¢ TadTX YV
frrov Opnvad 6&vtepov 8¢ T@v moA@V opdv {nT@ TO &duTov, TOVG Buiokovg, T& omovdeln, TO
idaatiprov, 1§ T00 kvpiov Tpdmelo mov; o &véyovtes kioveg; of mepilwvvivTes; €id’ éxeivar 0DOEV
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00dapod, kALK ovykaTéoTpATTOL TTAVTA KXl CUVHPAVIOTAU. &pd Ye peTd TaDTA TeLyiw Tivi T0 &SvToV
mepeiAngey iva kel ad0ig el Toic moAdoic &Patovs”.

George Kedrenos in Compendium historiarum and Michael Attaliates in Historia describing
the Jewish religious reality use the mentioned term as a nominalized adjective to indicate
the sanctuary of the temple of Jerusalem in which the access is only allowed to the High Priest
and to declare the Sancta Sanctorum of the Jewish tabernacle: Compendium historiarum1.118.12
“ei¢ 0¢ TOV vaov ki émi TOV fwpov of &uwpor iepeis, oTOAXS iepatikis évoedvpévor. gig 8¢ To ddvTov
0 GpyLepeds povog, Ty oikeiay aTodv mepiPefAnuévog..” and Historia 259.6 “..évtog eioédv g
Sevtépag arnviiG TOD peydAov vaod Tijs &yiag doiag, fTig dyia pév &yiwv Toic médou kaTwvoud(eto,
Auiv 8¢ 1ol 17i¢ véag Siabnns mpog TovTw kel BvotaoThplov ke &SvToV Kol IAaoTrpLOV: KXl TGV
Oeiwv &npié éyduevos Tomov dovriag Thv Beiay émoteito avTidnyny”

John Skylitzes in Synopsis historiarum 1 41 49 “..ét1 8¢ xai 10 Mwkiov 10D pdpTUpog péya
TEUEVOG, 0UK OAiyoig Umomiooy phyuact, ki 10 &dvtov ToUToV WéPos dypt TAS Vi kaTafAnOev
éoxnrog ¢ kal 1Y iepay kareabou pdmelav..” opts for the word to assign the meaning of deep
and underground, always related to the sacred thing, while another Byzantine author John
Zonaras, in his work Epitome historiarum, makes reference to the Sancta Sanctorum of the Jewish
tabernacle using the &dvrov.

Following the diachronic travel of the term, the Etimologico Gudiano dictionary of the 11th
century, gathers with clarity the totality of the meanings of the &Svtov. In first place, it declares its
meaning as an adjective inaccessible, impenetrable, invisible, found in depth; secondly, it continues
with the form of the nominalized adjective with the meaning of internal, deep and invisible
of the temples to which the access is forbidden and, lastly, with the nominalized term and in neuter
indicates the invisible: Alpha. 24.14 “Advta ondaue, &SvTE TE Exery adTépATA, dpoPa, olov oikol
Umoyauor okoTevoi. AéyeTar 8¢ kol TX Uiy TV iepdv &OVTQ, £iG & 00K E0T1v eioceAOelv- &mo ToD SDw,
8 onuaiver 10 Ymeisépyopal, O TabnTIKOG Tapakeipevos Sédvpal, Sédvtan, kal ¢ avToD SUTOG K
&bvtog, kel T0 008ETepOY dSUTOV. &SUTA 0DV TCX pavi...

The Etimologico Magno dictionary of the 12th century proves the identical totality
of the meanings of the term already gathered in the mentioned Etimologico Gudiano dictionary.
This is, as an adjective, the meaning is inaccessible, impenetrable, invisible, found in depth; secondly,
with the form of a nominalized adjective indicating the interior depth and invisibility of the temples
where access is forbidden and, lastly, as a nominalized neuter meaning the invisible.

In this same century, Eustathius of Thessalonica in his Commentarii ad Homeri Iliadem makes
varied assessments about Homer’s Iliad and he uses the term to indicate the sanctuary, as set out
in Commentarii ad Homeri Iliadem 2.138.18, 2.138.19 “Om év 1@ Aiveiav pdda miovos €€ &dvtoio
e ki &v othbeoor pévog Pare v Tpwikny Sawidi] Snloi, fiv kai 6 o0 uvbov Zevg pOioug
énnveoe. Iiov 8¢ &dvtov dAdov tpomov fimep 10 miov (@ov. T00T0 Pév yop maive Exer Pwpov
kol &dvtay, éxeivar 8¢ maivetar” and a little later, Nicetas Choniates uses the term as an adjective
to name the iepdv, sanctuary, and to indicate the prohibition of the entrance to it, in Historia 272
17 “..amavtwy épeotdTwy oyedov kai dkpowuévwy, 600006 10 iepdv ovveiyev &dutov, ut Erepov Tu
Paoidevoery aipetioacOou 7 10 fovAnbijveu Bonbijoar TovTw ki Q) ToVTOL KphTEL.].

In the diachronic track of the word &Svtov, the definitions of the term made by Pseudo
Zonaras in his Lexicon are worth a mention. He defines it as a) Advtov: 10 dmdxpvov pépog Tod
iepod, where it strongly evidences one of the essential characteristics of the term, its secretism
b) 7@ évdotdTew another characteristic of the term, the most interior and deepest, ¢) &dvtov 10
oniAasov the cave for its depth and d) 0 Baorpog mavTi, mpog avtidiaorodnyy Tod ddvTov where it is
highlighted the concept of the inaccessibility that springs out of the term.

Later, Manuel Philes uses the term &fvtov as the light that will not expire in his Carmina
001 2.95.182 “AA’, @ Pacided, 17i¢ éufis YAWTTHS Ydpic, MaArov 8¢ pw¢ d&dvTov év 1) kapdie”
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and Nicephorus Gregoras in the description that he makes of his work Historia Romana 2.1070.12
“..ovopaTa yap eior TADTA Kol VOHUATE TOV HUETEPWY YUKV wdivwy, ol molvmpayuoveiv
ToAp@ar Oebv, év mpobipois avdilopévwy 100 &dVTOV, Kati 00SEV pév TV ékeivov é€ayyédrery
éyovo@v..”, makes reference to the &dvtov of God, in the doors of which are collected all the pains
of the humans.

As appears after the analysis of several sources, the term &dvTov is one of the most ancient
ones in the religious expression. Its use as an adjective is still applicable together with the previous
literal or metaphorical meanings, as well as those that it has received by extension of its original
meaning, i.e., those of impenetrable, inaccessible, deep, prohibited and often, that of that it does not
set, referred to the light or the sun that is God Himself, Jesus Christ and the Virgin.

After its nominalization, since it is the most used form of the term, it equally indicates what it
impenetrable, inaccessible, found in depth, prohibited, unknown, inexporable, and declares the pagan
sanctuary, characterizes the Sancta Sanctorum of Solomon’s temple, nominates the most sacred
and important place in the Christian temple, the chancel or presbytery and strongly proves one
of the essential characteristics of the term, its secretism.
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SUMMARY: THE TERM AAYTON IN THE GREEK RELIGIOUS LEXICON FROM THE
8TH CENTURY BC TO THE 15TH CENTURY AD. As appears in several sources, the term
ddvtov is one of the most ancient ones in the religious discourse. Its nominalized form begins
in the 8th century in Homer’s Iliad indicating the sacred place set in the depth. With the same
form and more specific meaning, since it indicates the sanctuaries, it continues to be used
during the Archaic period. In the Classic period it is used to indicate the most interior part
of the temple to which the access was prohibited and still indicates the adyton of the oracles.
Its nominalized form is used in the Hellenistic period indicating the sanctuary and the adyton,
the most interior and inaccessible part of the oracle of Delphoi. Worth to mention is the fact
that in its adjective form, it is characterized as inaccessible, deep and prohibited, an expression
of Jewish reality, the onxdg of the Jewish temple, widening the semantic field of the term.

With no interruption or exception, the nominalized term is still in use in the Roman
period with the meaning of the most interior and of prohibited access in the pagan temple,
of sanctuary and of adyton in the oracle of Delphoi.

In the Byzantine period and after the establishment of Christianity as the official
religion of the Byzantine Empire, the term is used both to indicate concepts of paganism
and to characterize or declare the Christian reality with its nominalized and adjective forms
and continues to be in use until the present.
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H ©OEOAOTIA ZTA AZYMMETPA MYZTIKA PEIOPA THX
MOIHZHX (O XPIZTOAOIIKOX «OPOX THX XAAKHAONAZX» KAl
TO «TEQOYPITHXZ APTAX» XTHN EPMHNEYTIKH MPArMATQXH

THX AIAKEIMENIKOTHTAX)

The Theology in the Asymmetric Mystical Gutters of the Poetry
(The Christological “Definition of Chalcedon” and the “Bridge of Arta”
Through the Hermeneutic Realisation of Intertextuality)

Grigorios D. Papathomas

DOI: 10.17846/CL.2019.12.2.13-32

Abstract: PAPATHOMAS Grigorios. The Theology in the Asymmetric Mystical Gutters
of the Poetry (The Christological “Definition of Chalcedon” and the “Bridge of Arta” Through
the Hermeneutic Realisation of Intertextuality). It is important for the Literature to realize
a scientific research in different Balkan people and even beyond them to catch sight
of the reception of the Philosophy and of the Theology within the vivacious popular tradition.
Aswell as theknown Christological “Definition of Chalcedon” of Byzantine Theology includes
within it existential extensions, related to freedom and to love in the context of the communion
of persons, likewise exactly the parabolic post-byzantine Greek popular Poem and folk
Song “Bridge of Arta” speaks about love and how to realize it among the persons, within
the framework of rebuilding interpersonal relationships among the people of the whole
Humanity. It is about a jointly ecumenical stare and vision of life and beyond it, emerging
through the interpretative realization of intertextuality and of a comparative study of these
two sources of Byzantine and Post-Byzantine epoch.

Keywords: Intertextuality, “Definition of Chalcedon” (Byzantine Theology), “Bridge of Arta”
(Post-Byzantine Poetry), Interpersonal relationships, Freedom, Love, Communion of persons,
Byzantine and Post-Byzantine Hermeneutics.

Abstrakt: PAPATHOMAS Grigorios. Teoldgia v asymetrickom mystickom priideni poézie
(Kristologickd ,Chalcedonskd definicia“ a ,most v Arte“ prostrednictvom hermeneutickej rea-
lizdcie intertextuality). Pre literaturu je dolezité zrealizovat vedecky vyskum medzi réznymi
obyvatelmi Balkdnu, dokonca aj mimo neho, a zachytit prijatie filozofie a teoldgie v ramci
zivej ludovej tradicie. Rovnako ako znadma kristologicka ,,Chalcedonska definicia“ byzantskej
teoldgie zahrna existencidlne roz$irenia suvisiace so slobodou a ldskou v savislosti so spolo-
Censtvom 0s6b, tak isto aj parabolicka post-byzantska grécka populdrna basen a ludova piesenl
»Most v Arte“ hovori o laske a o tom, ako ju realizovat medzi osobami v rdmci obnovenia
medziludskych vztahov medzi ludmi celého Iudstva. Ide o spolo¢ny celosvetovy pohlad a vi-
ziu Zivota, ktory sa vyndra prostrednictvom interpretacnej realizicie intertextuality a porov-
navacej $tadie tychto dvoch zdrojov byzantskej a post-byzantskej epochy.
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Klacové slova: Intertextualita, ,Chalcedonskd definicia“ (byzantskd teoldgia), ,,Most v Arte®
(post-byzantskd poézia), medziludské vztahy, sloboda, ldska, spolocenstvo o0sob, byzantskd
a post-byzantskd hermeneutika.

O Tithog¢ NG MaPOVOAG ATOTELPAG CLVIOTA (ia epunvevTikn Sokipn pe otoxevpévn Stdbeon
va teBobv oe Sakextikn oxéon kat dikhoyo 1 ExxAnoiaxsy Ocoloyio xou 1 Ioinon, e tov
anpobnobeto opapatiopd va avixvevbovv Beoloyikd vorpata ota TOAVSIAVAIKA LOVOTIATIAL
avtrg TG Ioinong. Ztnv mapovoa GUYKPLTIKY andmelpa TPOTEIVOVTAL SVO EVPEWG ETEPOTOTIA KAl
ETEPOXPOVIOUEVA KA AVVTIOTITEVTWG OXeTL{OpEVa peTakd Toug keipeva, 0 «Opog g XaAkndovagy
(451) xat to «Te@upt TG Aptacy (1706 ai), akplpwg yati apeodtepa opapatilovral KATL Koo
anod SLaQOPETIKY APETNPLAKT| OKOTILA.

A. O xp1oTtoloyikog «Opog Tng XaAkndovag»

«[...]. Endpevol toivuv toig ayiotg matpdowy, [...], Eva kai tOv adtov opoloyeiv Xptotov, év o
PUOETY AOVYYUTWS, ATPEMTWG, &OIUPETWG, AXWPIOTWS YVWPLLOHEVOV, [...]»".

B. To Anpotiké tpayoudt «Tou MNo@uplov Tng Aptag»

«Zapdvta mEvTe paoTopot Kt e§nvta padntddeg
yo@upty eBepédiwvay 0tng ApTag TO TOTAL

OMnpepig to xtiave, To Bpddv yrpeplotav.
Motptohoyodv ot pdotopot kat kKAaiv’ ot padnradeg:

- «AMipgovo oTovg KOTOUG Hag, Kpipa TG SovAeyég pag,
olnuepic va xtioue, To Ppdadv va ykpepétatl...

ITovAdit e8taPn Kt ékatoe avTikpy 0TO TOTAL

Agv xedandovoe oav TOVAL pndé oav xehidovy,

Hov’ kehandovoe ki éeye W avBpwmiv) Aahitoa-

- «Av dev oot elwoet avBpwog, ylogipt Sev OTePLWVEL..
Kat pun ototxetwoet” op@avo, un &€vo, un Stafdtn,

napd Tov IlpwTtopdotopa TNV OpopPn yvvaika,

TOPXETAL APYA T AMOTAXD KAl TTApwpa TO yopal»”...

To monTkO Kat acpatikd avtd mapdbepa ovviotd pia Swakpiry Kot 1810TVTTY El0AYyWYH GTO
EKTETAPEVO OpdVLHO Kol e§aipeTo oe vorpata AMpHOTIKO Tpayovdt, {e HEYAAn AOyoTeEXVIKN
agio ylo To METPOKTIOTO TOEWTO YEPUPL TNG ApTag atov motapd ApaxBo, Tov TpoLpxeTal and
Ta anaidevta Xpovia g OBwpavikng SovAeiag (170G alwvag), Kat eival eVPEWS YVWOTO Kol
ayannpévo otnv EANada kat tov evpitepo Patkavikd xwpo. ZToV EMPAVELAKA aQyNHATIKO TOV
\oyo, Sev Sagaivetat Timote ov va mpodidet kdmoto PabiTepo vonua mEpa amod {ia QAvVTAOTIK
oOAANYN 1) pia puBwdn Aaikr mhokr BpvAov, Tov HeLyVUEL TO TPAYHATIKO (e TO UI| TIPOYUATIKO,

1

Xplotoroyikog Opog tng A’ Okovpevikrg Zvvodov tng ev XaAkndove (451). (Karmiris 21960, 173-176
(here p. 175). Mia efaupetikry Beoloykr] avdivon tov Opov g Xalkndovag pmopei va avalntroet
kaveic oto ad hoc &pBpo tov Mitpomnoditov [Tepydpov Inavvov (ZnliovAa) (Zizioulas 1982, 9-20).
Anuwdeg dopa tne Hreipov kat evpihtepa g Badkavikng Xepoovioov (1706 awwvag). (Politis 1914,
130-131).
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

v mpaypatkotnta pe Tov pobo. Kot n Stagparvopevn Bepehiddng t8éa avtov tov tpayovdion
EMKEVTPWDVETAL GTNV TPOOPLESTATI GUAANYN OTL Ta ye@UpLla vipEav TavToTe GOUPOAO UGG ...
petdBaoyg, evw n Bepelivon Tovg wg apoPaiag (aAAnlomepiywpntikng) petdfaons petald dvo
KOGUWV, XWPLOUEVWY aTto TIG SUVAELS TNG YOS [ToV TTwTikoV KTIoTOV], Ba €XEL TAVTOTE YL TOV
avBpwo éva mpoowmnikd Tipnua... E&v, 0pwg, oto avetepevtvnto fabog avtod Tov anoTunwpévou
BpvAov, tapatnprioet Kavelg TPOoEKTIKA TNV SON Kat TNV mapafodikdTHTH TOV, TNV TIPOOTITIKN
Ka TO TEPLEXOUEVO péoa 0TO Ttapatidépevo acVupeTpo avtd Siotpogo Snpwdeg dopa, To omoio
akohovBel tel®apynpéva 0 apXaoeAANVIKO Kat OAO TO HETETELTA TTONTIKO KAl ACUATIKO HOTIBO
Tov tapPikov dekamevtacvAhafov (molitikod otixov), Ba Stamotwoet 0Tt KPOPeTaL EvTeXva Kal
UE TIPOCOUOLWOELG KATTOLO €EAiPETO OVTOAOYIKO VONHA, TO OTOI0 AVTIOTOLXEL OTO OVTOAOYIKO
TePLEXOUEVO TOv yproToroyikov Opov Tng A’ Owovpevikig Zvvodov g Xahkndovag (451).
Enpewwtéov OTL TpoKettal yia pia xpovikr andotact dwdeka (12) awwvwy, mov xwpilel To TpwTo
Beohoyiko yeyovog ovvBeong kat anddoong plag ovroloyikng eumnetpiag and tov XaAkndovio
«Opo» pe 1o devtepo avtd TomTKO Adikd yeyovog ovvBeong tov «Teguplod TG Aptagy,
avoiyovtag opilovteg SikeipevikdTnTag.

[pdypaty, n mpoavagepOeica aTov VIOTITAO Evvoia THG SLAKEUEVIKOTHTAG Kot OXETI(OUEVT e
TNV EMLXELPOVUEVT) 0 OVLYKPLTIKI ATOTEpA HEAETNG Elva OXETIKA TIPOTPAT, KABWG avarTuxOnke
amnd Tovg BewpnTikovs TG AoyoTexviag oTig T€ooeplg Teevtaieg Sexaetieg Tov 2000 arwva (1 Julia
Kristeva, pvBiotoploypagog kat kadnyrtpia Havemotnpiov oto Hapiot ota téAn tng dekaetiag
Tov ’60, eloTyaye TNV €vvola TG SIAKEUEVIKOTNTAG 0TIV HeAETN Kat omtovdr) TG Aoyotexviag).
Duoikd, vinpEav kat vwpitepa peleTntég, oL onoiot eixav ikel To (S0 {Tnpa, £0Tw Kat éppeca
1 enpavelakd, aAld o 510G 0 6pog apxilel va XpNOWWOTOLEITAL OTIG EVPWTIAIKEG YAWOOEG OO
10 1967 kot petd. Arakepevikotnre (intertextualité, intertextuality), n omola ovvdéetar capwg
LE TNV OVLYKPLTIKI] TPOCEYYLOT KAl HEAETT TWV KEWEVWY, LTIAPYEL, OTAV V0 StapopeTikd HeTagd
TOUG Kelpeva, TOppw améxovta xwpw Kat xpovw, cupfaivet va eivat ouvagn kat va guoxetiovtal
avebapTTwg Twv TPobEcewV Kat TwV oTOXWV TWV SNULoVPYWY Tovg (T.). HUTopEl va ayvoovoav
0 &vag TV Vap€n Tov GANOV TV GTLYHR TIOL £ypagay Ta £pya TOVG 1) Va TIPOKELTAL YLt KEILEVaA
SV0 eVTEAWG SLAQOPETIKWV ETOXWY K.0.K.). AUTO €V TIPOKEIUEVW OTHALVEL THY ovvouidia Twy §Vo
kewévawy, 0Tt Sn. Ta Keipeva, epamtopeva 1 pn, ocvvStaléyovtat vButevwg. Zvvenwg, épyo
TOV QVAYVWOTI), TOV UEAETNTI| T] TOV EPEVVNTI|, AYOV TPOCTIEPATEL TO TPWTO OTASIO avalvong
NG efWKEIUEVIKNG TpAYHATIKOTNTAG, eivar va avadeibel TG «exdexTikés ovyyéveiee» (Tkaite)
Twv SVO KelEVWY, va emixelprioet SnA. v Aeyopevn Siakepeviks) aviyvwoy kot epunveia, pia
Surtn) avdyvwon, SnA. pia ek tapaAlnlov mpootyylon Twv Vo kelévwy, wote va katadetyOei,
va avadetxBel kat gv ouvexeiq va eppunvevBei n evumdapyovoa pn opatr) GXE0N Kat avTIOTOXNOoM
Tv dVo keévwy. EE &Alov, o voumeliotag momntig Tedpylog Zegépng éleye xapaktnpLotikd
ot BAémovpe AoyoTéXVEG IOV, 600 YUPELOVY VA SLATVTIWOOLY TO AVAVTIKATAGTATO TIOV PEPOVY
péoa tovg, 1600 acBdvovtat Suvatotepeg ovyyéveleg e dnpovpyods E&w amd T meplox TG
YAwooag Tovg, kabw¢ avTol pe TNy oelpd Tovg Tovg Pondovv va Ppovv pésa otnv eBvikn Tovg
TapadoaT] TIG O TPWTOTLTIEG Kal AydTEPO e§AVTANUEVEG TINYEG.

Ixetka O¢ pe tnv mpotBépevn Siakepeviky) aviyvwon kol epunveic Twv SO KEWWEVWY,
1 kaBlepwpEVN GLAOAOYIKT avdAVGT) TOV TIEPIPNOV AVTOV SNUWSOVG dopaTOG eV VITOYLAOTNKE
ToTé OTL autd amotelel pia agaviy mPOSANYN kat ekhaikevpévn amodoon tov ‘Opov Tng
Xohkndovag, opatn évoeldn 0Tt avtdg Sev mapépeve Sia PEGOL TWV ALdVWY “Vekpd ypdupa” ota
IMpaxtikd prag Okovpevikng Zuvodov, aAAd, eMoXoDUeVOS ia ATOKAAVLTITIKN eUTELpia, StamdTioe
Tov Bio kat Ta vtapElaxd poxta Tov ExkAnotakod mAnpwpatog kat Aaov. Edv mpofei kaveig o€ pia
ovykptTikiy B€00n TwV 0OVTOAOYIKWY TIPOEKTATEWY avToh TOoL GLYVOSIKoy ‘Opov Kat Tov Aaikol
Snpotikod tpayovdiod g nretpwtikig EANASog kat Twv votiwv Bakaviwy, Ba Stamotwoet 61t
VTLAPXOLY VOTHATIKEG TavTioelg Kat vriap&lakés avtiotonoels. H, kabtepa, kat ag unv Oewpndei
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avto avBapeoia, epunvevel vraplakd kat pe tpomo ad hoc tig vrapllakés npoektdoelg mov
TIPOCPEPOVTAL WG AVALOVEG artd ToV idlo Tov cuvodikd Opo. Me dAAa Adyia, mpokettat yia pia
Adixn Oetikny TpooAnyn Tov xakkndoviov Opov otov dAo avBpamivo Bio, kdTt Tov evSiapépel
1000 TO PLAOAOYIKO 600 Kat To Beoloykd avumay, kabwg kat to emékevd tovg. Etot, o Bpvlog
Tov «Ieuptov NG ApTag» yiveTal €va eKAAIKEVUEVO EPUNVEVTIKO KAELSL IOV QAVEPWVEL TO TIWG
0 &V AOYyw SoypHaTIKOG 0pOG, 600 Kal Ta eKKANGLaKa SOyHaTa v Yével, cuvdEovTal e TNy vItapdn
pog kat Ty {wn Hag, yia va avadetkvieTal £ToL TOKIAOTPOTIAL Kol 1) VTTapELakT) TOVG onpacio oe
000VG AVTIAAUPAVOVTAL TOV VONTO OPAATIOUO TOVG...

I. ZuvonTtikn BgoAoyIKn Tapouciacn TG XaAKNSOVIAG OVTOAOYIKIG
gumeipiag

Eivat yvwotd otoug éxovteg (edikr)) Beoloyry maudeia 6Tt 0 ovvodikd doypa, o Opog g
XaAkndovag, ya va anodwaoel pe avBpdmivo Aoyo tnv vooTatikr| évwon Twv S00 PLOEWY TOV
Xptotov, ¢ Beiag kat Tng avBpwmivng, vioBETNoE avTivoukég AekTikEG Statunwoelg. Me amhd
Aoyta, 0 Opog amodidet AekTikd TNy amokekavppévy ovrodoyixi eumelpio tng ExikAnoiog ott «ot0
npdowTo Tov XpLatov, ot SVo vaoetg Tov, n Beia kat n avBpwmvr, evwbnkav oe andAvto Pabuo
aovyyUTWS Kot adloupéTwey, Kat avto Sev Ba ofpatve timote yia tnv mavavOpwmivny {wr), e&v Ta
emppnpata avtd dev eTievto 0To PG TNG SLAAEKTIKNG 0XE0NG akTioTov-KTIoToL. ITpdKettal
0VOLACTIKA Yt SVO ETUPPNUATIKEG EVVOLEG TTOV AVTLGTOLXOVV € SVO KATATTATELS PALVOUEVIKA KO
NoyKd avTiQaTiKéG Ko aoVpBIBROTES, YL VO VTIAPXOLY TAVTOXPOVA: OVTWE, AVTH 1] StaTuTwpévn
OULVOSIKT| €KPPACT] PALVOUEVIKWG OVLVIOTA Aoyiky avTipaon épwv (contradictio in terminis): amo
T1G V0 EMPPNUATIKEG EVVOLEG «aOVYYUTWS Kol adtauipéTwe» 1) kABe pia avaupet Ty dAAn. Qotdoo,
Statnpodv péoa touvg pia cvvBetikry avmivopio (kathpaoy Twv TavTéypova exdnlovuevwy
avTIOETIKWY KATAOTROEWY), IOV TIG KABLOTE GLVLTIAPXOVOEG, ASLAPPNKTES KAl OUOTTOXES.

IMpaypatt, eav Ba pmopodoe KATOLOG va amodWwaoeL He OXNUATIKO Adyo Tov ovvodiko Opo
™G XaAkndovag, akptBwg ya va avadelxBodv TapacTatika Ta aVTIVO[KA GTOLXEIQ TTOV TOV
ouvBétovy, Ba mpockuTtTe N €61 OXNUATIKE AVTIVOLKT) avTIoTOiXNON:

‘H Awakextiki) oxéon tod «Aovyyitws kai Adipétwe» (A" Oik. Zbvodog-451)

Acvyyitog — Adwnpitog
! 2 !
‘Ergpémta ("Evoon) Evomyra
l !
IIpécomo — — — " «— «— «— Kowavia
! ! !

‘Elevlspia l Ayamm
l
!
Axtioto — «Kowaovia Hpocwnwvy
Ktioto — «Kowovia apecanmy - Kowavia Exkinoidv

St avtvopkd auta (edyn Aé€ewv Kat TAVTOONHWY OVTOAOYIKWY EUTELPLWV EKTLAICOETAL iat
VTEPAOYN TIPAYUATIKOTNTO IOV €XEL va Kavel pe (a) TNy ypratoroyixi Sikotaoy twv Vo phoewY Tov
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

Xplotov («kotvwvia “eTepokAnTwy” @UOEWV» Kal «Kotvwvia akTiotov-kTiotod») [Xprotoloyial,
(B) v, xatd Beoloywn eméktaon, Tpiadixy Sikotaon Twv Tpuwv Mpocdnwy NG SNUOVPYIKAG
Ayiag Tpradog («kotvwvia Ilpoownwv») [Tpradoloyia] kat (y) tnv ekxAnoiodoyixn-ktioiodoyixt
SioTaon Twv avBpOTIVOV TIPOCWTIWY, BATTIOUEVWY — Kat un ParnTiopévewy [rP. «mévta &vOpwmnov
gpXOUEVOV €l¢ TOV KOOHOW»] — («kovwvia Tpoowmwvy», kabwg kat «kotvwvia ExkAnouwv»?)
[IIvevpatoloyia-ExkkAnotoloyia-Owoloyial.

Katd to ovtoloywod apyétvmo tng evdotpiadikng Kowwviag Ipoocwnwy, 1 «kotvwvia
TPOOWTIWV» elval ev TEAEL HiA AVTIVOWIKY KATAOGTAOTN TOL amaptifetal amd - ag emtTpanel
0 0pog — aoVyyvTa “eTepOKANTA” SedOEVa KAl IOV CLYKPOTEL ict OVTONOYIKI| TIPAYUATIKOTITAL
appovikrg obvBeong, n omoia veioTatat 0N wG ovtoAoyikn eumnetpia oo eninedo g Oeoloyiag,
KAl TIPAYUATWVEL.. KAl TPAYHATWVETAL.. AvTIOToiXwG epmelptkd otnv ExkAnoia kat Baoteia
(«mApNg KovWVia TPOCWTIWV» Kat «aAyOivi Kowwvia KTIOTOV Kat akTioTov»). AvTo Stagaivetal
0TO amAO Kat TPOPAVES epwTnua «Ti ovviotd v ExkAnoios». Kat n andvtnon iowg amn kat
poPavis, aAld mov Ouwg dev e€avthel To ONO TEPLEXOUEVO KAl TO VONUA TNG: 1| Kowwvia
npoownwv! TOLOLTOTPOTIWG, OTA EPWTHNATA «Ti EVAL 0 PRUOG», «Ti EVAL O HOVAYIOUOG», 1) IOl
amAn kat Tpo@avig anavtnon: Kowwvia mposwmwy!... Mia Kowvwvie mposwmwy TPayuatoevn
ev eevBepiq kat ev aydmr, oe Stakektikn oxéon ehevbepiag kat ayanng tavtoxpovws. Kat, kot’
EMEKTAOT], AVTO TIOL LOXVEL O€ TIPOOWTILKO avBpwmvo eninedo, oe eninedo mpoownwy («kowvwvia
TPOOWTIWY»), LOXVEL TO OVTOAOYIKO {Sto Kat oe ekkAnowako eminedo, oe eninedo ExkAnowwv
(«kowvwvia [tomkwy 1 katd TOMOVG] ExKANOIOV»). AvTO, OpWwG, TPEMEL, OTO HETPO TOV {AG
ETUTPETIOVY OL AVOPWTIOHOPPIKEG (LG EVVOLEG KAt GUANYELS, VA TO avaAV OOV e KATWG. Xe avtd Ha
udg auvdpapovy 1o o «Opog g XaAkndovae» 600 kat o «[e@pt TG ApTagy, mov akolovdei
XPOVIKG, O€ AVTIOTOLKIKY Kat ovvOeTikn avaAvon.

IMpaypatt, TO «aoVYXUTWG», TPV amtd ONA, KATAQAOKEL TNV ETEPOTHTA TWV OVTWY, KaBwg
1 Vnap&r Toug kaeitat va eivat SiakpiTh Kat 1 oxEoN TOvG MAVTOTE SIXAEKTIKH, Yl VAL GUVIOTA
n Omapén dwpo elevbepiag. Kat o pdvo mpoattd yeyovog atov &vBpwmo mov pmopei va onpavel
autiv Vv vrapktikr ekevBepia eivaw 1 apdmy. Etol, and v dAAn pepid, to «adtapétwey
XPLOTOAOYIKA onpaivel 6TL avapeca 0To dkToTo (@edC) kat To KToTd (dvBpwmog) Sev mpémel
Va VTIAPXEL KApion armdoTaot, Kavevag ywplouos («ywpiotwe»), onwg Sev vitdpxet Tpladoloyikd
andotaon Kat xwptopog ota Tpiadwd IIpdowna. Oco, OpwG, TO KTIOTO AUTOVOMETAl Ko
ETUXEPEL VA AVTOVTAPYEL XWPIG TNV KOVWwVia TOV HE TO dKTIOTO, TO0O AT 1| Slakony] Kovwvies
(= 0 Bavarog) To ametkel, apov o Bavarog opeiletal TEMKA 0TIV SUVATOTHTA TOV YWPLOHOD KAL TNG
ovvemayopevng Stdonaong twv ovtwv. Katd ovvénela, To kTioto yia va {fioet, kakeita va fpioketan
oe ovvexn kat adidkonn (= adiipetn) oxéon pe To AkTioTo, va viepPaivetat Sn. To SikoThua Kot
1) ATTOOTACH TIOL VITAPXEL ATTO TNV KTIOTOTITA, KAL VA Korvwvel SLapKdG [e TO AKTLOTO TTov keitat éw
arnd tov eavtod tov. Kabe ktiotd ov mov Sev Pyaivel amod tov eavtd Tov kau Sev evwverar adiaipeTa
pe katt dAo, agaviletar, mebaivet. Tia avtd 1 aydnn, oL eival «ék-0Taon», TOL CLUVIOTA £va
eKOTATIKG YeYovds (amd To prjua «eé-iotapar, «ééw-iotapar, Pyaivw Ew amd TNV oaTOUKY Hov
QUTAPKELA, aVTO-TIpoapépopa, yapilopar), eivat akplPwg 1 €£080¢ Twv GvTwV amd Tov £avTd TOVG,
yta va viepPovv tov Bdvaro. Omotog Sev ayarmd, SnA. dev evwvetat adipéTwg pe KATL EKTOG TOV
eauTov Tov, mebaiver (Zizioulas 1982, 17-20). (Eav n oxéon ktiotov-aktiotov Sev eivaw adiaipery,
Sev vrepPaivetat o Bavarog). H korvwvia avapeca ota ovta dev pmopet tehikd va emetevyOe, ey
Sev mpaypatwBei avtod To «adtatpétwey. Enopévad, ta Steatwta, Ta Stakptrd dvta kaAohvTatl va
yivouv @opeig evwoews Kat Oxt ywptopot. O Xplotdg evoapkdvel akptBwg avtry tnv ehedBepn
£Vwor aKTIOTOV-KTIOTOD, WG TOV TPOTo vrépPaocng Tov Bavdtov mov Katapyel v évwor Kol
Kovwvior TwVv SLaKPITOY OVTWY.

> TIB. kavova 2/B".
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To «aoLyXVTWG» XploTohoyikd eEac@alilet Ty Stalek Tk AKTIOTOV-KTIOTOV KAt TPLASONOYIKA
v StalekTikr oxéon TV Ovtwy, SnA. TNV elevbepia, evw To «adtapétwe» eacpalifet tny
Kowwvia xat v aydmy. «Xwpiq aydmn, Sn\. ékotaon amd TNV ALTAPKELL TOV OVTOG Ot Wia
kivnon evérytag pe tov “aAlov” kat Tehkd pe Tov ovtwg “dAAov” (Tov AkTioTo) dev LTIApYEL
aBavaoia. AANG kat Xwpic edevdepia, SnA. Statiipnon g eTepdTHTAG, TNG SIAITEPNG TAVTOTNTAG
TOV AYATWVTOG Kal Tov ayanwpévov, mdAt n abBavaocia eivar adbvatny» (Zizioulas 1982, 18)%
O Xpiotdg oapkobdpevog, Sn. epxopevog «and v avrtinepa oy0y» évoapra (= Xplotovyevva)
otV SLA0TACT TOV KTIOTOD, EVWVEL TO KTLOTO L€ TO AKTIOTO AOVYXUTWS Kot ASIAIPETWG, VIKWOVTAG
étoLtov Bavato pe v Avdotaor Tov oty tpoorttikr ptag Suvatotnrag mov kepdiletat povov e
v edevBepia kal TNV Korvwviaky aydmy. «Kow n Avaotaon tov Xpotod £ytve Suvatn xdpn otny
Evwon «adlapETwe» aAAd Kat «aouyXOTWE» TOV KTIOTOV He TO dkToTo, OnA. Xapn otnv aydmy,
IOV KAVEL TO KTIOTO KAl TO AKTLOTO Vo utepPaivouy Ta OpLd TOUG Kat vaL evOvovTar «adlapETwey,
Kat xapn otny eAevfepia, TOL KAVEL TO KTIOTO KAL TO AKTIOTO VAL IV XAVOLY TNV ETEPOTHTE TOVG e
v vIEEpPact) Twv opiwv Tovg oTNY évwor auTr, alkd avtifeta, va eEaopalifovv v erepdrnTar
avth, Statnpwvtag étol Ty StakekTikn ox€on Tovg» (Zizioulas 1982, 18).

2NV ekKANOLOAOYIKT) TOL onpacia, o cuvodkdg XPLOTOAOYIKOG AVTOG OPOG AVTIOTOLXEL O
évav 1pomo vrdpéews kou (whc. H ExxAnoia, 6tav cvykpoTeital evXapLOTIaKd, amOKAAVTITEL TO
HEYENO aUTO AVTIVOUIKO Kal XPLOTONOYIKO Ttapddoo, OTL TO KTIOTO Kal TO AKTLOTO EVAVoVTaL
TéAeLa, XwpIG va katapyeitat n eTepdTyTd Tovg. Kat avtd emovpPaivet akptfwg «omwg kdbe pgNog
™G ExxAnoiag, elevbepwpévo amd Ty avaykatotnTa g BLOAOYIKNG TOV VTOOTACEWS, EVOVETAL
pe Ta AANa péAn og pia oxéon abiapprkTov Kowwviag, and Tny onola ekmnyalet n eTepdTy T KAOE
npoownov, SnA. n aAnBuwr tov tavtotnta. H edevbepior kat 1 aydmy yivovtar €tot pio gviaia
eunepia. Kabe avripaon petald tov «adiapétwe» kat Tov «acvyxdtwe» aipetal. [...]. Efw and
v eumelpio TG EkkAnotag, n apdmy ko n edevbepior (1o «adlapéTwe» Kat To «aovyXOTWE»)
Sixalovtat kat adnloavatpodvtar (Zizioulas 1982, 19). Me dAha Adyta, 1 ExkAnoia eivae
ekelvn N korvwvia mpocwnwy Tov BENOVY KAt ETLXELPOVY VA VTIEPEOLY e TOV TPOTO TOV AKTIOTOU.
O tpomog Tov AxtioTtov eival n edevbepia amod kaBe mpokabopioud kat avaykatotnTa g vrapéng:
eivar To AkTioTO, emeldn) eAedOepa Oéder va eivar, kat B€Aet va eival, emeldn) ayamder. Tpomog Tov
AxtioTov eivat To eivar ws axEon, WG AYATIKY KOVWViK TOD ival Kat ToV VTApXELV: DTiapén e Tov
TPOTIO TNG APAITHG IOV GLVIOTA TNV KopvPaia oe TANPOTNTA eAevbepia.

210 TAQIC0 TV OLATPOCWTIKWY OXECEWV KOWWVING Kot oydmyg, edv mpluodotolpe
LOVOUEPWG TO «EYW» LAG KOL TOV EAVTO UAG, YLOL VAL T TIEPLOWCOVE EKKEVTPIKA Ko pilavta (SnA.
v “edevBepia” pag), TOTe XAVOLUE TNV KOIVWVie KoL TNV apdrry, Kol To «adtatp€twe» amoAAvtat
To {810 Loy el kAL O pict AVTIOTPOPN TTAAL LOVOUEPT| KIVIOT) AVIOT|G TIPOTEPAULOTITAG TOV EVOG EVAVTL
Tov dAAov. H ayamn Sev katapyei ta “opta” tov GAAov kat TNy eTepOTNTA TOL- €§ AoV, Sev éxel
Kappia yonteia o yeyovog va katapyeig ta opta Tov dAAov... Qotdoo, «[...] yia va Statnprjcovpe
v eTepdTyTR, Egywpifovpe and Tovg AAlovg, oty Tpoonabeld pag va ehevbepwbovye and tov
A0V, YEYOVOG IOV GLVIOTA TNV (eYaAVTePT TIPOKANOT 0TV eEAevBepia pag. Ooo o oA evawvelg
Svo Ovta, eBavovTaG WG TO «adlapéTwe», TOCO TEPLOCOTEPO KIVOLVEDELG Vo SNULOVPYHOELS
ovyxvon avapesd tovs. H évwon «adtaupétwey avtipdyetal oty Poloykn pag vmapén tnv
ETEPOTHTE pag 0€ OXEDT e TOVG AANOVG, SNA. TO «ACVYXVTWGY, (e amoTéAeoUa va eMTOVHE TV
ehevBepla pag GTOV ATOWIONO TIOV (EG ATTOKOTITEL ATTO TOVG AAAOVG, VTTOGXOHEVOG TNV StacPdALon
NG TATOTNTAG pag. AAAG akpIPWG AVTOG O YWPLOROG ATtO TOVG AANOVG, AVTO TO «ACVYXVTWGY,
Sev givat og telkn avalvon o Bavatog O Bdvatog Sev eival povov n Stdhvon twv Gviwy oe
{a cuykexvpévn Kat eviaia “ovoia’, SnA. n katdAvon Tov «aovyyUTWE»- eival, EMIONG, 0 £0XATOG
XWPLopoG Twv Ovtwyv petadd tovg, SnA. n emPePaiwon Tov «aovyyvTwy. To «acvyXOTWe» gival

4

H vnoypappion Sikn pag.
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

1600 Bavatneopo 600 Kat To «adLAPETWE», EAV [ElVOLV XwpLopEva Kat v TavTioBovv andlvta
peta&d tovg. EAevBepia ywpic aydmy, dnwg ko aydmn ywpic eAevdepia, odnyovv atov Bavaro. [...].
T va amo@evyBei avtr) i “‘uoipa” Tov KTIOTOY, Xpelaletat pia véa yévvnon, SnA. £vag véog Tpdmos
vmdp&ews, pa kouvodpyla vréotaoy» (Zizioulas 1982, 19-20), pia véw avoikoddunot, 6mwg T0
KTiowWo evog «yepuptodr... O XploTog, wg Y106 Tov @0 Kal AKTLOTOG, EPYETAL ATIO «TNHV aVTimepa
oxOn» kar tpoohapBavet WOLOHATA KTIOTA, Kal yivetat avBpwmog, WA@vTag pag otny Sikr pag
«avBpwmivr) Aahitoar... Eav frav govov ktiotdg, onwg dieteiveto o Apetog (A’ Otkovpevikr
2hvodog-325), tote 0 Bavatog Ba fTav potpaiog kat yio Avtdv, Kat GUVETWS 1 owTnpla amo
Tov Bdvato advvarn, kabwg, Onwg emonuaivel pe £vav Sikd Tov HOVASIKO EPUNVEVTIKO TPOTIO
(BA. mapaxdatw) To «Ie@vpL TNG ApTag», TO KTIOTO and Hovo Tov kat avdvmapkta dev pmopei va
VTEPVIKNOEL TIG oLVONKeg TG (TTWTIKNG) KToTOTNTAG . To AVTO WoXVEL Kat ya kdBe dvBpwmo,
otav avtdg Ta §ho cuaTatikd TG VtdpEews, v edevbepia kot Ty aydmy, Ta Slatnpel wptopéva
peta&d Tovg, potpaia Oa odnyeitan oTov Bdvato. MOVOV €4V AMOKTICOVE pia véa vTéoTaoH, €AV
SnA\. N TPOOWTIKY HaG TAVTOTNTA, AVTO TOV HAG KAveL va elpacTte Wiaitepa mpdowTa, Tyddet
anod oyéoeis aydmns mov eiveu elevBepia kat amd oyéoes eAevOepiog mov eivan aydmy, povov TOTE
1 KTIOTH HAG QUOT] EVWHEVT «AOVYXVTWS» Kal «aSIapETwe» (e Tov dkTioto Oed Ba Avtpwbel
and v poipa tov BavdTtov Kat, OTwg, Ba Pavel TapakATw, Kat ano Ty poipa Tov Bavatov Twv
Sampoownikwy axéoewv. Etot, 0 auvodikog Opog tng Xakndovag emonpaivel o, yia va {foet
0 KaBévag {ag, OVTAG «TIPOCWTIO» WG ISLAUTEPOTNTA KAt ETEPOTNTA, HOVASIKO KAl AVETAVAANTTO,
npémeL 1 eAevBepia Kat 1 aydmn, to «acvyxOTwe» Kat To «adtapétwe» NG Xplotoloyiag, va
TawToBovy, kat oL avBpdveg SLampoowikég OXEOELS Vo peTapoppwBotvy. Autd otny avBpwmivn
vnapln onpaivel féPata va ekkAnaromomBovy, SnA. va kovwviomoiBoiv o€ éva TAéypa axéoewv
7oV anodideTat and Tov avTvopko XaAkndovio Opo wg «kovwvia TPOoWTWY».

Il. ZuvonTikn @IAOAOYIKA Tapouaciacn Tou «Epuplov TG Aptacy

To ouykvNTIKO aVTO Tpayovdt TnG Adiknig pag SnUoTikng mapddoong avikel og pio katnyopia,
NV oToia ot ILOAOYOL ATOKANODV «TTApANOYEGH. ZVYKEKPLUEVQ, 1) TApaAoyr auTr] amoTehel Eva
amnd o yvwoTtotepa kat wpatdtepa Snovpynuata g Aaikng povoag tng OBwpavokpatiog kat
otnpiletat og pia pakpaiwvn tapddoorn, oxXeTkn (e Tovg OpvAovg TG Bepelivong yepupiwv oe
rotdpia TG AvBpwnotntag (Aovvapn, Evgpatn kat Apta [= ApaxBog], dnwg mAnpogopet to idto
10 SnpoTkd TPayovdt®). Q¢ yvwotov otoug éxovteg (edikr)) @uloloyikn mawdeia, n maparoyr
eivaw éva 18laitepo eidog SnpoTkoD Tpayoudiov, To omoio StakpiveTaL Yot TOV AQNYNHUATIKO TOV
XAPAKTHpaA, TOV emKO TOVO Kat Ty Spapatikr ékPaot. Eivar cuvnBwg moAdotixa motmpata pe
APNYNUATIKO KOl ETUKO-AVPIKO XapakThpa, KaBws avtAoby tnv vnobeor| Tovg and Sidpopa
SpApATIKOD XAPAKTPO KOWVWVIKA TEPLOTATIKA 1) £x0uV VTOBeon eVTEADS TAAOTH, ATd apxaiovg
eAMNVKovg poBovg, kabdg Kat and TNV OTOPIKN UV KAl ATd VEWTEPEG XPOVIKA TapadOoeLg
(kat aTd givat oV evOtaépet 0w yia TV CUYKPLTIKY HeAéT Trov emtetpeitat). Iapovatalovy
évtovo To mapauvBiké oroiyeio xal tov eéwloyikd yapaktiipa, kabwg elodyovy évav Stdhoyo
petald QULOKWY TPOCWTIWV Kat cUUPATIKOY TPOCOTIWV (TL.X. TIOVALDV €V TIPOKELUEVW), WE
{ntodpevo, 6w Ba Sovpe TapakdTtw, Ti eidoug kat oo eival To «pe avBpwmiviy Aakitoa TOVAdIKL
7OV OptAel amavTnTkd Kat pdAtota ToAd kaboplotikd. O Adyog Tov Tpayovdion eivat ATog Kat
TIUKVOG, eV 0 kdBe oTix0g 1) Kdmota SioTiya kat TpioTixa £X0vv avtoTéleta, Siknv Yn@idwy, xwpig

> Edv emkpatovoe TeAikd o Apelaviopog, dev Oa eixe dnpovpyndel moté to «Ie@ipt TG ApTagy...

¢ «Tpeig adep@adeg eipaoTs, [...], n pia "XTioe TOV Aodvafn KL GAAN TOV AQpdTy, KL EY® 1) TTALO OTEPVOTEPN
™G ApTag o Yo@ipr (Adyla TG yvvaikag tov ITpwTtopdotopa mpog To TENOG KAt TNV amokophQwaor)
NG TONTIKNG TAOKNG-0T. 36-38).
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va LTIapyEL SLaoKeEAOUOG e OAOKAPWOT) VOT|UATOG GTOV MOUEVO OTix0. Emetdr) 0 apnynuatikog
TOVG TPOTIOG eV eival OTwG oTa £, IOLATEPA AETTOUEPELAKAG, ATTOCLWTIWVTAL ONEG OL ACT|HAVTEG
\emTopépete, pe amotédeopa 1 Suynon va mpoohapBavel Evav XapakTipa yopyoTntag, evw
Stagpépovv pilikd and ta dAla apnynuatikd SnpoTikd Tpayovdia, emedr) akpPwg To Bépa Tovg
TAPOVCLAleL £VTOVO TO OTOLELO TNG SPAHATIKOTNTOG e EvTOova Ta BUOILATTIKA XOUPAKTNPLOTIKA
TPOCWTIWY YL KATIOLO OKOTIO KAl O€ OLYKEKPLUEVT] TPOOTITIKT).

IMpaypatt, OTwG Kat 1 eTVHONOYIO TNG TO HAPTUPEL, 1) «TAPALOYH» EUTEPLEXEL KATL TO
«TAPAAOYO» KAl OTNV TPAYUATIKOTNTA £VVOEL TO LTEPAOYO, TO VIepPatikd Kat, Beodloyikd, To
OVTONOYIKO ETEKELVAL, EKEIVO TIOV £pyeTal Ewlev va amokadvyer (MP. «dmo-kdAvyn») 6,TL avrkel
OUVOAIKG OTNV TipaypatikdTnTa N6 {whg, To onoio viepPaivel To VAKO kat To aobnTd, yra va
odnynoet 6To voyTo Kat TNV €YKOATWOT] TOL- €XEL XAPAKTNPLOTIKA amokdAvyns 1 «avBpwrivy
AaAitoa Tov TOVALOV» UTPOoTd oTnVy TavavBpwmnivy mpoondbela avardAvyng TG OAOTIKAG
TPAYUATIKOTNTAG TNG {wr)G.

To ovykekpiévo tpayovdt aflomotel oty anddoon TOV KEVIPIKOD VOIHATOS TOV TNV EVPEWG
Stadedopévn dotacio mov emikpatel e TOANODG AaoDG avd TV Otkovpévn OTL yLa TV 0TepEwon
kdBe ktiopatog amatteital va mpooniwdei kamoto moAvTiHo {wo ota Bepéhia 1) evrerxlopevo.
v Sofacia avtiv avagépovtat td6oo ot apxaiot eAAnvikoi pbbol’ 6o Kkat ot mapapvOikég
Bulavtivég mapadooels mepi Buaiag avBpdmwy katd tnv Bepeliwon peydlwv owkoSopnpatwy
kow#s weereing. To avBpwivo B0 yvoTay To SO(UKO GTOLXEIO, TO 0TOLYELd, TOV OLKOSONUATOG,
Yl awto kot aTotyeiwon kabepOnke va ovopaletal ) avokodOunon «KTopdTwv» pe (Tnv omota)
Bvoia.

xetika 8e pe tnv mAoKN TOoL SNUWOOVE AVTOV ACUATOG, TO YEQPUPL TNG ApTag, €va épyo
1600 §00KoNO Kal BAVUACTO yla TNV EMOXI| TOV, EVEMVEVLOE TO OPWVLHO SNHOTIKO Tpayohdt
Kat TAobTIoe TV Adikn mapddoon pe tov Swkd Tov Bpvlo. ITaparlayég Tov tpayovdiod avtov,
oL avapépovTtal kat oe dAAa yepipta, vrtapxovv oxt povov oty EANGSa aAAé kat og OAn v
neplox) Twv Badkaviwv (AAPavoi, ZépPot, BobAyapot, Povpdvor, ITovtiakr mapadoon, k.Am.),
YEYovOG mov gavepver 0Tt ayyilet éva {iTnpa capdg okovpeviko kot mavavlpwnivo (e
evOeIKTIKEG TIEPLOXEG amtd OAa Ta pépn NG AvBpwmdtntag cav Tov AobvaPn, tov Evepdtn, tnv
ApTta, k.0.K.), 0TIwG Oa Stapavel Tapakdtw, kat EePedyel and Ta ISLOTPOCWTIKA XAPAKTNPLOTIKA
¢ {wng Tov EAAvikod Aaod, 6tovg kOAToug Tov omoiov €§ dAhov avadbfnke ylagupotata oe
TOANEG TTapalhayég kat TpayovdnOnke.

v mpoomdBetd Tov va anodwoet 0 PILOA0YIKOG AOYOG T VOTIUATO OV EUTEPLEXOVTAL OTO
SNHOTIKO aVTO TPpayovdt, Tpoékuyay TOAAEG eppnveieg e 0TOX0 va avade@ovv oL mvevpatikol
ovpPoliopoi Tov Keivat g avTd eVSIAKPLTA 1] ASLAKPLTA, KALTIOV (G EIVAL ALYWTEPO 1) TEPLOGOTEPO
yvwotol. Paivetat, Opws, 6Tt otov Opo 146 XaAkndovas Ppioket auTtd TNV TAN P KAt OVTOAOYIKN
AVTLOTOIXNOT| TOV, OTIWG TIPOKVTITEL LECA ATTO TNV TAPOVOA SLAKELHEVIKT] VALY VWOoT).

lll. AvtiotolyRoeig Tov XaAkndoviov Opou Kat Tov «Mepuplov TnG Aptacy

O Makedovag thocopog AploToTéAnG ixe 10N amd TV €MOXI| TOV EVTOTIOEL TNV ETKEVTPN KAt
nouTkr| artia TpoPAnuatwv oe chvoleg TG StavBpwive oxEoEg 0TIV AmoVaiX OVOIAOTIKHG
Kowwviag Twv avBpwnwy kaw TpoTunwoe TNV ¢£0d0 and avtiv TNV kaboploTikh anovaia e
OUYKEKPLLEVT] TIPOTACT), KATL TTOV TO GUVAVTALE AVACTPOPA KATE TTOAD apyOTEPA KAl OTNV TAOKT|
Tov «Tepuptov TG Aptagr. O Adyog Tov Aplototén eivan evdetkTikog: ot dvBpwmot kahovpeda va
@Baoovpe «eig 10 0pBdG Stavoeiobat [ (eiv, dAnBedewv] S1i 100 6pbds korvwveivs kau Toviel 6T

7

TIB. TV Bvoia g kOpnG Tov EpexBéa atnv ABfva, kabwg kat TG Iptyévetag otnv AvAida.
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

«O pry Suvdpevog Kovwveiv 1 undev Sedpevog O avTdpreray o08&V uépog mokews, dote 1j Onpiov
1] 0e06»®. Aev pag eime, OpWG, TWG ALTAV TNV TPOGPLY] TOV Katd Ta dAAa StamioTwon-TpoTACT
ToV «OpHDdG KOWVWVElV» TNV peTaBarlovpe oe korvwvia {wig, i0wg ylati 6To onpeio avTd OVIwg
ayyilovtat oL eoXaTIEG TWV SUVATOTHTWY TOL EVOOKTIOLAKOD PINOCOPLKOD Kat avBpwTtvov Adyou.
Kot kétt oxetiko axoun pe avtd mov Oa akolovdroet. O Apiototéhng éBAemne Tov Bed wg povo xat
povada, kat givat Aoytkd ylo Ty emox1 Tov, kat Oxt Tov évay Ogd ws kovwvia, SLOTL ayvoodoe Tnv
paptupia TG Ievéoews kat TG Metagpaotg Tng ota eAAnvikd twv O, n omtoia Xpovikd émetat ov
TOAD Tov BavdTov Tov, 6t Snutovpyia Tov avBpwmov «kat’ eikdva kai kad’ opoiworv» (Gen 1, 26)
Sev eivat mapd mpdokAnon oe/ywa Kowwvia, Sn\. oe kK&TL OV TOV amoKaBlOTd TEAKE oTNVY
avaditnon tov apydtepa o Evayyehiothg Indvvng, dtav Aéet xapaktnptotikd 0Tt «0 Ogog dydry
[= kowwvia] ¢oti» (1 In 4, 8; 16).

Tnv mpoondBeia avty mov avédele o QIAOC0QOG voug ApLOTOTEANG @aiveTar va Tnv
amoTelpdTal Kat To ev Aoyw dnuadeg dopa tov «Iepuptov TG ApTag» oTny mpwTH TOV 0TPOPH,
KATAATYOVTAG KAt QUTO, 0TO ONpeio TnG 0OAOKANpworng Tov, oTLG idleg EXATIEG TWV SUVATOTAHTWY
Tov ev8oKTIOLKOV avBpwTtvoh Adyov. MOVOV WG TO GUYKEKPLUEVO SNUOTIKO TpayohdL, To omoio
énetat xpovikd tov Opov ¢ XaAkndovag, tnv €€ oplopoy avaykaoTiky oLyr Tov aploTOTENELOV
QLA000PIKOD AOYOL Yia avakdAvyy TNV anavtd TNy SedTepn oTPOPH], TNV EUTTVEVOUEVT ATTO TNV
xaAkndovia amoxdAvyy g A" Owovpevikng Zuvodou.

H Mpwtn otpo@n tou «le@uplov TG Aptac»

O mpwtog otixog Tov Hrelpwtikov avtod AnpoTikod Tpayoudiov ApyeTal [e TO LTIOKEIUEVO
NG Oepeliwaong TOv YEQUPLOV, TOV TPWTAYWVIOTI| TNG AIOTELPAG KOVWVING IOV eTaryyEANeTaL
0 QIAO00POG AOYOG TOV ApLOTOTENN, e «TOVG 45 HAoTOopEG Kat Tovg 60 pabntades», 6Aovg SnA.
Toug avBpdmovg avd tnv OkovpEVn, ToL TPOoTABOVV VA 0IKOSOUI|COVY PEYUPES KOVWVING, OTIWG
Tovilet 0 SebTepog oTix0G, OTa TOTAUIA TNG EVEOKTIOLAKNG Hag TTWTIKNG {wr|g, Tov Staomody Tny
Stampoowikr evotnTa Kat kotvwvia. O de peydAog aplOpog Twv «LacTopwy Kat Twv pabntadwv»
Seixvel TV omovdatdTNTaA KAl TNV HOVASIKOTITA TOL £pYOV TIOV eTLTEAE(TAL. .

IIpdypatt, ot SVo Mégelg-kAeldid Tov SeTEPOV GTIXOV, TO «TTOTA KAl TO «YEPVPL», ELGEYOLV
pia Suthiy Stdkpion: a) To «OTAUW Ywpiler Kat TO «ye@VPL» evdvel, kat P) To «motdp» Stakpivel
(og) 8v0 OyOes [aovyyiTwG-eTEPOTNTEG], EVW TO POVOTOED «ye@VPL» cuVSéer TiG V0 SiakpiTés Kaut
avTiTak TG 0Y O [adiatpéTws-évwon/evoTyTa-aywpiotws). To xtiowo Tov yeuplod onpatodotel
v poomaBeta Tov avBpwTToL va avotkoSopoeL YEQUPES KOLVWVIAG KAl Va YEQUPWOEL XAoHaTa
TIOV TIPOEKVYAY ATIO TOV CUUTIAVTIKO TTOTAHO, EKELVI TNV Stakomh KOvwving avipeoa oTov Ogd kat
TOV AvBpwTO (e TNV TTWOT) TOL avBpWTIOV. AVTOG 0 CUUTIAVTIKGG TIOTAUOG YWPLOUOD AVAETA GTOV
O¢ed kat Tov avBpwo pokdheoe SIAPpwarn Kat EVTOG TOV KTLOTOV, TTPOEEVIDVTAG GLVETILOWPELOT
TOTOPWY YwpLopo?d Kat TAnudpa MoAamAaclaoTikwv Sixomdoewy petakd twv avBponwy, ot
omoiot (ToTaol) KaTAoTPEPOLY AEVAWS TO «adIAPETWE» KAl TO «aywpioTwe». Mmpootd atny
Katdotaon avth, ot davBpwrot emavalapBavopeva aywvilovial va avuywoovy appayeig
YEQUPEG Kotvwviag TpdTa HeTa&d Toug (T.Y. YAUOG, HOVOXIOUOG, K.0.K.) KOl CUVETIAYOUEVA (L€ TOV
®ed (1 Jn 4, 19-21). Avtd onpaivel 6TL 6TO TAAICLO TNG AVTIVOUIKNIG AUTHG LTIAPELAKNG OXETTG
(ovv)urapyovv Sakpitd mpdowna [eTepoTnTeg], Ta omola kahobvtat ehedBepa 1) emixelpov Ta
it avtoPovAwg va éABovv oe vrapElakn/ovtoloyikn Korvwvia [evoTnTa/évwoy] petagd Toug.
AvTO @aivetal Kat 0Tov evOEIKTIKO aplBio TWV avaQEPOUEVWY TIPOCWTIWY e TIG SLAKPLTEG
(SLoUTEPOTNTEG KA TIG OLOTIPOOWTIEG TOVG: «45 HATTOPOL», EUTELPOL KTIOTASEG KAl TEXVITEG, Kat

8 Aplototélovg, ITohrtikd [Aristotle, Politics], 1253a, 25-29.
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«60 paBntadegr, ot «aveldikevtorr aAAd eKTAOEVOUEVOL KOVTA GTOVG «HAOTOPOVG», SnA. ONeg
ot katnyopieg avBpwmnwy, OAot ot &vBpwTot, Ta Stdpopa TPOcWTA, AvOpES Kat Yuvaikes, o Aadg,
ot haoi, mpocwmna avapiBunta otov Xpdvo Kat Tovg awwves. Avagépovtat kat §00 Stakpttd
WOtopata oe Oda avtd ta abpoloTtikd avapibunta Tpdcwna oV avtioTotxovy ot 0o peydAeg
KAl AMOKAEITTIKEG KATNYOpieg avOpdmwV: 0TOVG «HaoTOPOLG», G avToG OnA. IOV éXoLV TNV
eumetpia g Lwnig kat Tng Téxvng NG kot aywvilovtat akatdnavota 0to medio TG «Sio-mdAney,
KaL 6TOVG «UadnTadeg», og avtos SnA. ov poALg Twpa Eextvodv atov otifo tng {wng, eloépyovtan
o€ TpoXLA Kat «pabnrevovy» Simha oe avtovg Tov eivan 1dN «pdatopot g {wiier. Kat péhora,
ot «pafnTddec» eivat MEVTOTE TEPLOTOTEPOL ATIO TOVG «HATTOPOVG», SLOTL AVTOL IOV aywvilovTal
atov otifo g {wng avadevdovtat €§ oplopov katd ghivovoa mopeia Aywtepol and avtoig
Tov PpiokovTat 6TV aQetnpid...

Emiong, n yépupa €xet évav dlaitepo ovpPoliond: ovvdéer kar evwver dho «oxOegy,
vrepPaivovTag £va «udATvo eUOSL0 KOVWVIAG TIPOSWTIWY», TO ToTdYL... ETaL, OTtav avtd vidpyet,
Stevkolbvet Evamépaopa and Ty pia 6x0n oty aAAn, tap’ 6o mov péca oe avtrv TNy StevkoAvvon
KpLBeTat kat To «StakvPevpar TG SLPaong... Zuvenws, n SAKPLoT oL eladyet 0 SeVTEPOG OTIXOG
TIOPATIEUTIEL, ATIO TNV ot HEPLA, GTIV TAYKOOULA TOTILKA Kt XPOVIKA SLamioTwon OTL TO «TOTA»
Snutovpyei €€ 0pLopod kat avanOPeVKTA SIXOTHUATA OTIG AKATATAVOTA EYKAVIALOHEVES OXETELS
Twv avBpwnwy, SnA. v avurépPAntn Sidotaoy Twv Tpocwnwy, TV anolvtn Sidkomacy, Tov
(KPS 1) peyaAo ywpropd twv avBpwrwy. Ao tnv dAAN pepld, «ot paotopot kat ot pabntadeg»,
amoavteg ot d&vBpwmot, ot moAloi, ot avapiBuntol, kabnpepvd, Bepediwvovy kar otkodopoy
€KEL..., OTNV ...« ApTa», OTIG QAVEPES KAl APAVELG LTIWpPeLeG TNG (wnig, «ye@lpLa (em)kovwving,
O\eG ekeiveg TIG SLATPOCWTIKEG OXECELG KAl TA TAEYHATA OXECEWV OE TIPOOWTILKO 1| CLAAOYIKO
eninedo. IIpdkertat mpdypott yia exeivn v adnprrn vrap&lakr Siya yia ovroloyikn evotyra ko
Kowwvia, Tov 0ToXeVEL Vo vTtepPel TNV SikoTaon KAt ATTOOTAON TWV TPOCWTWY, TNV SIkoTTA0N KAt
TOV TITWTIKA EMATEIAOVVTA YWPLOUO TwV avOpwmwy.

O tpitog otixog «oAnpepic to xtilave [to «ye@Lpw»], [kaw avto] To Ppadu ykpeuldTavs
TIOPATIEUTIEL GTIG ONOTIHEPEG, OTLG TTOAVXPOVIEG KAl LaKkpOXPOVLIEG TipooTdBeleg mov avlpwmiviws
katafdAlovtal yia v avowkodounon dmpoowmikwy kar cvAdoyikayv oxéoewy otny {wi.
IMpoPAnuartifet 6to onueio avtd ToV SNUWSOVG AOUATOG 1| ONOTUEPT] CLVTOVIOUEVT ATIOTIELPQL
avotkoSOUNONG TNG EVWTIKHG YEQPUPAS, [ amdTelpa oTny omnola emdidovratl pe meipa «ot 45
paotopot kat ot 60 pabntades», aAld Kat 1) KATAPAVIOS ATOTLXNHEVN TipooTdbeLa TTOV eTLOTHaivEL
0 eV AOYw OTiX0G, aVvToi Ot TOGO TEMEPAUEVOL KLATTOPOL», LUE TNV GLYOVPLA TOV ATOTEAEGUATOG,
va PAEmovV 6T0 TEAOG TNG AVOIKOSOUNTIKNG SLadPONG TIG ATTOTIELPEG TOVG VAL UV TEAETQOPODY
KA TO «YLo@UpL» Vo «yKpepétal. Kat autd ovvteleitat umpootd ota KMANKTO LATIA TWV OVTWG
ATELPWV KAt Op0ideaT@y «puadntddwvy.

Ooo xat e&v ol avBpwmiveg mikpeg mapapévovy PouPég kat ueydeg, n mikpa TG anoTvxiog
and v avolkodounon g Stanpoowmnikng oxéong otnyv {wi mapapével povadikr oto €idog
™G Kal [EPIKEG Popég avumépPAnTn, StOTL éxel authy VEEG ovtoloyiag mov KahovvTtal va
(ek)MAnpwBovv kat Sev mAnpwvovtat. Avtd eival mov yevvd kat To PouvPo i yoepd, aAld
TOVEUEVO, KAGUA «TWV HAGTOPWYV Kal TwV Hadntadwv», Tov meplypa@etal 6ToV eNOUEVO GTiXO.
H kaBe Stampoowmikr) oxéon kaheital va €xet pev apxn, aAAd va pnv éxet TAog, amoKTOVTag
XAPAKTNPLOTIKA Kat (SLdpata aidloTnTag mov ekmnydiovy ano 1o kaAeopa Tov «kad’ opoiwatvs...
Qot1600, To Snpwdeg Tpayovdt emonUAivel e Ca@rVELR OTL OL Korvwviakés Tpoondbeleg elvat
eEAVTANTIKEG, ONOTIUEPEG, HAKPOXPOVLEG, i0WwG Kat piag (wnig, aAld oTo Téhog piag Stavubeicag
XPOVIKNG Sladpopng To avotkoSopolpevo «yephpy ykpepiletal TIpdxettal akpipwg yla avtd
mov Aéyetat and 6lovg kowvotona (locus communis), ya Ty «katdppevon Twv avBpwmivoy
oxéoewv» (Stalvyla [= SvvatdTyTa ToV Ywpiopov kot «Bdkvatos» THG aydmng], optoTikiy Stakomm
(em)Kkovwviag avapeca oe oyandpeEvVa TPOOWTA, Katapynon tng @uiag Sbo mpodTivog
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

TOALAYATINUEVWY TIPOCWTIWY, K.T.T.). Kat akopn, 0 TTwTikog avBpwog avTiKeluevikd @Epet péoa
Tov TNV SuvatdTnTa CLYXPOVWS TNG amoovvleons (Stdomaong) kat TG ovvleons (kovwviag
Kat evotnTag), TG StoAioBnong oe KATAOTACEL EVOUVEISTOV ywpLopoD KAl TAVTOXPOVA TOV
adnptrov moBov yia ovtoloywkn kovwvia. H mtwon tov yepuplod mov emi@épet tny Stakomm
™G SlampoowTikhg Kotvwviag kat mov Bupilet Tnv mTtwon tov avBpwnov aTnv Kowvwvia Tov pe
Tov Anuovpyo Oeo, emi@épet TOVO, KAAHA Kat HOLpoAOL, OTwg o Addap «ékdBioev dmévavTtt Tod
Iapadeioov [= TG kovwviag pe Tov Oed] kai GSVPeTO»’.

AvTov Tov atéppova mavavBponivo movo NG SLaKomnG TNG SLUMPOCWTIKNG KOWVWVING (dG
TEPLYPAPEL O TETAPTOG OTiX0G: «Motptodoyovv ot paotopot kat kKAatv’ ot padntadeg» kabnpepivd
Kat akatdnovota. Ot avOpwoL orpepa €XOVV KATAUETPIOEL EMOTNHOVIKA KAl GTATIOTIKA TTOANG
HETPTOLHa TTpayHaTa Ttévw oTny I kat 6Tovg KOATOVG Tov KTLoTov. Kat 0pwd, avtd 1o «totpolowm
TOV eMKAAEITAL O TAPWDV 0TiXOG Sev KaTapeTpriOnke kat TeAkd Sev Ba katapetpnOel moté!

O méuntog kL €KToG 0TiXoG anodidel To ApETPNTO HOLPONOL e Ta aTéppova AOYLa o€ SVO pHovoV
AVTITPOCWTIEVTIKA AOYLA IOV KAVOLV ava@opd TG0 aTov KOTo Kat Ty SovAetd (o€ TAnBuvtiko
aptBuo, mov gavepwvel To TANB0G Kat TNV TOAAATASTNTA TG TPOOTABELNG) TNG avOLKOSOUNONG
TV SLATPOCWTIKWY OXECEWY OGO KAL 0TO EDPOG TOV XPOVOL TIoV TtepAapPdvet i avotkodounon
avTi}: «AAIHOVO O0TOVG KOTIOVG Hag, kpipa oTig SoVAeYEG pag, oAnpepic va xtiCovpe, To Bpadvu
va ykpepétal»... O80vn kdbe fpddv ya To avemTvxég kat avekmAnpwto épyo. H mpoonaBeia
TIAPEUEVE ATEAEDTITI KAt OL KOTIOL ATEAETPOPOL.

Ev téhet, n Stamiotwon eivat pia: ovTe n meipa g {wng TwV «HacTopwv», 0UTE 1) GUVSpOpT Kot
Ta pwta Sethd Pripata twv «pabntadwv» Sev otddnkay wavd va anotpéyouv Ty TTWoT Tov
«YEPUPLOV» KAl TWV GUVETAYOUEVWY SLATIPOCWTIKWY GXETEWY, YL AUTO KAl O HEYANOG TTOVOG TWV
avBpwmnwy, Tov pésa oY AaKWVIKOTNTA TwV S0 AVTWV OTiXWV AmoKaAOTTETAL OTL O HeydAor
76vor eivar Bovfoi..., Tapd To avahoyikd AtyooTo GALVOUEVIKO HoLpoAoL... Kat To epwtnua mov
TApAPEVEL AVOLKTO Kol adVOWTNTO 6TO TEAOG AvTig TNG OTPoPNG eivar: Tlati TeAkd Ta yepupLa
Twv Slampoowtikwy oxéoewv ykpepiCovtay Eivaw alyovpo amd v mpwtn avtr otpon ot
ot mpoomndBeteg mov kataBaAlovtal and Tovg avBpwmovg elval CaQWs TPOTPEPOUEVEG GTOV
péytoto Suvatd Pabuod. Me aAla Aoy, eivar adtapgiopritnta Sedopévo ot Aot ot dvBpwmot
QTOTIELPWVTAL VA TIETVXOLV aUTO OV opapatifetatl kat 0 AploTtoTélng, To «dpbdg korvwveivs,
A TeEAKA auTo TO «dpBwe» Sev emTvyXAveTal Aev eMTUYXAVETAL, OUWG, KAL TO «KOIVWVEIV»
TIOV TIAPAUEVEL AVEVEPYO Kal €V TEAEL EVOOKTIOWAKO, Xwpig va €xel Tig ipoimobéaelg emitevéng
™G «korvwviag». To «kowwveiv» povaxo Tov mpooopotdlel otov Tupyo g BaPéh: ZuAloyikn
npooTdbela xwpic OvTONOYIKA avTepeiopata, pe TpoTakn éva pilavto «eyw» avaloyo Tov Addy,
e oUVETELR SIXOTI0T KAl KATAKPTUVIOT TNG evoTotol ipoomndetag. Tati, dpwg; Tiati ovpPaivet
auTo; ATOYVWOT Kal ameATioion KatakAV{oUY Katl TOVG «{HaoTOPOVG» Kot TOUG «pHafnTddes» kat
6lovg Tovg avBpwmovg ava v Owovpévn. Ti graiey; Tiati téTola «katdppevon Twv avlpwmivwy
oxéoewvr; Tati Tooa Staldyla kot yati toéoot xwptopoi; Tati avth n tavavOpwnivy cupgopds
Ti é\ewmte kat Tl Aeimet amo v 0An Stepyacia TG avokodounong tov «dpddg korvwveivy; ITotog
Ba pag dwoet andvtnon oe avtod kat otog Ba pag Pyddet and avtd to vrapkTikd adié€odo;

H Ag0tepn otpogn tou «fe@uplov TngAptacy

Edv vtoBécovpe Tt 10 ANpoTIKO Tpayovdt OAOKApwVE TNV TTAOKT| TOV €W, 0TO TEPLEXOUEVO TNG
TPpWTNG 0TPoPrG, Ba ¢818¢ €va kovodTomo, potpaio kat avéAdo wrvupa vrapktikod ade§odov,

* Aokaoriké twv Zrnpwv Ipocopoiwv tov Tpuwdiov oto Avyvikd Tov Eomepvov tov Zappdatov tng

Kvprakng g Toprvrg.
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oav autd mov yvwpilet 1 AvBpwndTnTa oAdKepn amd v emoxr) Tov Addu péxpt ofpepa: O, T
KoL v pivel, Ta yepUpla THG Kowwviag kar THG ayding O ykpepiloviau poipaia..., omOTE Kat
0 avBpwmnog, o kabe avBpwmog, yivetat otnv {wr) Tov avelevBepog kau poipaiog! To Tpayoddy,
w0oTd00, Oev otapatd edw, oe pla katavaykaotikn dteyktn Moipa kat o éva advodnmTo
Ienpwpévo, kAnpovod g AvBpwrotntag and tov Apxaio k6opo, ala ovvexilel.., yla va
SwoeL amdvTnon 6TO AVATIAVTITO EPWTNHA TG TTPONYOVHEVNG TTPWTNG OTPOPNG, AVTHV TV YOP4,
OUWG, KAt TTAAL apnYNHATKA, AAN [e HOPQT| TAPAAOYHS.

Ipaypatt, éva Ov metovpevo epaviletar Eagvikd, avtékAnta..., avamaviexa Kat pn
AVAUEVOUEVO OTNY KAKOTUXIA TNG EMAVAAAUPAVOUEVIG TTTWOTG TOV YEQPUPLOV, HE XOAPAKTIPLOTIKA
VTTOOTATIKA OLWUATA SLAQOPETIKA OO AVTA «TWV HACTOPWY Kal TwV LaBNTadwv», £va «TtovAl»,
£vag «KATOIKoG Tov OvpavoD», £vag «KATOLKOG TOV AKTIOTOL», EPYETAL «AVTIKPL GTO TOTAWLY,
anévavtiotnv «Inp, apxiCet va Stahéyetar padi Tovg kat §idel To pivupa kat Ty mAnpoopia 1660
NG AUTLAG YKPEUIOUATOG TOV YEQUPLOD GTO KAl [LAG AVOLKOSOUIKNG AVTITIPOTAOTG YLt TO OTEPEWNAL
Tov, TNV oiyovpn kat povadikn 086 oTepeomoinon Tov. [la va HtopéceL To YLo@UpL Vo GTEPLDTEL
otnv yn katota Oépekd tov, Ba mpémet va avapetyBet axoun éva ovotartikod kabopLoTikng onpaciog
Simha ota Aowd vAkd okodounc. Kat avtd to Soptkd ovotatikd kaboplotikng onpaciog eivat
«TOV TIPWTOHACTOPA 1] OHOPPT yvvaikar!... ETot, To avamdvtexo avtd yeyovog oty TAokr Tov
Tpayovdiol Kat 1 cuvenayopevn avaivon avtng tng [StakpiBeicag devtepng] otpo@ng amoteAel
Kat To KopuPkd onpeio Xt HOVOV autol oV TpoNyeiTtaL Kat Tov EmeTatl, AANd Kot GUVOAIKA TNG
OOAANYNG KAt TG TTAOKIG TOV GUYKEKPLHEVOL ANUOTIKOV TPayovdtov.

AvalvTikwTepa, N OTPOPT auTN emonuaivel Twg, TNV wpa ov StadpapatiCovrar GAa avtd
Tepi KATAPPELANG TOL YEPUPLOY, TNG ATEATILTIAG TWV KTIOTAS WV Kat TOL TpokvnTovTog ade§odov,
éva «movhaxt eSdPn [avTérAnTal Kt ékatoe avtikpv oto motapL // Aev kedandoboe oav TOVAL
undé oav xeldovy, // pov kehandovoe ki éleye [kdti] P avBpwmviy Aaditoor. H epgdvion
TOV «TIOVALOV» WE VTIOKOPLOTIKO XAPAKTNPLOHO TTov (A oav avBpwmog Bétet o (tnua tng
vnootaong tov. Iowo eival avtd To «movAdkt TNG Tapakoyngy; Me mota otyovpld opuAel; And
nob ekmopebetat 1 avbevtia Tov, kat HaAloTa o Tétolo Pabpd avtd, éva «4oXETO» TETOVNEVO,
HE HOPQT| (e TTOVALOV aAAd pe avBpwTitvo Adyo, va GUPOVAEDEL TOTO EUTTELPOVG HATTOPOVG KAt
KTLoTddeG; Ot Stdpopeg PLAoNoyLKkéG avalhoelg TV TapOHVTOG TPayovSIoD TWV VEWTEPWY XPOVWY
Sev ovpmintovv edw o pia eviaia epunveia, yio avto kat StodioBaivovv dAleg oe ovpfoliopovg
Kat dAAeg oe pubika ovunepdopata, Svoxepaivovtag Ty Katavonon tng mhokng. Kat opwe, to
KAedi epunveiog Ppioketat o ALTOOG TOVG TPELG OTEXOVG TOL TPAYOLSLOD.

IMpaypatt, €dv TAVTICOVHE TO AVAPEPOUEVO «TTOVAAKD TOV TPayovdlol He TO TPOGWTO TOV
XpLoTov, TOTE UTOPOVIE VA avayVWwpioOovE Kat Ta OIWHATA IOV TOV TTpoadiSovy ot Tpelg avTol
otixot. AvTd ivat: a) «avTikpv ano To ToTduw, B) «dev kehandovoe oav movAi, undé oav xeAdoves,
av Kat LIOOTATIKA TO Sl0 NTav «TOLAD» TETOVUEVO Kat TIPOgPXOTAV amd KatTHyopic OvIwy un
avOpTIVWY, ADVTAG OpWG TNV YADGoA Twv avOpwmwy kat «€v Opotpatt dvlpwmnwy yevouevog
Kkai oxnpatt evpedeig wg dvOpwmnogy (Filip. 2, 7) avtoxAnta, katy) «uov’ kehandovoe ki éeye [kdi]
@ avBpwmv) Aalitoar. Etol cuvéPn pe v Zdpkwon tov Xplotov, Kat eivat avtd akppwg mov
eoptalovpe Ta Xplotovyevva. a) Epxetat 0 Xptotog and — kot ag eMTparei ) Ekgpact) — Tov dywpo
«YWpo Tov aKTioTOV», TNV «avTimepa GyBy», AMEVAVTL GTO KTIOTO, KAl GAPKWVETAL OVTaG Odg,
AapPavet (kat) avBpwmivn vTOOTAOT Kat Lop@Pr), YiveTat AvOpwmog, yia Vo HeTaQEPEL £va Urvupa
7oV avalNTd evaywving wg anavtnon oto LVTapkTko adieéodo n AvBpwnotnta ohakepn. P) Aev
(hdet pe v Sikry Tov vtooTatiky Ok «pwvi» 00TE pe TV «yAdwooa» tng Tpladikng kowvwviag,
yeyovog mov Ba petétpene Ty emkowvwvia authy oe akataAnmrn. Kat y) vioBetei «avBpwmivy
Aahitoos, Aapdvel avBpwrvn vtooTaot Kat pop@r «kevawvovtag eavtov» (Filip. 2, 7; Ef. 4, 8-11)
Kat Aégl K&TI IOV OL TIPWTAYWVIOTEG TNG avotkodounong dev eixav 8i6dov AdPet v’ dyty Tovg.
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

Me dAla Aoya, to anmpdopevo «ITovddk» Tov Tpayovdiod Tpoépxetal amd Evav KOouo,
SlapopeTikd amod Tov kKOGHo Tov PpiokovTat ot «HdoTtopot» Kat ot «pabntadeg». Eivat popéag
TOL VTTEPPATIKOV KAl TOV aKTioTOV, TOL ovToloytkol, kabwg Sev eival amlwg éva avBpwivo ov,
emeldn) eivat tépa kat Tévw and Ta avBpdmniva, yla auto Kat 1 mpotacy (ovToloyiag) mov KAvet EXeL
oVToAoYIKO kVpoG. Etat, ot §vo kdopot mov etkovifovtal pe Tig Svo «OxBegr, eivat xplotohoyikd
«0 OVPAVOG KAL T YN|», «TO AKTIOTO KOl TO KTLOTO», IOV ApXLKA KAl TIPOALWVLA, TTPOTITWTLKA, TV
OUVVQAGHEVOL KAl O€ KATAGTAOT) KOvwviag. XwpioTnkay, Ouws, e§ artiag g Siakomris kowwvios
e Tov €0 Kat TG TavToXpovnE TTwong Tov avBpwmov. H katdotaon avtr anodidetat cupPoiikd
UE EVOV CUUTIAVTIKO TTOTOUO TIOL ekTeiveTatl Staywplotikd andAvta petafd twv Svo avtwv. Avtodg
0 TOTAOG, TIPOIOV TEMKA TNG avBpWTvng TTWoNG, TPOKAAETE Kat TNV avadvuor SlaxwploTIKWY
TOTAUMV 0TOVG KOATIOUG TOL (SO KAt TOL AUTOD €VSOKTIOAKOD KTIOTOD Kal HETAED Twv
avBpwnwy, €§ ov ka1 adnpLTn avdykn Twv avBpOTWY yia avoKoSOUN T YEQUPLDY KOWVWViag Kat
aydmnng petagd Tovg, wG AANCTA Kol AANKTA OTEPUATIKG Y yHATa TIPOTITWTIKA (IR, omeppatinis
Adyog). TIpokertal yla TOV CUUTAVTIKO TOTAUO 1oL Tapépeve avBpwnivwg avunépPAntog and
TAELPAG TOV KTLOTOV Kat Twv avBpwmnwy, yla avto kat 1) tpwtofovlia viépPfactg tov e§ oplopon
TIPOEPYETAL ATIO TNV TAEVPE TOV AKTIOTOL.

Avtrv v mpwtoPfovAiakr| kivion amnyel o epXopog tov «ITovAo» amd TNV «amévavTt
oxOn» xat n mpoowmomnoinor tov pe avBpwmvr Aalitoa, yiv va mEl KATI TO KXIVOY OTNV
kaBoAkr] avotkodopikn mpoomdbeta SlamPocwWTIKOY OXECEWV Kowwviag Twv avipdmwv:
«Av 8ev oTol elwoel avBpwmog, ylo@ipt Sev ateptdvet... // Kat pn ototxetdoet opgavo, un Eévo,
un Swaparn, // mapd tov IpwrtopdoTtopa TNV Opop@PN yuvaika, // mopxetal apyd T amotayy
Kal Tdpwpa to yopal». AvTn eival n TPOTACH KAl TAVTOXPOVA 1] ATAVTNON OTOV AVATdvVTHTO
TPOPANUATIONS «TWV HACTOPWY Kot Twv Uadntadwv», 0To ave§Rynto yeyovog Thg «mtwong
TOV Ye@UPLOV» Kat TNG avBpwmvng kakoTuxiog o€ eninedo avolkoSOUnong Tov aploTOTENKOD
«0pBdG Kotvwvelv». Kat Aéet ovykekpiuéva: Eav Sev Bvoldoete avBpwmo, to yo@upt dev
Ba otepiwoel. Apa, Sev apkodv povov Ta evlokTiolakd embeppikd vAikd (OTwG aoOntikés,
BLOAOYIKEG AVAYKALOTNTEG K.A.) aAVOLKOSOUNONG TwV SLAMPOCWTIKWY OXECEWY, aANd amatteitat
kat Buoia Oxt amddg evog {wvTog opyaviopov katd ta apxaia kat ovyxpova elwdota, arld vaia
avBpawmvy!, k&t ov Bupiler mpo-cikovilopeva To aitnua QuolaoTikh aydnng ek pépovg Tov Aol
1pog Tov APpady va Buotdoet Tov povdkpifo kat tohvayamnpévo tov yio Ioadk (Gen 22, 1-12).
IMapdhoyog, mapaBatikog yia ta avBpwmiva Sedopéva kat vitepPoAikdg o Adyos. Kot paliota
Stevkpvier avtdg 0Tt 0 AvBpwmog ov Ba BualacBei Sev Ba eival omoloadnmote TVXaiog 1) EKTOG
NG oVALOYIKOTHTAG TIOL KTilEL TO YE@UPL («Kat [ OTOLXELWOET 0pPavo, un &évo, un Stafatny,
TEPATTIKO 1] OTIOLOV AANOV), aAAd éva TIPOOWTIO KEVTPLKS Kat dpesa ouvdedepévo e Ty vmapéy
Kat to eivar Tov Ipwtopdotopa, avtod SnA. oL éxel e eUTAOKN OTNV avolKoSOUNoT Kol
Qépet TNV yevikr| evBOvn, €xet avadfet mpoowmikd va KTioet To ye@hpl Kal givat 0 KAAPAG TNg
anomelpag Tov yegupwpartog. Enetdr) to entredodpevo épyo eivan omovdaio, amatteitatl kot peyain
Bvoia kot pdAota Guoia odokavtwpatog and 1o idlo To TpocwTo TV BéNEL Va avolkoSour ot
™mv yépupa, kat Siaitepa éva omovdaio mpocwTo, ONWG 0 IpwTopudoTopag mov mpémer v
kdver v Quoia. Exet tnv onpaocia tov va tovioBel edw kat mdAt otL Ty StevBuvon dAwv Twv
EPYACLOV ATOTIELPAG TNG AvOolKoSOUNong Tov yepuplov eixe o Ipwtopdotopag, o omoiog otny
TPAYHATIKOTITA HTAV KAl O APXITEKTOVAG GLVOAOL TOL €pyov, SnA. KaTeixe Kat TV TEXVN Kot
Tov 0Xedlaopd KAl TOV GUVTOVIOUO Tov KTioipatog. Etol, n kevipn mapovoia tov eyyvotav
KAl TNV KATOXN TWV {UOTIKWV TNG OIKOSOWIKNG TEXVNG Kat TNV Ko ekTtéleon Tov €pyov. Hrav
1 TTPOCWTOTOINGN TNG ATOTELPAG... AVTOV, Aotrtdy, «tov ITpwTopdotopa 1 dpopen yvvaika, //
TOPXETAL apyd T amotayxy Kat mdpwpa to yopal» mpoteivetar va vrtootel v Buoia ya v
OTEPEWOT) KAl AVOLKOSOUNOT| TOV YEQUPLOD.

KONSTANTINOVE LISTY 12/2 (2019), pp. 13 — 32 see | 25 |



GRIGORIOS D. PAPATHOMAS

Kat ot ovpPohopoi &8 éxouv ovtoloykés avtiotoinioes. IIpwtopdotopa,
1 puBioTopnuaTIKy aUTH Lop@1} Tov Tpayovdtol, eivat o kabévag pag mov éxel ano@acioet eAevfepa
va otkoSopnoet yepUpt kovwviag. H «Opopen yuvaika Tov» eival 0 ayamnpévog Hag eavtog, To
«EYW» PG, TO HOXLO ELVAL [LAG, KOL T) CUVETIYOUEVT] PIAQUTIR HAG, O EPWTAG TOV EXVTOV HAG. e iat
Stampoowtikn oxéon, 0 kabévag mpoomabei v SlaowoeL AKEPALO KAl ATOPLO TOV EAVTO TOV KAl TO
«€yw» TV, Kat PpovTilet EExwpa kat amapdpdia avtiy TV «Opop@n yvvaika Tov, TOpXeTaL apyd
T anotayy kal Tdpwpa To yopar. To tpayoddt o vatviooetat pe Sdkpion edw, yia To g SnA.
OLUTIEPIPEPETAL KATIOLOG O [iat SLATPOCWTIKY OXéON He KATolov dAAov: OAoL Tyaivouy ToAD
Tpwi TNV epyacia TG avorkodounons kar Gevyovy apyd to Ppadv, SnA. komdlovv atépuova,
aAld o Ipwtoudotopag, otny epywdn Kat komwdn xowh mpoondbeix, agrver TNV «OHOPPN
yvvaika tov mépwpa» (Xt 0TI KAVOVIOUEVEG WPEG), SNA. TOV «EAVTO» TOL KAl TO «EYW» TOV OF
VPEDT VTIAPKTIKNG epyaciag Kal avapével and Tov «aAlov», Tov «£tepo NG aAAng oxong» va
KOTUALEL Yl TV avolkodOunon Tov «yepupiot THG aydnmns Kat NG SLAmPOCWTIKIG OXE0T|Gr.
Etot, 11 «Opopen yvvaika tov Hpwtopdotopa», dtav Buotdletal, yivetat 1o kadd groryetd, 0
KAAO GOUKO OTOLKEIO TIOV «OTOLYELWVETAI», «OTOLYELWVED KAl OTEPLOVEL TO Ye@UpL To Kkepi, yia
va QwtiCet, Tpémel va AMWVeL..., va Aiwvel — 0xt 0 &Ahog, o kaBe aAhog aAld - To idto, yia va
avadveTal Qs SIATPOOWTIKO KXl KOVWVIN...

To «ITovAdkw, wG «amd pnxavig Bedc», €pxetal voapka, evumooTATA, Kol Aéel KATI OTOVG
otkoSopovVTEG ToV, elproBw ev mapodw, dev eivat Bewpntikog Adyog Buoiag, ald oTavpikd
Aéyog Buaiag, dOws avtd T 1810 £dwoe To Tapddetypa BvolaoTIKHG AydIHG TAVW OTOV GTAVPO: Yla
va 0tnBel To «ylo@vpL TNG ApTagy, To «yLo@LPL Kowvwviag kat aydmnne, xpetdletat va Buolaotel
avBpwmog, anateitar avBpwmobuoia, «Bélet ot {wvtavoi pag va Sivouv o aipa tovg» ... Kot
TpWToG 0 Xptotdg Buotaotnke mavw atov Ztavpo kat £dwoe BuolaoTikd to dAko aipta Tov ya
O\OVG eUAG/EKEIVOVG TIOV aydmnoe, dmaca kat oOvVoAn v Staypovikly AvBpwnotnta. ‘Ovrag
0 I8t0¢ n Tyn NG ovToloyIKNG aydnng kat éxovtag o 1810g (Hoer and ededbepn emdoys v
epnepia g (awto)Bvoiag, katd v omoia dev Bvodotnke dAdog («opeavo, Eévog 1 StaPatne»
¢ anodlomopnaiog Tpdyog 1 we e§haatriplo BVpa), ald «Edwkev avTdv» «OMEp TG TOD KOGUOL
{wfig kai cwtnpiagy', yivetau 018106 To mapdaderypa, To vEdOSerypa, To povtélo Buaiag, kat yivetal
€101 0 «@ed¢ o ITpwTopudoTopag»'? Tov «OpBADG KovwVelv». Ztny apxaia Tpaywdia, LTPOCTd 0TO
adté€odo, Ty anodyvwon kat Ty avBpdmvn anehmoio €pxetat o «amo pnxavig 0ede» va dwoet Avon
pe dpeon Oeikn mapéuPaocy ota avBpwmiva, HOVOY TIWG AVTO CUVIOTA KATAPYNOT TG eAevBepiong
Tov avBpwmov. To «I[TovAdkw, OHWG, TOL TPayoLvSIOL TPOTEiveL TNV VIEPPACT) GTNV TPOOTITIKN
¢ mponynBeicag otavpikng Tov Buoiag, kabwg n aydmn mepvdel and Ty Zravpwor... Me dAAa
Aoy, o pohog tov «ITovhiov» Tpowbel onpavtikd v eEEAEn g Spdong avokodounong Tov
YeQupLob, apytkd emepPaivovtag avtorAnta kat énetta Sidovtag Avon 0to £wg toTe avumépPAnTo
adté€odo, kat oTny cvvéxela avTioTpépet Ta AdyLa Tov Ilpwtopdotopa, Tpokeévov va vAomotn el
1 anautovEeVN AVoT), yypdgovTtag avtry Ty Avon otnv Swkr Tov npwta otavpiky Buoia. Zvvenwg,
kahoOpeda ot avBpwmol, péoa amd tov Kuplakd Aoyo, va katavoroovpe tnv mobetvy aydmn pe
HETpo Tov oTavpiro Bdkvaro Tov Xplotov, kabwg dmotog dev «méBaver, Sev aydmnnoe... «Ki dtav dev
neBaivel 0 €vag yta tov dAhov, eiptaote KlOAag vekpoi»®...

Qotéoo, yia va ytiotel pia toéwth pépupa ypeidloviau Svo dyBes, xperdletar komwong
npoondBeta kat and Tig §vo OxOeg kat oxt povov and Ty pio «6xOn», SnA. xpedletal xown
npooTtfeia O€ KOO 0TOYO: TNV AVOLKOSOUNOT TNG YEPUPs, TNG SLAMPOCWTIKNG Korvwviag. Mia

10 Ao o o Tikd €pyo tov Odysseas Elytis (1959).

1 Ocia Aertovpyia tov Meyalov Baotleiov, and tov Kabaytaopod tov Tipiwv Awpwy.

12 Edotoxn kat Tpoo@ung ékgpact) Tov voprneiota mout) OS. EAvtn oto Aiov Eoti, Aoua A’
B Amo o momnTikd épyo tov Tassos Leivaditis (2007).
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H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
NG APTAG» GTNV EPUNVEVTIKT TPAYUATWOT THG SLAKEHEVIKOTNTAG)

yépupa Sev xtiletal and tny pia 0x0n, ovTe amd Ty pio povov mhevpd... To 61t 1o «ITovAdxi»
otdfnke amévavtt, otny dAAn 0xOn Tov TOTANOD, PavepwVEL OTL TO Ye@UPL XTILOTAV TEAKA Ao
v pia povov mhevpd, SnA. pe AaBepévn kat ek Twv mpoTtépwy nrTnuévn pebodoloyia, yo avtod
kat ohogva ykpepufotav... H apoifaia avtod tov eidovg Ovoia ev ehevbepia Sho (1 meptocotépwv)
ekatepwlev epaoTwv' eTepoTHTWY AvaTTOOOEL tiot SLATPOCWTIKE] GXEOT) TOV VAL OYATIAEL O EVAG
Tov dAAov dwpedy... Xapn 6To KOWVO «yeUpL» oL avotkodopnoav ot §0o, kat ot «dvo dxBeg»
yivovtat éva... Kat iowg ano edw &ektvovv Ta dioroda ekatépwbev yia tov k&b mpwropdoTopa Tng
anomelpag... Qoto00, 1 TPoTEVOpEVN avTh) Bucia TobG avuywvel, HEoW TOL AVOIKOSOUOVUEVO
Kat avolkoSoUnBEvTog «ye@uplov» Tovg, e €va kauvo eminedo ovveldnrotnrag, oe pia véa
OVTOAOYIKI] TIPAYHATIKOTNTA, O €vav VEO KOOHO Tov «dpBg kowwveivs. Ta otnpiypara
avolkodounong Tov yeuptov eivan 800, aAld to «dwpedv» ekatépwlev Staowlet TV WwoppoTia,
avadetkvoet v apotPatdtnta kat Statnpel Ty ovtoloykn xapd akwpntn. Ouwg, To ovToAoyiko
epwTNa oL TiBeTat 0TNV GUVA@ELa T eival katd TOoo eivat PéPato mwg o epwv Ba [Oéler va]
eV Ko 0 EPWUEVOS, 0 EpAOTIG; AKPIBWG AVTO CUVIOTA TOV OPLOHO TOV «EPWEVOL» TIPOCWTIOV,
TOV «gpaoTob» (Avdpa) kat NG «epaoth$r (yuvaikag): Na ayamds kat Tavtdxpova va ayamtéoat,
TNV WP OV Kat 0 AANOG, 0 ETEPOG, O «ATEVAVTLY, O€ Ayamd Kat ayométal and eoéva, pia Surhn
Suvapkn oxéon Siknv cvvavinong 8o payvyTy, oL OToIoL AVATTOCCOVY GTNV CXECT| TOVG
0 kaBévag Sumho payvntiko medio kat péoa oe avtd o SMAG payvntiko medio aydnng eAxvovy
kou edxvovtar kat SIMAG Kat TavTtoxpova (va ayamdel o kabévag Tov €Tepo Kat va ayamiétat
avtanokpttikd and tov dAhov). Ovtwg, dev akiler va {foeg Sagopetikd mépa and 10 va
ayannBeic ko va ayamioels péypr Qavdrov... Etot, povov péoa amnod pua tétota aydmn arrddes,
yevviéoar wg “véa Oap&n” xovwviakd... Kat tehikd, to Oepéhio tTov yepuptov tifetan pe tpia
«SOUIKA CLOTATIKA» XAPAKTNPLOTIKE, TNV oTavptkn} Buoia, pio Buoia dpwg otavpikr pe LoTvIn
Hop@r, oL TEPLéXEL, kKatd mapddogo tpdmo, “mpodocia” kat “avtopdAnon’..

Ipdypatt, yia va avoikodopundei éva To&wtd yepipL 0T OPUNTIKA VEPA TOV TOTAUOD
Kat ™G Cwng, Kat ylo va OTEKEL AUTO ayEpwyo GTOV XPOVO, OTIWG KAl TO «YLo@UpL TNG ApTacy,
kakeitat k&molog va poPei o€ pia mpddn ... mpododiag! Adti, 610106 SeV «TTPGSWaE» KAl OTIOLOG
Sev «avtopodoe», Sev ayamnae... Oxt, Opwe, va mpodwoel tov aAov Tng «avtinepa 0x6no»,
AN va Tpodwoer To «epw» TOV, TOV EAVTO TOV, OTIWG ékave TeAkd Kat o IIpwTtopdoTopag Tov
Eeyédaoe kau «pddwae» TV «OpOPPN yuvaika» Tov (Yo autd Kat ev TEAeL aTHONKE TO YePOPL...),
MV yuvaika-@ilavtic Tov, kat va mepdoet otov dAov, Snh. va Pyet éEw amd v atouikd
10U auTdpKela, va avto-npoogeplei, va yapi(etar.. H aydmn, 0nwg kat 1o yeplpt, anotelel
v petdfaoy amd Ty pia «oxOn» TNV «aAln», oo To «eyw» OTO «E0L» YLoL AUTO KAl ALTA
avotkodopovvtat... Omov ekeinet To «eyw», dpXeTAL I AUPADKT TNG AYAmNG, Kat AAUTEL AUTH
oav TNV aktiva Tov AoV pEsa 0TO KOKKIVO Kpaot... To autod woxbel kat yta v ...uetdBaocy, Ty
“avtopoAnon’;, kabwg omotog Sev avToudAnoe otov dAAov Tng «avtinepa 6xOne», Sev épuye SnA.
and Tov €aVTO TOV, Yia va e10éAber oty Béon kau To eivau Tov dAdov, Sev aydmnoe BvolaoTikd
Kat Tpaypatika. Apa, n mpdtacn tov «I[TovAtov» CLVIOTA OVOLACTIKA AAAAYT] GTOV TPOTIO TNG
vnapéng kat otV mpaypdtwon tng aydnne. Etot, ka k&Be mpoowmind pag «ktiopar, aAA& Koo
e kdmotov dAAOV, kovwviakd, XpetdleTal i TETOL TPOOTITIKY), Yt Vo avotkodopnOel avtd kat
va otepewbobv €10t axddvyTes pépupes. Omwe, ovolaoTikd, ékave o Ilpwtopdotopag Xptotdg,
0 0T0(0G «EkéEvwaey EqvTov [avTo Sev eival 1) «mpoSoaiar;] popenv Sovdov AaBwv [avtod Sev eival
1 «avToudAnany»;]» (Filip. 2, 7). Avtog akpipwg frav o Tpomog mov amokdAvye wg «odpka» Tov To
«ITovAdxt pe avBpwmvi) Aahitoar, o evavBpwnnoag Xplotog: eivat 1) k€vwan: 1 ATV, 0 6TAVPOG
Kat o Bavarog, to ddeivopa, Sn\. n edevBepn, exovoia mapaithon and kabe ek{TNON VTAPKTIKAG

" Ye apoevikod y£Vog, 0 0POG EIVAL «O EPDVY, «O EPATTOGY, Kal 08 ONAVKO «1) epWOa», «1 EPATTN», AKPLPWS
onwg amokalei n Yuvoloyia tng ExkkAnoiag pag tov Xploto: «6 €pacTtog TG Yuxig Hovy.
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avtdpreiag!... Ev télel, povov avtog mov avto-mpodidetau [avtr| eivan n Swpedv otavpkn Buoia
Tov XploTov] pmopel va avtopoAnoet Tpog tov dAAov atnyv «avtinepa 6xOn». «lati n (wr) dev
ekPLalet, aAld amoovpeTat yia va exevBepwoel» (Giannaras 2018, 105). Avto akpiwg Tovilovy
Kat ot AoyoTéXVEG [ag TTOIKIAOTpOTI, OTAV amavtovy ot Slot 0To epwTnua mov Bétovy, Ti eivau
aydrn;

«H aydnn dev eivat ovpmovia, pite kakoovvn.

2TV oLUTOVLA givat SVO, AVTOG IOV TIOVAEL KL AVTOG TIOV GUUTIOVAEL.
v kaAoovvn eivat §00, avtdg mov Sivel kit avTOG OV SEXETAL.

Ma, otnVv ayamn eivau évag.

Zuiyovv ot 6Vo Kot yivovTar éva.

Aev Eexwpilovv.

To «eyw ki eaV» agavifovrat.

Ayanw Oe mer yavopoul..»".

Meydho pétpo, peydho Dyog avtr| i aydmr. [Ipémet va ayarmdg moly, yia va avePelg exel, mépa ko
éw a6 Tov eauTd cov. Oupilel TO AYWVIOUA TWV ACKNTWOV 1) TWV «KaTd XpLoTOV Gakdv». AldT
pia Tétota open ayamng avtiBaivel otny omota “acOntikny” kat “nbwkn” poper aydnng. Eivaw pn
AVAUEVOUEVO VA AyaTIdG avTioTpoPa Kol HOVOSpopa TV AANOV, WG ayamnuévo Kot myyH ay&mng
TAUTOYPOVA... XTIV POTIT| AYATING KAl KOVWVIAG, TO HETPO TNG aydmng eivaw 4 aydmy [ue Sidkpion
ko] ywpic pétpo... «Aev Ba SikawoEL TNV TTAPOLGia GOV VW TN YNG KAVEVA OVOTNHA OKEYNSG,
av dev ayamnoelg. H ayamn eivau mpdén. Aev Oa yivelg Snpovpyds, av dev ayannoeig. Av dev
ayamnnoelg, dev TPOKeLTaL va avakaAvyelg moTé To iSto To vonua cov» (Brettakos 2000, 297).

Kau téhog, n ayamn, otav eivar aydmn'®, Sev yivetat moté maper@ov..., kabwg avtr) eivau mdvtote
Tapovow, fia aévarn TApOVTIKY KATdoTaor, mov «ovdénote éxkminters (1 Cor 13, 8)...

To «0pBDG KOVWVEIV» TOV ApLOTOTENN TIAPEHEVE OTNV ETTOXT| TOL UEXPL KAL TOV EPYXOUO TOV
Xptotob Bewpnrikr) OAANYT, aAXd avtd AapPdvet vidootaon, dtav ekkAnatomoreitar, dtav SnA.
Aappdvet OeavBpwmvy Sidotaon. Avtd akptBwg mov éAetme 0TV emMOXr TOV ApLOTOTENN Kot
EKTIANPWVETAL [LE... KL ATIO... TNV Zapkwon Tov Xptotod, kabwg avTr), To evumdoTaTo, TposQEPETaL
wg povadikn SuvaToTNTA TOL «OPHDG KOVWVEIV»...

Emipetpo

Méoa and ta avevpeBévra Beoloykd ototxeia TG mapaloyng tov «Ie@uplod g Aptagy,
1 Tapooa SAKEEVIKT] TPOGEYYLOT Kat avdAvon emainBevet tnv kotvy memoiBnon moAlwy
TPV and epdg Ott vapxovv Beoloyikd xvapla kat anoTvwpata Ogoloyiag oTa ACVUHETPA
pootika peifpa g Ioinong. Ev tovtolg, otnv Ioinon, vrapxet éva Beohoyiko vtoPabpo, éva
XpLoTlavikd vooTpwpa Kat pia Beoloywkn Sidotaon, n omnoia Eepedyel €§ oplopod and Tov
@LAOAOYIKO SLepeLVITIKO QaKO Kat and TNV gholoyikn avdlvon, kat ta onoia a&ilovv va thxovv
NG TPOCOXNGS OAWY NUWY, «TWV HACTOPWYV Kat TwV HaBnTadwv»...

H napovoa Staxelpevikr) mpooéyylon emalndedet yia pia akOun @opd 0Tt oL aywveg Twv
Matépwy g ExkAnoiag ya tny opbr kat amdn Statdnwon s Ogodoyiag eivat Babid pilwpéveg
otV pviun Tov Aaov. Ovtwg o Aaog, otny mapayopevn pobomhacia tov KovPakdel TO LGTOPIKO
Tov tapeBov. IIpaypartt, n aneAevBépwor) Tov and ta Seopd Tov kAnpodotrpatog Tov Apxaiov

15 A6 1o €pyo tov Nikov Kalavtlaxn, O Otwyodlys Tov Ocov, oel. 361 (Kazantzakis 2011, 361).
16 Aot n yAwooa th¢ ay&mns kat N yYAWooas THE andTyG eivat iSLeq...

| 28| eee KONSTANTINOVE LISTY 12/2 (2019), pp. 13 - 32



H @¢oloyia ota achupetpa pootika peibpa tng Ioinong (O xprotodoyikog «Opog Tne XaAkndovae» kat to «Ie@ipt
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eldwhohatpikod koopov TG Moipag kat Tov Ilempwpévov emABe pe Tov eKXPLOTIAVIONO TOV,
0 0T0{0G HETA OTOVG aLwveg StamdTioe To givat Tov Kat To vrrootatikd DNA tov. To StamotwOév
Beohoyiko vmoPabpo g Oepeliwong tov «Tegupod TG ApTacy amoKAADTTEL WG AVTOG
o «amaifevtog» Aadg Tov OBwpavikol (ecovuKTioL Taprjyaye SNUOTIK TToINON amapapAAng
Noyotexvikng agiag kat peéoa amd vty Stakpdtnoe oTnv uvipn Tov doPeotn v ainbeia t106c0
g mapovaiag tov Tptadkod o GToVE KOATOVG TOV TTWTIKOV KTIOTOV 000 Kat TG eV XpLotd
owTtnplodoyiag oe pia mpoondfeta amoAITPWONG TOV amd Ta eVOOKTIOLAKA VTTApKTIKA adtééoda.
«To 1o kaBapod mpdypa, Aowdy, TG Anpovpyiag dev eivar To AVKOPWS, 0VTE 0 OVPAVAG TTOV
KaBpe@TileTal peg 0To MOTAWL, 0VTE 0 HMOG TEVW 0TNG UNALAG Ta &vOn. Eivau i acydmy!»"...

O opapatiopog kat 1 Sidackadia twv IHatépwv g ExkkAnolag cvykhiver oe éva koo
OVTOAOYIKO amnynua 0Tt Ta mhvta oty (W eivau épwtag, n ay&my avtH MoV CUVEYEL THY
evotpiadixi) Kowwvia kat Tov yivetau ovtoloyikn myn {wng ya epds. H opildvria aydmnn twv
avBpwnwv ykpepiletat oav to apTvo yepupt. H povn akAovntn yépupa peta&d avBponwy propei
VL VTIAPEEL TNV UETAUOPPWTH TWV TYETEDY TOVG, OTAV TAVTOXPOVA 1] AVAPOPE TOVG Eival TIPOG
Tov @b kat 1 kovwviakh uébeln oe/pe Avtdv. ETot, 0 ano@aotoTikdg KaTahVTG TwV OXETEWY,
yla va yivouv autég appayels, SimAa 0TI autovounuéva avolkoSopovHEVeS avOpwTveG GXEOELG
opi{dvtiag Sidotaong, eivan 1 kdfety avagopd Twv avBpwnwv mpog Tov Od TS Kowwviag,
OnwG 1o Tapovatdlel o kevipoudrog kvkAog tov aPfd AwpdBeov (o Bedg eiva 6TO KEVTPO
Kat ot vBpwmot TNV TEPLPEPELA, OL OTIOIOL, KIVOVUEVOL TIPOG TO KEVTPO Kal TpoomadwvTtag va
aykalaoovv tov @eod, wg oteped Bepélio ovrodoyikns avagopikoTnTag, Bpiokovtal ot idlot
aykalaopévot... AvtiBeta, 1 @uyokevipy kivion oOnyel TEAKA Ot YKPEUIOUR YEQUPLOY KOl
oxéoewy...). Ztnv mpoomTikn autr Snuovpyndrjkae, ya va {olpe kat ot dvBpwTot yla évav kat
povov Adyo oe oxéan e Tovg aAlovg avBpwmnoug kat tov Tpradikd Oeod: yia va ayamdpe kot vo pdg
ayamovv!... <Ev To0Tw yvdoovtal tavTteg Oti €pol padntai éote, éav dydmny éynre év dAAfAowg» ',
Kot n ayamn edd, avapeoa oTig avaykaieg ylo Ty TpayLat®won NG Kovwviag eTepoTnTeg, eivat
«YEQPUpL Kovwviagy... To motdpt Xwpilet 00 6xOeg TG AvThG YNG, EVW TO YeQOPLOVVOEEL KAl EVWVEL
Svo mpoowa Kal, KAt enéKkTaot), SVo {wég, G0 KOGHOVG, Toug TavTeS (Bed Kat avBpwmovg) kat
Ta avta (oVUvoAn v Anuovpyia). Kat anatteitat ekatépwBev ekovota kat apotBaia Bvoia twv
ETEPOTNTWYV, Ya va avotkodopnBel avtd To «yepupt korvwviag... O Xplotdg ékave to Pripa tng
ayamxis Quoiag (qxtioto) kat kakel ehedBepa kat epag (KkToTo) va kdvovpe To idto... Mutatis
mutandis, 6tav ot &ANot kdvovv éva avaAoyo Pripa ayamxhs Quoiag anévavti pag, kalodueba kat
eUelG, edv OvTwg emBupovpe kat moBodpe va otkodopn el kat va GTEPLOTEL OVTOAOYIKA TO «YeQUp!
KOWWVING Kou Ay &Gy, vaL EVEPYTIOOVE KAt EUEIG e aVAAOYOLG OVTOAOYIKOUG OpOovG... Movov oe
QUTAV TNV Kowvia HIOpPovV va LTIAPEOLY appayei SLamPOCoWTIKES OXETELG. AVTO GUVIOTA TO
KOO Stakelpevikd opapa Tov «Opov 1176 Xadkndovae» kat Tov «Teguptov g Aptagy!...

Metd ta doa eKTEBNKAY TAPATAVW, TO OKOVHEVIKO Kat kKaBoAko prvupa Tov «Tepuptlod tng
ApTagy, wGePUNVELTIKOD AalKoD Onovpynpatogkatwg petamdaoiog tov «Opov tngXaikndovaecy,
YiveETal CUYKEKPIUEVO KA ATTOKAALTITIKO pe TNV KT1oTH avBpwTivi) Aaitoa tov dxtiotov ITovAiob.
Omnotog B¢Nel va olkoSopnoet yegipt kovwviag kat aydmyg, kakeital va BuoLdoeL To «eyw» Tov, Tov
Toprva NG eLAavtiag Tov, emAéyovtag va evtaydel oe pia kowvwvia pe Tov AAAOV, 0 0TT0i0G Kat
€KelVOG, € TAAIOL0 KAl 0€ TTPOOTITIKI} TOL «OpODS KOVWVETV», KaAeital va kavet To idto. AAAowwg,
TOo ye@Upt TG Slampoowikng Kotvwviag kat ayamng dev Ba okodounOei kat, Tapd TIg OTOLEG
Suvatég mpoondBeteg, aevawg Ba katappéet. Kat avdotpogpa, 40106 £noe Ty KATApPELOT TOV
«ye@upLoL ToV», onpaivel EexdBapa Tt Sev mAnpodvTay dAot ekeivol oL ovtoloyikoi dpot Tov

7 Amo 1o momnTikd €pyo tov Nikngopov Bpettakov, To mo kabapd mphyua tn6 Anpovpyiag (Brettakos
2017).
8 Jn 13, 35. IIP. 0 «&yandte aAAMAovg»- PA. evdektikd 1 Jn 3, 11. 23, kat 4, 11.
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napovotalovv ka katagaokovv pali to «Tegvpt g Aptagy kat o «<Opog g Xalkndovagy,
onOTE 0 TPOPANUATIONOG TWV KTIOTASWVY TOV «yepuplov» AapPavet akia otnv avalitnon twv
artiov g TTwoys (Apoc. 2, 5)..., Tov a@nysitat n TAokN TG TPWTNG oTpo@ns. Eav Béhovpe ta
CKTIOPHATA» pag aydmng Kat kowvwviag otny {wr| va oteplwvovy, va aoknbodue (avtr eivaun évvola
™G doknons oty ExkAnotakr OpB6doén napddoon) va xpnotgomnotodpe otny avotkodounon
QUTT TO VTP TNG TIPOCWTIKAG Hag Buoiag. Tia avtd, £0Tw kat edv «OANpePiG To XTiloupe, [Kat,
nap’ OAa avtd, avtd] to Ppadv yrpepiletaw, n @wvr «tov ITovAtod pe avBpwmiv Aakitoo» eivat
edw, yta va Bupilet 4L kaprogopia Twv npoomabeldv capwg eivat Suvatov va katalnget OeTikd
KA G€ PeQUPL KOIVWVIKG Kol atpmrh§ e OnpatodOTeS Toug XaAKNGOVIOVG 0OVTOAOYIKOVG OPOVG Kot
TOVG OPAHATIOROVG TOV «Teuplod TG ApTtagy... Kat toxvet Ovtwg o emavalapfavopevo yeyovog
otL moté Oev eivau apyd!... KahodpaoTe dmavteg va otkoSOHOVLE 0TeEPEEG Kal appayeic YEQUPEG
£VWONG Kal EVOTNTAG, KOWVWVIAG Kat aydmng, kal va yivet o kabévag, oav Tov mpwTtopudoTtopa,
«yeUpOTOLOG» (pontifex), CUVAVTIETOLXOVHEVOL OTNV TAAALA EKELVI] CLUPWVIA Kat VTTOOXEDT,
IOV OQPayloTKe pe TNV opath «yépupa Tov ovpaviov To&ov» (Gen 9, 13), kat pe évav Evoapko
Adyo mov evavel Tig «800 0xBeg», Ta SteoTwta, yevvnOei§ wg... kat yevopevog o I810g «ylogipt
Kovwviag Kat aydmnne», yevopevog «n 086¢» (Jn 14, 6), kabwg o «Xplotog évvBpwnnoey, tva kal
fueig OeomomBuev'®» (Athanasius the Great 1857, 192B)...Etat, £xovtag wg onpatodotn mopeiag
T0 ekTep@OEy prpvopa Tov «ITovAtov» tov «Iepuplod TG ApTag» yla fia SLATPOCWTIK KOVwVia
aydmng ket {wrg, yia to aévao taidt ayamnTikng kovwviag atov Xpdvo, «oav Byelg aTov myapd
ylo TNV aydrrn, va bxeoal va 'vat Hakpog o Spopog... Xwpig avtry, dev Ba "Pyawveg otov §popo
06 SLampoowmiKkAG Kowwviag»™... «Méoa otV povyTa TG aydrmnG Xwpdet To ovpmav. Afle va
vrap&ovpe yla va cvvavtyBovue [yia va korvwvrioove...]»* . Tia avtd Snuovpyndnke o kOGO,
ya va ovvavtnfodue [va «kortaytodpen... |, kabwg péoa oe kdbe {wn vtdpyet Tavta kTt o Padd
ar’ Tov £avtd TNG: 1 (wn Twv A wv?... Laboremus!...
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SUMMARY: THE THEOLOGY IN THE ASYMMETRIC MYSTICAL GUTTERS
OF THE POETRY (THE CHRISTOLOGICAL “DEFINITION OF CHALCEDON”
AND THE “BRIDGE OF ARTA” THROUGH THE HERMENEUTIC REALIZATION
OF INTERTEXTUALITY). As well as the known Christological “Definition of Chalcedon”
includes within it existential extensions, related to freedom (é\evBepia) and to love (&ydmn)
in the context of the communion of persons (xowwvia mpoownwv), likewise exactly
the parabolic post-byzantine Greek popular Poem and folk Song “Bridge of Arta” speaks
about love and how to realize it among the persons, within the framework of rebuilting
interpersonal relationships among the people of the whole Humanity. It is about a jointly
ecumenical stare and vision of life and beyond it, emerging through the interpretative
realization of intertextuality.

Indeed, the present text constitutes an interpretive attempt in the context of intertextuality
in order to bring Ecclesial Theology and Poetry in dialectic relationship and in dialogue,
with the aim of detecting theological meanings within Literature and, in particular, within
Poetry. Thus, in this comparative attempt, there are two texts — being spatially and temporally
broadly apart from each other and simultaneously related to one another -, the theological
“Definition of Chalcedon” (451) and the folk Song “Bridge of Arta” (17th century) deriving
from the folk tradition of the Greek people and of the Balkans, which are shown here,
precisely because they both envisage something common from a different starting point.
In the narrative wording of this Poem, there is nothing to reveal any deeper theological
meaning except a fantastic conception or a mythical folk legend that mixes the real
with the unreal, the reality with the myth. But, if someone carefully observes its structure
and its parabolicity, he will find out that an excellent ontological meaning, which corresponds
to the ontological content of the Christological Definition of the IVth Ecumenical Council
of Chalcedon (451), is masterly concealed. Therefore, the aim of this attempt is to highlight
the “Elective Affinities” of these two texts by carrying out what is termed as intertextual
reading and interpretation, in order to demonstrate and afterward interpret the inherent
imperceptible relationship and correspondence of the two texts.
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Appendix / Prilohy

I. The Definition of the IVth Ecumenical
Council of Chalcedon (451 AD)

“[...]. Following the holy Fathers, [..], we
acknowledge one and the same Christ,
recognized in two natures, without confusion,
without change, without division, without
separation”

32

IL. The Bridge of Arta (17th century)

Forty-five builders and sixty apprentices were
setting

the foundations of a bridge across the river
of Arta.
All day long they built it, but at night it
crumbled away.

The builders lamented, the apprentices wept:
“Alas for our labours! Alas for our efforts!
To build all day and have it fall at night”.

A little bird was passing by and alighted over
against the river;

it was not singing like a bird, nor like a swallow,
it was singing and speaking with a human
voice.

“Unless you sacrifice a man, the bridge will
never stand firm;

but do not do this to an orphan, a foreigner, or
a passer-by,

but to the master-builder’s beautiful wife,

who comes here late in the morning and late at
dinner-time”
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Abstract: LAMPROU, Soultana - ZOZULAKOVA, Viera. The Abolition of Ethnic, Racial,
or Cultural Distinctions in the Apostle Paul. Indicative Patristic Approach. The study focuses
on Paul’s Epistle to the Galatians 2:28, wherein Paul, the Apostle to the Gentiles, proceeds
to a declaration of human rights by stating: “There is neither Jew nor Greek, there is neither
slave nor free, there is neither male nor female; for you are all one in Christ Jesus”. Patristic
interpretations regarding this position of the Apostle Paul are cited, according to which Paul’s
basis is Christocentric, and is a criterion for the transposition and dissolution of each type
of distinction, and the change of human relationships is the transformation of the world into
the Church of Christ. Moreover, it is also emphasised and presented, in Christian literature,
while the phenomenon of each type of distinction is engaged pastorally in the works
of the Fathers and ecclesiastical authors, each is considered from a different perspective
and approached pastorally.
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riava na Pavlov list Galatskym 2, 28, v ktorom Pavol, apostol pohanov, vydava takéto vyhlase-
nie o fudskych pravach: ,,Nie je ani Zid ani Grék, nie je ani otrok ani slobodny, nie je muz ani
Zena; pretoze ste vietci jedno v Kristovi JeziSovi.“ Autorky uvadzaju patristické interpretacie
tykajtice sa vyjadrenia apostola Pavla, podla ktorych je Pavlove stanovisko kristocentrické
aje kritériom pre transpoziciu a zru$enie kazdého rozlisenia. V krestanskej literatare sa zdo-
raznuje zmena ludskych vztahov, ktord je premenou sveta na Kristovu cirkev. Fenomén roz-
liSovania je analyzovany v dielach Otcov a cirkevnych autorov. Kazdy typ odli$nosti, rozdielu
je posudzovany z inej perspektivy a podla toho sa k nemu pristupuje.
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Introduction

In structured communities the socialization of man begins at his birth and continues throughout
his life. This process shapes the personality by accepting the norms set by society. “It designates
the internalization of value-orientations, norms and symbolic meanings as well as acquisition
of social and practical skills by social learning and training.” (Heinz 2002, 41). The need for man
to be included in a social group brings about differentiation and gives meaning to his attempt
at recognition and, even more so, the acquisition of his identity.

However, when differentiation takes on the dimensions of a different critique and confrontation
between people belonging to different races, genders, sexes, classes, just as the dimensions
of judgment in the relationship of cohabitation between groups of people, then it is called
racial, gender, social, discrimination correspondingly and includes elements of racism, which is
unfortunately emphatically recorded in modern times despite our so-called progressive age. Daniel
Payne examines the conception of human rights in the work of one of leading Greek intellectuals,
Christos Giannaras, and he points out together with Giannaras that the concept of human rights
is a product of modernity. While the concept of “right” began to develop in the Middle Ages, it
was not until the modern age that the concept began to be used as we know it today. (Marsh 2012,
204). “The radical innovation of modernity lies in the fact that modernity made rights “human”
that is, common to all humans, without discrimination”, explains Giannaras (1998, 83). There is
a question why the human rights can be violated so often and in an easy way, why the terms can be
misused for somebody egoistic aims as we witness in the contemporary society. The answer can be
seen in very strong individualism that has been developed in the modern and postmodern society
which stresses the individual rights and life reduced from moral responsibility. People could be
equal, but in fact they are not in many ways. Distinctions constitute the application of “systems
of segregation’, which don't recognize equality in certain groups and the equal rights in social
and cultural expressions of society (Gioultsis 2011, 334-335).

The abolition of ethnic, racial, or cultural distinctions

Considering the apostolic times and the early Christian literature, such values as equality, tolerance,
dignity and respect for others are among the main topics. Paul, the Apostle to the Gentiles,
in his Epistle to the Galatians, succeeds in the abolition of every “system of segregation” when he
proceeds to preach about human rights, in which however, the social structures of society different
than the established ones arise with clarity— the structures of the Christian society. According
to the Christian tradition “a human being preserves his God-given dignity and grows in it only if
he lives in accordance with moral norms. There one can find direct link between human dignity
and morality, that personal dignity implies the assertion of personal responsibility. The dignity
of human person, then, is found in the use of the human will as it responds to the will of God.
In particular, this dignity of the person is demonstrated in the social world in which man lives as
he shows his love for his fellow man, revealing the principle of togetherness of the human person”
(Marsh 2012, 204).

“There is neither Jew nor Greek, there is neither slave nor free, there is neither male nor female:
for you are all one in Christ Jesus.” (Galatians 3: 28). Paul’s revolutionary teaching shocks the early
Christian community.

Paul is aware of the difference between Jews and Greeks (2 Corinthians 11: 22. Galatians 2: 14-
15; 3, 1. Philippians 3: 5). He, a Jew himself, knows that Jewish identity is connected to a common
heritage, history, culture, and religion. However, the role of religion, of the Mosaic law, is critical,
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as long as in the closed Jewish group all who would adopt the Jewish way of life (in the case
of the convert) could be included.

The commandment, however, of the resurrected Lord to his Apostles to “Go therefore,
and teach all nations” (Matthew 28: 19), Go into all the world, and preach the gospel to every
creature” (Mark 16: 15), and also the personal revelation of his mission by the Lord “Go, for I will
send you far away unto the Gentiles”(Acts of the Apostles 22: 21), makes Paul’s mission towards
the Gentiles greater after his calling by the Lord on the road to Damascus, the moment of course
when the organization of Roman society (the Roman imperium), of which Paul was a citizen,
made possible by the system of acquirable citizenship which was devised to unite the people, gives
the context for the the fulfillment of his missionary work.

Thus, as has otherwise correctly been pointed out, “on the road to Damascus Christ offered
to his Church the ecumenical teacher and father, who would fracture the bonds of Jewish
isolationism and exclusivity and, as a mighty soaring eagle, bring the gospel message to the ends
of the earth” (Zisis 2004, 27).

In his course, however, he must confront the ethnophyletism of his own people in regards
to the issue of the reception of uncircumcised Gentiles into the Church, despite the fact
that this theme had been addressed and resolved by the Apostolic Council. Paul exerts his
more austere judgment against the judaising teachers in his Epistle to the Galatians, because
they are disturbing the newly established churches of Galatia by preaching the need to follow
the restrictions of the Law, notably circumcision, for the salvation of the faithful, while attacking
his apostolic authority with slander. Moreover, he points out the grave danger that the Galatians
are in if they disregard the Gospel revealed by Jesus Christ which had already been preached
to them. The mission of the Law is considered by Paul to have already been fulfilled in the plan
of Divine Economy. Thus, he contrasts the preparative and pedagogical role of the law, which
held them prisoner in preparation for Christ, with the freedom that the Lord offers with his
sacrifice on the Cross and Resurrection, redeeming mankind from the curse of the transgression
of the law. The granting of the Holy Spirit, adoption, and salvation by grace is realized only by faith
in Jesus Christ and not by the Law. He discourages the return to the law, because “For in Christ
Jesus neither circumcision nor uncircumcision counts for anything, but rather a new creation”
(Galatians 6: 15).

The basis of the Paul’s Gospel is christocentric. It functions for the upbringing of the spiritual
condition of the world and its transformation into the Church of Christ (Papadopoulos 2009,
101). Demanding the restoration of humanity into a new creation, it transforms the conscience
of a way of life with the starting point being the common faith in Christ and continual
participation in His body in the Church, where social, tribal, ethnic, and racial distinctions
are broken down and the social status quo in human relationships is radically transformed
(Mantzaridis 2015, 304).

Paul abolishes the law, yet reveals the splendour of divine grace. In faith in Christ and also in
the transformation of mankind by his participation in the Mysteries of the Church, man’s freedom
and equality are established and every kind of distinction is abolished, inasmuch as “You are all
one in Christ Jesus” (Galatians 3: 28. Compare Karavidopoulos 2000, 110-113).

The Christian identity that Paul establishes, without of course wanting to eliminate differences,
dominates, and is higher, because it encompasses the others. It has the following characteristics:
common heritage, inasmuch as the children of Abraham are no longer considered according
to the flesh, but his descendents by faith (Galatians 3: 7-9; 14. Compare Kolovopoulou 2007, 166),
a common homeland, Jerusalem from a spiritual and eschatological perspective, and a common
body, as sons of God in Jesus Christ in the one body of the Church. The bond with which the Holy

KONSTANTINOVE LISTY 12/2 (2019), pp. 33 — 42 see | 35 |



SOULTANA LAMPROU - VIERA ZOZULAKOVA

Spirit unites Christ with the baptized and all of the believers to one another in the body of Christ,
in the context of salvation in Christ, is so great that it transcends all distinctions.

It's worth noting the way in which the holy martyrs of the Church encapsulate us, just as it is
characteristically written in the Martyria, the Pauline theology about Christian identity, when
replying to whatever question asked by their persecutors relating to the race, their ancestry or
their social class, they exclaimed “I'm a Christian” (Lamprou 2004, 154).

In Christian literature, the phenomenon of every form of distinction is addressed pastorally
in the work of the Fathers and Writers of the Church. It is both considered from a different
perspective and is approached spiritually.

Focusing on the prayer in Gal. 3:28 “There is neither Jew nor Greek, there is neither bond nor
free, there is neither male nor female: for all of you are one in Christ Jesus’, we look at what is
recorded in Ecclesiastical literature to give an example, because of the period of time, the mode
of approaching it by the Fathers and Church Writers, and thematology, in which hermeneutics is
also included.

Pauline requirements regarding the relations of man and woman (Ephesians 5: 22-23), master
and servant (Ephesians 6: 5-9) are found in the works of the Apostolic Fathers, while drawing
attention to the Churches, because of the danger of heresies, the need for coming together around
the bishop, they briefly cite the truths of the Christian faith and include evangelical admonitions
for the peaceful and virtuous life to the members of the body of the Church. Ignatius the God
Bearer in particular, advising the masters to take care of their servants, sets St. Job as the example,
and emphasizes that there is “..one nature and one race of mankind. For in Christ there is neither
slave nor free”. (Iyvatiov tov ®@eo@dpov. IIpog Dihadelgeic 5 [sp.]; Ignatius of Antioch 1857,
825A).

When the fathers talk about the creation of man according to the image and likeness of God
they consider the distinction of sexes, the “male and female created he them” to be something
other, as Paul bears witness to, outside of the divine prototype and refers to the peculiarities
according to human nature (Ipnyopiov Nvoong. Ilepi tng tov avBpwmov kataokevrg 16;
Gregory of Nyssa 1863, 181A-D). Consequently the creation of mankind according to the image
and likeness of God - the basic starting point of Biblical anthropology - doesn’t justify any
distinction theologically (Karavidopoulos 2008, 227).

In patristic literature differentiation is defined by the reception or not of the redeeming Gospel
of Christ and of the life in Christ, and whatever distinction doesn’t have ethnophyletistic or any
other another kind of dimension other than that which is only soteriological.

In order for the created and limited to find freedom in the nature of man, he obeys the will
of God, he becomes His slave, in which according to Gregory Palamas there is uncreated
and absolute freedom, because “The Existing One conceived all being in himself”(Ynép twv
tepwg novxalovtwv Adyog 3, 2, 12, 18; Gregory Palamas 1998, 666). And in this manner, man
participates in true divine freedom (Mantzaridis 2015, 257-259). Consequently Paul’s message
would have to be viewed on the basis not of the visible but that which is to come.

Man becomes a son of God through faith, as the manner, of course, of adoption and his [re]
birth is indicated by the mystery of Baptism, in which he puts on Christ (Iwdvvov Xpvcoootopov.
Ynopvnua g v mpog Taldtag emotoAnv 3, 5; John Chrysostom 1862, 656. Compare
Oeodwprjtov Kvpov. Epunveia tng npog fakdtag emotolr 3, 26-28; Theodoret Bishop of Cyrus
1864, 484CD).

Union with Christ becomes clearer, closer, and deeper when all become, according to Paul,
one in Jesus Christ, that is to say they have one form, one type, that of Jesus Christ. “So, how
then,” asks Nicodemus the Hagiorite, “does such a thing occur? Perhaps according to an external
plan and the development of the body (Eppnveia eig tag IA" entotordg Tov Atootolov ITavlov;
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Nicodemus the Hagiorite 1990, 297), answered through the lips of Gregory of Nyssa, “For of those
things which are before our eyes nothing is altered: the characteristics of the body remain
unchanged, and the mould of the visible nature is nowise different. But there is certainly need
of some manifest proof, by which we may recognize the new-born man, discerning by clear tokens
the new from the old. And these I think are to be found in the intentional motions of the soul,
whereby it separates itself from its old customary life, and enters on a newer way of conversation,
and will clearly teach those acquainted with it that it has become something different from its
former self, bearing in it no token by which the old self was recognized” (Eig tnv nuépav twv
Ddatwv Adyog; Gregory of Nyssa 1967, 237.27-28 - 238.1-10).

According to Basil the Great, exactly just as the board which is intended to become an image
of the king, whether it is from wood or from clay or silver or another material, needs to caste away
every irregularity and unevenness in the process and then be accepted from above, to take the form
of a royal image. - And certainly in this stage of the process, the difference between the wood or
of the clay or of the silver is no longer recognized, because the exactitude of the image which it
shares with the prototype draws the attention of all and masks any difference in the material. -
Thus, also the baptized, whether Jew or Greek, whether man or woman, whether slave or free,
whether Scythian or barbarian, because he has cast aside the old man with his actions and by
means of the spiritual teaching of Christ, needs to be clothed in the new and in this way reach
the good will of God (ITepi Bantiopatog Adyog 1, 23; Basil the Great 1857, 1564CD-1565A).
Nevertheless, the miraculous and awe-inspiring aspect of this union, St John Chrysostom explains,
is that the Greek and the Jew, and the ex-slave, don’t have the form of the angel or archangel, but
rather of that of the Lord of all, and live with Christ present within themselves and are imitating
Him (Yropvnua eig v mpog faddtag emotoliv 3, 5; John Chrysostom 1862, 656).

Of course within the Church, which is the image of God, and by the participation
in the mysteries the union of its members with God is enabled equally even if the unified people
are made up of different tribes, races, dialects, material, forms, or positions (Ma&ipov Opoloyntov,
Mvotaywyia 1; Maximus the Confessor 1997, 110-114). Why, according to Basil the Great
“the members of the human race are different from one another; but the spiritual race all are one”
Here, the common father is God and all are siblings — not in the flesh, but from the adoption
of the Spirit — and they dwell together in love and oneness of mind. Thus it is set for a common
goal and common struggles and for the attainment of holiness and salvation (Eig Tovg dytovg
Tegoapdakovta paptupag opthia 19, 2; Basil the Great 1857, 509C).

Maximus the Confessor allegorically explaining the passage in the speech, names “anger” “male’,
“desire” he names “female”, “Jew” he calls those who follow the monarchy of a single-person God,
and “Greek” he calls those who follow the polyarchy of polytheism. Consequently in Christ Jesus
there is no male nor female, meaning “anger and desire”, which while tyrannizing the thoughts
and taking the reason out of the law of nature, because of the higher faculty of its nature chooses
the alluring things and consequently prefers the flesh to the spirit. In Jesus Christ there aren't,
namely, the marks and passions from corruption and human nature, rather only the godlike reason,
which creates divine knowledge and its only motivation is towards virtue. Neither Greek nor Jew,
which denotes the different message of the true God, deprived of the Word and His Spirit, - likewise
contrary towards him. Neither barbarian nor Scythian, is the distinction which rebels as against
the one nature of humanity, the consequence of which was the unnatural law of men murdering
one another. Neither slave nor free, is this distinction of the same nature, which considers equality
according to nature worthless and has the law as its aid, which comes from the tyrannical disposition
of those who are stronger in opposition to, however, man “according to the image of God”. Yet all
are one in Christ, which leads to theosis of the recreated man beyond nature and law (Eppnveia
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e1g TNV pooevy1v Tov Iatep nuav (dub.); Maximus the Confessor 1991, 47 342-355, 51.410-420,
55.478-487).

Male, female, barbarian, Scythian, slave, and free make up, in patristic literature, aspects
of the flesh which are abolished by the great mystery, according to which God who became man
and impoverished for our sake resurrects the flesh with the intention that we all become one
in Christ and that we take only the divine character, and that we take on the greatest and most
divine grace of the “according to the likeness”, for which we were created (Ipnyopiov ®eoloyov,
Ew Kawodplov Emrdgrog Adyog 7, 23, 2-5; Gregory the Theologian 1908, 52). The magnitude
of divine beneficence can be expressed by, “The Lord was laid low, and man rose up” (KArjpuevtog
tov Ale€avSpéwe, Adyog mpotpentikog mpog EAAnvag 11, 111, 3; Clement of Alexandria
1949, 179) and having received Christ becomes, “new, a new creation in God the Holy Spirit.
And as Christ is not divided, neither are barbarian nor Jew nor Greek, nor is there male nor
female (KAruevtog tov Ade€avdpéws, Adyog mpotpemtikog mpog EAAnvag 11, 112, 3; Clement
of Alexandria 1949, 180), and thus man in Christ does not is not approached as slave or free,
Gentile or Jew, because he is a new creation in Christ and “gives equal rights to all” (KAfpevtog
Tov Ale§avSpéwe, Zrpwparteig 5, 5; Clement of Alexandria 1906, 345.23-26).

Itis noted, of course, that the renewed man which has distanced himself from the filthy passions,
such as vainglory and hypocrisy, has been healed from anger by almsgiving, he has cleansed
the mind by prayer, he has curbed desires by fasting, it is not apportioned, to male and female, nor
Greek and Jew, barbarian or Scythian because of dispassion, to the circumcised because of one faith
and love, moreover, and to the uncircumcised, slave and free, because “You are all one in Christ”
(Evayprov ITovtiko, ITepi Aoytopwy 3; Evagrio Pontico 1998, 160.31-33-162.34-40). According
to this message the man who is both perfect in love and dispassionate doesn't know the difference
between the familiar and the foreign, believer and unbeliever, slave and free, wise and unwise, male
and female, but rather sees only the one nature of mankind and favours all equally (Magipov tov
Opoloyntov, Kepahata mepi ayamng 2, 30; Maximus the Confessor 1963, 106).

According to Chrysostom every kind of distinction makes up an anomaly of the value
of life and is repealed in Jesus Christ, according to the standard of Apostle Paul, who regarded
indiscriminately all slaves and free, rich and poor, barbarians and Scythians, wise and unwise,
officials and civilians with the common noun “brother”, clearly indicating his love (Eig to
ATMOOTOAKOV pNTOV «0b BENW DUAG dyvoeiy, ddehgot, Tt ol matépeg fudv... (A" Kop. 10, 1), 3; John
Chrysostom 1862, 246). This father reproaches the event/fact that the name “slave” or “servant”
draws contempt, while it would have to be replaced by “son” and “daughter” (Ynopvnua g tnv
npog KoptvBiovg A'emtotodn, ophia 12, 8; John Chrysostom 1862, 105).

Interestingly present in patristic literature is the connection of the passage with equal
participation, regardless of gender, of men and of women in the spiritual struggle for the acquisition
of virtue, just as with the equal distribution of common rewards - of the kingdom of heaven,
of the evergreen crown, of life eternal - to the contenders by the master of the games, Christ
(M. BaotAeiov, ITepi vnoteiag Aoyog 3, 1, (sp.); Basil the Great 1857, 1508 BC. Compare Iwdvvov
Xpvooatopov, Yrouvnua eig tnyv pog Kolaooaeig emotolrv 5, opiAia 12, 5; John Chrysostom
1862, 387. ®eodwprjtov Kupov, PihdBeog Iotopia 30, 5; Theodorer Bishop of Cyrus 1979, 246.8-
17). Chrysostom, spurred by the Pauline passage, characteristically mentions that “..here, since
the contest is wholly concerning the soul, the lists are open to each sex, for each kind the theatre
is arranged” and neither nature, nor illness of body, neither age can impede those following
on the road of piety (Eykwpov eig Tov aytov tepopdptopa Iyvatiov tov Beogdpov 1; John
Chrysostom 1862, 587).
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Conclusion

In conclusion, the commandment of the Lord and the teaching of Paul that both distinctions are
abolished and all men are equal and equal in value amongst themselves in the person of Christ
and in the Church, is especially relevant today in an epoch of social changes and reclassifications.

It has been said that the problem with distinctions, more than the political and economic
issues - at its core, is an ethical and spiritual one (Gioultsis 2011, 344). The concern of identity “has
arisen because of the imperative under globalization to theorize people as possessing identities
that are extremely adaptive to social change. As a result, there is an inherent contradiction
between a valuing of identity as something so fundamental that it is crucial to personal well-being
and collective action, and a theorization of identity that sees it as something constructed, fluid,
multiple, impermanent and fragmentary” (Bendle 2002, 1-2). Ethnic and racial characteristics,
and cultural and social differences are superficial, given that behind all of that there is man,
the image of God (Gioultsis 1988, 367).
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SUMMARY: THE ABOLITION OF ETHNIC, RACIAL, OR CULTURAL DISTINCTIONS
IN THE APOSTLE PAUL. INDICATIVE PATRISTIC APPROACH. The study focuses
on Paul’s Epistle to the Galatians 2:28, wherein Paul, the Apostle to the Gentiles, proceeds
to a declaration of human rights by stating: “There is neither Jew nor Greek, there is neither
slave nor free, there is neither male nor female; for you are all one in Christ Jesus” Patristic
interpretations regarding this position of the Apostle Paul are cited, according to which
Paul’s basis is Christocentric, and is a criterion for the transposition and dissolution
of each type of distinction, and the change of human relationships is the transformation
of the world into the Church of Christ. Still, it is stressed that the abolition of every
‘system of division’ was achieved by Paul when he clearly laid out the social structures
of a different society — a Christian one. Thus, in patristic literature the differentiation is
determined by the acceptance or not of the redeeming Gospel of Christ and of the Life
in Christ, and by whatever distinction that did not have ethnophyletistic or any other types
of dimensions outside of simply the soteriological ones. Moreover, it is also emphasized
and presented, in Christian literature, while the phenomenon of each type of distinction is
engaged pastorally in the works of the Fathers and ecclesiastical authors, each is considered
from a different perspective and approached pastorally.

Soultana D. Lamprou ThDr.

Associate Professor

Aristotle University of Thessaloniki

Faculty of Theology

Department of Holy Scripture and Patristics

Faculty of Theology - School of Pastoral and Social Theology
54124 Thessaloniki

Greece

slabrou@past.auth.gr

Viera Zozulakov4, Ph.D.

Constantine the Philosopher University in Nitra
Faculty of Arts

Department of Sociology

94901 Nitra

Slovakia

vzozulakova@ukf.sk

| 42 | eee KONSTANTINOVE LISTY 12/2 (2019), pp. 33 - 42



BORIS AND GLEB: POLITICAL AND THEOLOGICAL
IMPLICATIONS OF OVERCOMING VIOLENCE THROUGH
SACRIFICE IN KIEVAN RUS’

Simon Malmenvall

DOI: 10.17846/CL.2019.12.2.43-58

Abstract: MALMENVALL, Simon. Boris and Gleb: Political and Theological Implications
of Overcoming Violence Through Sacrifice in Kievan Rus’. In the East Slavic historical
consciousness, the sacrifice of the first canonized Rus’ saints Boris and Gleb (died in 1015)
came to be viewed as a reflection of the sacrifice of the Old Testament figure Abel and as
amodel of the imitation of Christ concerning the renouncement of secular power. The author
of this article advocates the following thesis: the fact that the first canonized East Slavic saints
came from the secular ruling elite testifies to the attempts of the Rus’ literati to stress the strong
influence of recently adopted Christianity on politically important decisions in Kievan Rus,
which allegedly achieved its religious “maturity” within the context of salvation history through
this. The existence of the martyrs among the secular ruling elite, however, cannot be viewed
as a specific element of East Slavic medieval culture alone because this type of sainthood was,
despite local differences, present in recently Christianized lands on the northern and eastern
periphery of Europe at the time.

Keywords: Boris and Gleb, Kievan Rus’, sainthood, violence, political theology, salvation history

Abstrakt: MALMENVALL, Simon. Boris a Gleb: Politické a teologické dosledky prekondva-
nia ndsilia cez obetu v Kyjevskej Rusi. Obeta Borisa a Gleba (1015), prvych kanonizovanych
svitych Kyjevskej Rusi, sa vo vychodoslovanskom historickom vedomi postupne zacala
vnimat ako obraz obety starozdkonného Abela a ako model napodobenia Krista v stvislos-
ti s odmietnutim svetskej moci. Autor $tddie primarne obhajuje nasledovnu tézu: fakt, ze
prvi kanonizovani vychodoslovanski sviti pochadzali z prostredia sekuldrnej vladnuce;j elity
sved¢i o snahach kyjevskych vzdelancov zdoraznit silny vplyv neddvno prijatého krestanstva
na politicky doleZité rozhodnutia v Kyjevskej Rusi, ktora tak adajne dosiahla ndbozenska
»dospelost v kontexte dejin spasy. Existencia martyrstva v prostredi svetskej vladnucej elity
ale nemdze byt vnimana ako vyhradny prvok vychodoslovanskej stredovekej kultury, kedze
tento typ svitosti bol napriek miestnym rozdielom pritomny v danej dobe aj na inych nedav-
no pokrestanc¢enych tizemiach severnej a vychodnej periférie Eur6py.

Klucové slova: Boris a Gleb, Kyjevskd Rus, svdtost, ndsilie, politickd teolégia, dejiny spdsy

Introduction

The story of the two princely brothers Boris and Gleb is found in various narrative (literary)
Rus’ medieval sources, written in Church Slavic, which came to be known as the “Boris and Gleb
cycle” (Bopucoenebekuii yuxn) in the Russian historiographical tradition. A group of the most
comprehensive and also earliest testimonies, dating from the late eleventh to early twelfth
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centuries, 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' (IToswcmp epemanvhvixs nrme); the anonymous
hagiography Tale and Passion and Encomium of the Holy Martyrs Boris and Gleb (Ckasanue,
u cmpacmo, U noxeana, cesmyio myuenuxy Bopuca u Inwba); 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 o scumuu u nozybnenuu 61ajenyio cmpacmomepnio
Bopuca u Inwba). (Milyutenko 2006, 10, 57-58; Senyk 1993, 400-403) Among these three texts,
Nestor’s Lesson is the one that we shed further light on.> The Christian testimony of the holy
brothers with its political and theological implications is studied in line with semiotic textual
analysis.

Surely not the earliest of these sources, but the second or the latest, is Nestor’s Lesson. It is also
stylistically and conceptually the most advanced of the entire Boris and Gleb cycle. (Milyutenko
2006, 57-58, 249-250, 257-260, 269-277; Shchapov 2003, 198-199; Podskalsky 1996, 187-188,
207; Senyk 1993, 227; Hollingsworth 1992, xxxiv-xxxvii) As far as the two other sources are
concerned, there is no established consensus in the scholarship. However, a widely held view from
the beginning of the twentieth century onwards® shows that the report from the Tale of Bygone
Years predates the anonymous Tale and Passion. On the other hand, some scholars* suggest that
the earliest of these sources is most probably the Tale, possibly written even before the first phase
of Boris’s and Glebs canonization in 1072, thus serving as an apology of their formally not yet
recognized holiness.

In historiography and literary scholarship, the study of the phenomenon of Boris and Gleb has
a long tradition. Among earlier works, two that deserve special attention are those by the Russian
literary historian Dmitri Ivanovich Abramovich (1873 - 1955) (1916) and Sergei Alekseevich
Bugoslavsky (1888 — 1945) (2007). The latest Russian critical edition of the Boris and Gleb cycle was
prepared by the literary historian Nadezhda Ilinichna Milyutenko (2006). In the English-speaking
world, the most comprehensive study of the Boris and Gleb theme was carried out by the American
cultural historian Paul Hollingsworth (1992; 2002). The inclusion of the Boris and Gleb theme is
a standard rule in companions to medieval Rus’ literature, where at least the German theologian
Gerhard Podskalsky (1937 - 2013) (1996) and along with him the current Russian literary
and cultural historian Aleksandr Nikolaevich Uzhankov (2011) deserve special mention.

Historical background

The first canonized Rus’ saints Boris and Gleb, baptized as Roman and David, were sons
of the Kievan prince Vladimir Sviatoslavich (980 - 1015), baptized as Vasili (Basil). Vladimir as
the Kievan prince and the other Rus’ princes belonged to the Rurik dynasty, which from the second

! Passages and historical information based on the Tale of Bygone Years are cited from the Hypathian

codex (MmarbeBckmit crimcok/MmarbeBckas neromnch) of the mentioned source from the critical edition

prepared by Donald Ostrowski (2004).

Passages and information based on the Tale and Passion and Lesson are cited from the recent critical

edition of the Boris and Gleb cycle prepared by Nadezhda I. Milyutenko (2006); for Tale and Passion:

(287-316); for Lesson: (357-402). The English text of the Lesson follows the critical edition and translation

by Paul Hollingsworth (1992, 3-32).

*  This view is shared by scholars, such as (but not limited to): Shakhmatov (2001, 29-33, 53-54, 72-75, 385,
417-422), Miiller (1967, xi-xvii), Hollingsworth (1992, xxxii-xxxiv, xxxvi-xxxvii, xxxix-xlii), Nazarenko
(2003a, 44-45), and Milyutenko (2006, 10-11, 57).

* Such as: Podskalsky (1992, 186-188), Poppe (1995), and Shchapov (2003, 197).
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half of the tenth century onwards ruled over all East Slavic territories. Being a successful military
leader, Vladimir also became known as the “baptizer” (xpocmumens) of the East Slavs due
to the adoption of Christianity from the Byzantine Empire as the state religion of Rus’ in 988 or
989. At the time of Vladimir’s death in 1015, his older son Boris already ruled over the principality
of Rostov, and the younger Gleb reigned® over the principality of Murom. (Malmenvall 2015, 184-
190; Ostrowski 2004, 1020-1027; Uspenskiy 2000, 41)

Shortly before Vladimir’s death in 1015, his son Yaroslav Vladimirovich, at the time prince
of Novgorod and later of Kiev (1019 - 1054), started a rebellion against his father and stopped
paying him tribute. Soon, however, the news reached Novgorod that Vladimir had died. Yaroslav
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. (Malmenvall 2015, 190-191; Ostrowski
2004, 1023-1129) All of this contributed to the bloody strife that ensued among Vladimir’s
descendants, especially between Yaroslav and Sviatopolk.® This was to become the first dynastic
war in the Christian period of Kievan Rus’ In 1016 Yaroslav achieved victory over Sviatopolk
and gained control of Kiev. However, this victory was short-lived because Sviatopolk entered into
an agreement with the Pechenegs, at whose hands Yaroslav’s forces suffered a crushing defeat,
forcing him to retreat to his hometown of Novgorod. Along with the Pechenegs, Yaroslav’s
troops were also pursued by the Polish forces under the leadership of King Bolestaw the Brave
(992 - 1025), another of SviatopolKk’s allies. Thus, in 1017 Kiev was again in SviatopolK’s hands
and at the same time under Polish protection. However, in 1019 Sviatopolk was finally defeated
by Yaroslav in the Battle of the Alta River east of Kiev. The defeated Sviatopolk fled together
with the Poles. This allowed Yaroslav to resume rule over the western half of Rus} and then in 1036,
after the death of his brother Mstislav, he extended his rule over all Rus’ territory. (Malmenvall
2015, 191-192; Ostrowski 2004, 1129-1161, 1190-1192; Senyk 1993, 225-228)

Christian testimony of Boris and Gleb

Regarding the facts and chronology given in the narrative, the Lesson could, at least at first glance,
be dependent on the anonymous Tale and Passion, yet there is no direct evidence that Nestor used
any native literary sources. (Hollingsworth 1992, xxxv) Even so, the composition of the narrative
written by the monk Nestor represents his own interpretation of events with its complete internal
logic. This hagiography stands out among the other works of the Boris and Gleb cycle thanks
to its in-depth historical and theological reflection and stylistic elaborateness. The Lesson is also
characterized by expressive narration, saturated with biblical reminiscences. (Milyutenko 2006,
256-257, 269; Senyk 1993, 401)

Nestor’s Lesson consists of two parts: the hagiography in earnest, which provides the relation
on the death of the two princely brothers, and the report on the miracles, representing the initial

The claim about Boris’ rulership over Rostov and Glebs over Murom is based on information given
in the chronicle Tale of Bygone Years, the most extensive narrative source of the Kievan period,
and in the anonymous hagiography Tale on Boris and Gleb. However, according to the Russian historian
Alexander V. Nazarenko (2003a, 44-47) and based on the context of Nestor’s Lesson, Boris ruled over
Vladimir in Volyn, while Gleb, due to his young age, lived with his father in Kiev.

Although Sviatopolk was the eldest living son of Vladimir Sviatoslavich and might at first glance be
perceived as a rightful successor, according to the native Rus’ sources (Tale of Bygone Years and the Boris
and Gleb cycle) SviatopolK’s taking of the throne was accompanied by deception and deliberate violence—
he treacherously killed off his brothers to ensure his position.
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stage of spreading their cult up until the 1070s. The Lesson begins with an extensive historical
digression, in which the author lists the main spiritual (biblical) milestones from the creation
of the world up to his own time. This digression reflects a typical medieval Christian belief that
the historical process is a struggle between good and evil, God and the Devil, but in which God
eventually rises as the final victor. Nestor claims that, whereas the Devil had induced people
to worship idols, God sent them prophets that were eventually killed. At a specific historical
moment, God’s mercy rose to such a level that He sent His only Son to the Earth. After mentioning
the birth, death, and resurrection of Christ, Nestor stops at the preaching of the Apostles, resorting
to the Gospel parable of the workers of the eleventh hour (“in the last days”) (cf. Matt. 20:1-
16), comparing it to the relatively late adoption of Christianity in Kievan Rus” under the rule
of Vladimir Sviatoslavich. (Milyutenko 2006, 360; Uspenskiy 2000, 48-49; Podskalsky 1996, 194-
195; Hollingsworth 1992, xxiii, Xxxiv-xxxv)

According to Nestor’s understanding, after the resurrection of Christ the fight between
good and evil continued with new intensity. After the official Christianization, the “two bright
stars” (Milyutenko 2006, 362) from the Rurik dynasty—Boris and Gleb—were confronted by
Sviatopolk, into whose heart “the Devil had gained entrance,” (364) unable to accept the weakening
of paganism due to the spread of Christianity.

As the Devil had convinced people to worship idols and kill the prophets before, so he now
compelled Sviatopolk to fratricide: thekilling of the two innocent brothers Boris and Gleb, as the Rus’
figures corresponding to the Old Testament figure Abel. Sviatopolk, the Rus’ Cain, had submitted
himself to the idol, which caused his deviation from God and those close to him (in the first
place, his own brothers), this idol being the lust for power. In the light of such understanding, not
starting an armed rebellion against Sviatopolk is regarded as a victory of the holy brothers over
the Devil, which in turn enables Nestor to compare the deeds of Boris and Gleb to Christ’s sacrifice
on the cross. Such a description further allows the martyrdom of the princely brothers to gain
a broader historical and theological significance. The recent historical experience of Kievan Rus’
was thus placed in the biblical context of God’s providence. Just as, according to Genesis, the history
of mankind after the expulsion from Paradise experiences its new (spiritual) turning-point
with Cain’s fratricide and Abel’s sacrifice, so the history of Rus’ after Christianization experiences
its new (spiritual) turning point with Sviatopolk’s crime and the holiness of Boris and Gleb.
(Paramonova 2010, 269-270; White 2010, 107; Milyutenko 2006, 258-260, 262; Uspenskiy 2000,
32-35, 38-39, 47; Podskalsky 1996, 195) In this context, it should be emphasized that the general
comparison between the sacrifice of Abel and the sacrifice of the two princely brothers and its
actualization in relation to the relatively recent developments in Kievan Rus’ is entirely made by
Nestor. Even though Nestor seems to derive this comparison from the Book of Genesis (4:1-16), he
does not regard the fact that Abel did not sacrifice himself knowing that Cain wanted to kill him,
and so, from the narrow literal point of view, there is no such similarity between Boris and Gleb,
on the one hand, and Abel, on the other. Boris and Gleb as innocent victims were not simply
murdered by their older brother, but voluntarily sacrificed themselves in order to prevent further
bloodshed and “save many lives” (Milyutenko 2006, 370, 372, 374) In addition, the comparison
between Abel and the princely brothers is later (at least partly) relativized by Nestor himself.
Namely, Nestor claims that Gleb does not fight Sviatopolk’s men initially because he thought that
by giving himself up he would be taken peacefully to Sviatopolk and his retinue would be spared.

7 In comparison to other medieval European polities, the official adoption of Christianity in Kievan Rus’
was one of the latest, preceding only the Scandinavian lands (between the late tenth and late eleventh
centuries) and the Great Principality of Lithuania (second half of the fourteenth century). For a broader
historical context, see: Berend (2007) and Rowell (1994).
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Later, when Gleb realizes that he is about to die, according to Nestor’s assertions, he compares
himself with the biblical Zechariah, not with Abel. (374)

The moments before Boriss death are depicted by Nestor with dramatic escalation, in which
the most significant are repeated warnings of Boris’s retinue (druzhina) about SviatopolK’s
intention, suggesting two options to Boris: to either escape or resist with force.

Then the warriors with him, those who had gone against the armies (there were some eight
thousand, all armed), said to him, “Lord, we were entrusted to you by your good father.
Let us go, either with you or alone, and thus drive that one out by force from the town;
and we will lead you in, as your good father committed you to us” Hearing this, the blessed
one, truly merciful and concerned for them as for his own brothers, said to them, “No, my
brothers, no, men of my father, do not so anger the Lord, my brother, lest he raise civil strife
against you. Better is it for me to die than for so many souls to perish” (Hollingsworth
1992, 13)

Boris voluntarily chooses a third option: to sacrifice himself in order to prevent further bloodshed
and “save many lives” He then embarks on a journey to Kiev, submitting himself to the will
of Sviatopolk. During the journey he sets up a tent, in which by praying he makes his preparations
for death and is ultimately killed the next day at dawn. Boris spends the night reading Bible
passages and praying. Upon hearing the murderers closing in, Boris instructs his priest to begin
the morning liturgy. At the end of the liturgy, Boris says goodbye to his escort and lies down
in the tent. Boris is then pierced by the spears together with one of his servants. Thinking that
Boris is already dead, the killers leave the tent. However, the prince, half-conscious, jumps out
of the tent, pronounces a prayer to God to thank Him for the martyrdom he has received, and only
then breathes his last breath. The body of Boris is then transferred to Vyshgorod and buried beside
St. Basil’s Church. (Milyutenko 2006, 262-265)

According to the Lesson, at the time of Vladimir’s death Gleb, his youngest son, was in Kiev.
When he learns about SviatopolK’s intention to kill Boris, Gleb decides to flee north to the “other
brother,” probably the Novgorodian prince Yaroslav. After Boris’s death, Sviatopolk orders his
men to pursue the fleeing Gleb, and they soon catch him in his boat.” Gleb’s retinue is willing
to defend their prince. Gleb, however, instructs them to withdraw to the river bank and leave him
alone with the servants because he is convinced that this will be enough for the attackers to take
him peacefully to his older brother in Kiev and let his retinue escape without a fight. However,
the assassins take over the boat and then order Gleb’s cook to cut his lord’s throat. At this point,
Nestor draws attention to the contrast between the faithful servant of Boris, who—although to no
avail—tried to protect him with his own body, and Gleb’s treacherous cook, who murdered his
lord and thus became like Judas Iscariot. In his last prayer before his death, Gleb compares himself

¢ Tade oTBBIIAIIA CYINY C HUMD BOY, VDKe Ob1ira X0 Ha paTHbIs, 65 60 MX'b aKbl 10 8 THICSIIb, BCH XKe
BO OPYXXNI, I/Iarofamia emy: “Mbl, 0, BIaJbIKO, IIPelaHI eCMbI 6/1arbIM'b OTL{EMb TBOUMD B PYIIs TBONL.
Vinemb mn ¢b T06010, MM €VHM, M TAKO TOTO HY)XXeI0 IDKJEHEMb 13 TPajia, a Tebe jKe BbBeeMb, KO
e IIpefia Hach Tebe Omarsl oterb TBou. CH C/IBIIABD, OKEHBIN, 110 UCTUHD MUTOCEPADIN, TIEKBICS
0 HIX®b, aKbl OpaTbu CBOEM, I/Iaroma uMb: “Hu, 6parie Mos1, Hif, OTIU, He TAKO MPOrHbBaNTE rOCIofa
Moero 6para, efja Kako Ha Bbl KPaMOJIy Bb3[[BUrHeTb. H'b yHe ecTb MHB OZMHOMY yMpETH, HEXen
tonmuky gyus.” (Milyutenko 2006, 370)

®  Nestor provides no exact location. Judging from other texts of the Boris and Gleb cycle, Tale and Passion
(Milyutenko 2006, 298, 300) and Tale of Bygone Years (Ostrowski 2004, 1080-1082), Gleb was probably
caught at the place near Smolensk where the Smiadina River flows into the Dnieper.
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to the righteous Zacharias of the Old Testament (cf. Matt. 23:35; Luke 11:51), assassinated in front
of the altar in the Jerusalem temple.

“My Lord, Jesus Christ, hear me this hour and vouchsafe me to share of the company
of Thy saints. For, O Lord, even as once this day Zechariah was slaughtered before Thine
altar, so now also am I slaughtered before Thee, O Lord. O Lord, Lord, remember not my
former transgressions, but save my soul, so that the deceitful counsel of my adversaries
may not block its way, and let Thy bright angels receive it” /... / When holy Gléb had said
this, the cook kneeled, seized the head of the holy one, and slit his throat. (Hollingsworth
1992, 16)"°

After reporting on Gleb’s death, Nestor briefly stops at SviatopolK’s unfortunate end. His earthly
and spiritual destruction is compared with the fate of Roman Emperor Julian the Apostate (361 -
363). Yaroslav’s victory in the Battle of the Alta River, however, is not mentioned as the cause
of such a fate, but rather the fact that Sviatopolk died a violent death “in foreign countries,” where
he was “expelled by a throng” (Milyutenko 2006, 261, 265-267; Uspenskiy 2000, 36-39; Podskalsky
1996, 195)

The last part of Nestor’s Lesson consists of a report on the discovery of Glebs remains
and on the wonders that have allegedly taken place thanks to the intercession of the princely
brothers, thus confirming their sanctity. When Yaroslav assumes control over the Kievan throne he
orders that the remains of Gleb’s body be found. Even after a long search, Yaroslav’s trackers do not
find a single clue; however, a year later a hunting party from Smolensk stumbles upon the fully
preserved body and notify the city elder, who departs for the site of Gleb’s death, puts it under
guard, and reports the incident to Yaroslav. The Grand prince sends him a letter ordering the body
to be transferred in Vyshgorod and buried together with Boris. The Lesson ends with an extensive
eulogy to the holy brothers. (Milyutenko 2006, 267-269; Podskalsky 1996, 196)

Sainthood of the princely brothers and its political and theological
implications

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, limited to the level of popular worship,
was concluded by the confirmation of the Kievan metropolitan Georgi in 1072. At that time,
the transfer of their relics took place: from St. Basil the Great Church in the town of Vyshgorod
north of Kiev to a new stone church (also built in that town). (Ostrowski 2004, 1462-1473) It is
1115, however, that can be regarded as the second and final phase of the canonization because
their relics were translated to an even newer and larger church, dedicated to the princely brothers
and built on the same site. From that year onwards, their main memorial day was liturgically
established to be celebrated on July 24th." It cannot be excluded—although not directly proved

10" “Tocniopm mou Vcyce XpucTe, yCTIbIIIM Ms B 4aC'h CEU U CIIORK00M M5 IPUYACTHUKY OBITI CBATBIX'D TBOUXD.

Ce 60, 0 Brrajipiko, KO JipeBiie B CHI [eHb 3axapyisi 3aKOJIeHb OBICTD IpeXb TPeOHIKOM TBOMMD, U Ce
HBIHB a3b 3aKIaHb ObIx'b Ipers Tobomw, foconn. Hp, Tocrogu, Tocopy, He IIOMAHY MOVXD TIE€PBBIX'D,
H'b CITACH JYLIIO MOIO, Ia He CPAIIETD es1 TyKaBbl ChbBBTH IIPOTMBHBIXD, HB [a IIPUMMYTh 10 aHTenn TBon
cebTmmn.” /.../ Cu cBatomy b0y pexury, 1 ce ke Ipe)KepedeHbIN MOBaph, CTaBb Ha KOMBHY, 3aKiIa
U I71aBY CBATOMY 1 npepbaa ropraub ero. (Milyutenko 2006, 374, 376)

The secondary memorial day was celebrated on May 2nd, the anniversary of the transfer of their relics
in 1115.
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either—that in the following decades the cult of Boris and Gleb spread beyond the borders
of Kievan Rus’to the territories of Bohemia, Byzantium, and Serbia. (Milyutenko 2006, 5, 54-
55, 58, 279-282; Nazarenko 2003b, 54-55; Uzhankov 2000, 32-38, 45-46; Senyk 1993, 229-231;
Hollingsworth 1992, xxvi-xxvii)

The first politically significant confirmation of the martyrdom of the princely brothers can
already be seen in the mid-eleventh century. It was then that in honor of the first Rus’ passion-
bearers the grandsons of the reigning grand prince, Yaroslav Vladimirovich, were given the names
Roman (in honor of Boris) and Gleb at their baptism. (Ostrowski 2004, 1296-1297, 1457-1462,
1641) Nevertheless, the cult of Boris and Gleb did not start to develop its prominently political
dimension before the end of the eleventh century. This was a time of frequent internal dynastic
conflicts, the division of Rus territory among strengthening individual half-independent
principalities, and the consolidation of the all-Rus’ Orthodox Church (the Kiev metropolitanate)
as a religious and political institution preserving the (symbolic) unity of the East Slavic
territories.”? From then on in the consciousness of East Slavic writers and Church dignitaries,
Boris and Gleb became increasingly present as the protectors of the Rurik dynasty, intercessors
for peace, and guardians of the homeland. The clearest testimony about the increasing political
importance of the cult of the princely brothers can be seen in Nestor’s Lesson. The voluntary
sacrifice of Boris and Gleb is not shown solely as a martyrdom for Christ and the first case
of the veneration of local East Slavic saints, but as a commendable patriotic act as well, which
places it in the context of resolving the current political issues of the time. (Litvina and Uspenskiy
2006, 11, 13, 18-19, 43, 52; Milyutenko 2006, 5, 271-272, 279-280; Nazarenko and Turilov 2003,
52-53; Poppe 2003, 42, 44, 46; Hollingsworth 1992, xiv-xvi, xxvii-xxxi, lv-lvi) This does not imply
that Yaroslav Vladimirovich, who already from the beginning refused to submit to his older
brother Svjatopolk, acted “unpatriotically” Although Yaroslav’s active engagement in the struggle
for political power was, according to Nestor, not morally equal to the utmost exemplary Christian
“heroism” of Boris and Gleb (renouncement of earthly goods and giving one’s life for others),
Yaroslav’s struggle and its final outcome was eventually justified as a patriotic act as well. Yet, it was
not defined in ideal religious terms, but in accordance with the more secular imagery of a good
prince. He came to be seen as a savior of his father’s heritage and protector of Kievan Rus’ from
the “accursed” Sviatopolk—Ilike Boris and Gleb, he was fighting evil for the sake of his homeland,
but with different, more “earthly” means. In this context, it can be said that Yaroslav acted as
a good prince, whereas Boris and Gleb also acted like saints imitating Christ."*

Nestor highlights two main merits of the passion-bearers Boris and Gleb: following
the example of Christ’s peacefulness in not fighting evil through violence, but through voluntary
sacrifice of oneself for others, “saving many lives,” and mitigating the consequences of the later
dynastic conflict; and not submitting oneself to the lust for ephemeral earthly goods (in this case,
political power), but rather aspiring for eternal “heavenly glory” (Milyutenko 2006, 271, 272-
274, 276-277; Hollingsworth 1992, xxi, li-lii) Despite the undeniable recognition of the holiness
of the two brothers, in his Lesson Nestor recalls Gleb’s initial cowardice and, consequently,
moral inferiority in relation to the older and apparently more mature brother, Boris. Gleb’s
flight from Sviatopolk in an attempt to save his own life is seen as resisting the will of God
and is placed in contrast with Boris’s resoluteness in his decision on the eternal “heavenly
gifts” In the understanding of Nestor’s Lesson, the example of Boris relinquishing his own life

Regarding the development of ecclesiastical structures and their role in Rus’ society between the tenth
and twelfth centuries, see Malmenvall (2016).

On the ideal conduct of the prince towards the political community and the Church, see Fedotov (1965,
268-273, 301-303). On the general traits of political ideology in Kievan Rus, see Chichurov (1990).
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takes the shape of a political warning, applicable to the conduct of some of the Rus’ princes
in the second half of the eleventh century, who in their struggles for power often fled to foreign
lands, only to return home with foreign armies, aided by which they eventually achieved
victories not only against their own countrymen, but against members of their own dynasty as
well.'* Therefore, Boris as a saintly type does not fall within the scope of remote religious ideals;
instead, he represents an attempt to provide an answer to the real political dilemmas of the time
in which this hagiography was written. The entire narrative flow of the Lesson is constructed
so as to clearly express one single idea: to remind the Rus’ princes what their moral stance should
look like and what their political priorities should be. Boris’s and Gleb’s love for God and their
imitation of Christ is thus realized in evident care for those close to them, which, in turn, means
honoring their patriotic responsibility to all of Kievan Rus. The princely brothers are venerated
by Nestor because of their consistent performance of both religious and patriotic duties, which
enables them to show the right way for future generations as the first canonized Rus’ saints. Their
example shows that a virtuous prince does not leave his homeland and does not fight for power
without consideration of the price paid in lives by other people—not only his relatives, but also
the “common people” Therefore, the tradition of stories about the holy passion-bearers and telling
about miracles caused by their intercession serves as an appeal to the Kievan Rus’ princes to stop
their fratricidal conflicts and subordinate their interests to the welfare of those close to them that
live in the common homeland of Rus, and, consequently, become genuine Christians, and not
in name only. (Paramonova 2010, 270-271; Milyutenko 2006, 270, 273-277; Uspenskiy 2000, 42;
Podskalsky 1996, 70-71, 436; Senyk 1993, 232-234; Hollingsworth 1992, lii-lvi)

Taken as a whole, the texts belonging to the Boris and Gleb cycle are also a testimony about
the profound reflection on the position of Kievan Rus’ within the community of Christian polities,
especially in relation to its spiritual “teacher” Byzantium, whose example encouraged the East Slavs
to adopt the Christian faith. The interpretation of patriotic enthusiasm provided by the voluntary
sacrifice of Boris and Gleb does not end with their political example in relation to the Rus’
princes lacking a sense of common cause. It also concerns the self-esteem of the bearers of Rus’
culture—the local Church and the secular elite—within the international context in comparison
with the polities boasting a Christian tradition much older than the one in the “young” Kievan
realm.” An important general feature of the story of the first Rus’ saints found in various
texts of the Boris and Gleb cycle is the presence of many biblical passages and reminiscences.
The parallels with biblical events and personalities testify about the desire of the East Slavic
writers of the time to seek through them a confirmation that God’s providence has been reflected
in the recent history of Kievan Rus as well. The martyrdom of Boris and Gleb is thus primarily
seen as a historically and geographically specific re-realization of the Old Testament story of Abel
and Cain. In this way, Kievan Rus’ was portrayed as included in the global providentialistic
process of salvation history and as a full-fledged part of the Christian community. It is this
ideational emphasis that places the Boris and Gleb cycle (especially Nestor’s Lesson) together

4 In addition to SviatopolK’s alliance with the Polish king, two similar cases are also known. Prince Izyaslav

Yaroslavich used this instrument twice, in 1069 and 1077, when he took over Kiev with the aid of Polish
forces (Ostrowski 2004, 1383-1396, 1604-1606). In 1079 Kievan Rus’ was invaded by Prince Roman
Sviatoslavich, whose allies were the steppe pagan nomads known as the Polovtsi or Cumans; he eventually
gained back his heritage, the principality of Chernigov (1641-1643).

This thesis can be compared with the observation in Norman W. Ingham (1984, 37). He claims that
the sainthood of the two princely passion-bearers (and also Wenceslaus of Bohemia—more on him
below) marked the symbolic culmination of the first period of Christianity and showed God’s favor
and the “coming of age” of the “nation’, that is, the (ethno-)political community of which the princely
passion bearers became the heavenly protectors.
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with two other historically important and conceptually advanced literary texts from the Kievan
period: Sermon on Law and Grace (Cnoso o 3axonn u 6nazodwmu) by metropolitan Ilarion
from the mid-eleventh century, and Tale of Bygone Years from the early twelfth century—both
of them try to give a meaning to the relatively recent history of Rus, referring to God’s providence
and fostering patriotic feelings.' The main conceptual point of the Boris and Gleb cycle in this
context refers to the patriotic self-esteem of the Rus’ elite. The later in relation to other Christian
polities, in particular the “teacher” Byzantium, saw their homeland—despite its relatively late
official adoption of Christianity—as religiously “mature” and therefore an equivalent of the others.
This was also possible due to the emergence of the first local saints. Hence emphasizing the fact
of the principle of love towards one’s enemies made it into the acts of the representatives of the East
Slavic secular authorities, the bearers of the political ideal in the Christian state and society.
Emphasizing the fact that the first canonized East Slavic saints arose from the ruling elite itself
testifies to two intentions: the desire to underline the strong impact of recently adopted Christianity
on decisions of social importance in Kievan Rus, which is intended to prove that it had reached
its religious “maturity”; and the striving for a kind of the politically prestigious “sacralization”
of the Rurik dynasty, which, with the emergence of saints from its ranks, gained further spiritual
legitimacy to rule over the East Slavic territories. Therefore, Boris and Gleb as the first canonized
East Slavic saints symbolically mark the beginnings of a new (Christian) period in Rus’ history,
inextricably linked with the history of the salvation of all mankind.

Passion-bearers in the context of medieval Europe’

Assaints, Borisand Gleb were categorized as passion-bearers (cmpacmomepnvuypt). In the Orthodox
world, this term refers to a specific group of saints characterized by a martyr’s death, but not
one that would come as a result of hatred against the Christian faith as such; it is instead caused
by Christians themselves, usually out of political or material self-interest. (Malmenvall 2015, 205;
Kossova 1997, 73-86; Ingham 1984, 40-41) Despite significant dissimilarities with the “classical”
martyrs from the first centuries of Christianity, Boris and Gleb were adapted and assimilated
into a well-known phenomenon of martyrdom, the earliest widespread form of sainthood
in the Mediterranean world. Original or translated (into Church Slavic) entries in liturgical texts
and hagiographic compilations appropriated mostly from the Byzantine tradition served as a basis
to inspire the development of the native forms of sainthood. (White 2010, 95-96, 101-102, 105)
In their writings about the new native saints, the ecclesiastical writers of Rus’ found inspiration
in the cult of martyrs, also innocent victims of violence, even if under different sociocultural
circumstances. The evidence for Boris and Glebs cult reveals how general and traditional
aspects of the Byzantine veneration of martyrs found a new outlet in the two princely brothers.
Although new lives of martyrs were no longer being produced in contemporary Byzantium,
this type of sainthood proved to be a fruitful model in Rus. (105) The cult of Boris and Gleb is
even more closely connected with the military martyr saints from the third and fourth centuries,
such as George and Demetrios, highly esteemed in contemporary Byzantium (during the rule

Regarding the concept of salvation history and its patriotic instrumentalization in the context of Kievan
Rus, especially concerning the conceptual similarities (or a common conceptual framework) between
Tlarion’s Sermon, Nestor’s Tale and the chronicle Tale of Bygone Years, see Malmenvall (2017; 2015),
Ostrowski (2011), and Rychka (2005).

The primary aim of this section is not to discuss the extent of the foreign textual models making possible
the creation of the Boris and Gleb cycle, but to place the cult of the two princely brothers in the context
of European religious and political culture of the time.
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of the Macedonian dynasty) in the function of heavenly protectors of the imperial armies. Military
martyr saints were deemed appropriate models for Boris and Gleb (White 2010, 108-110, 112-113;
Smirnova 2003, 59),'® who combined the military profession’” and martyr’s deaths—or at least
a close approximation thereof—with the protection of peace in their homeland (“saving many
lives”) and concord within the Rurik dynasty.

In medieval European history, the cult of Boris and Gleb as passion-bearers is not an isolated
case; rather, it forms part of the cultural phenomenon of the time and with it constitutes a kind
of a subgenre of the martyrological literature. Between around AD 900 and 1100, the veneration
of the murdered kings, princes or other members of the ruling dynasties was commonplace
on the northern and eastern peripheries of Europe, from England and Scandinavia to Bohemia
and Rus’ This was the territory where the introduction of the Christian faith at that time was
a notable social innovation. In the Byzantine Empire of the time, this phenomenon was unknown;
such saints also cannot be found in the South European Latin hagiographies and liturgical texts.
The category of murdered rulers or other members of the ruling dynasty as saints was thus typical
of those parts of medieval Europe where the new Christian ideals only started to gradually shape
the social norms. Almost all ruler or dynastic saints from these territories were, like Boris and Gleb,
victims of fellow Christians that were at the same time people close to them (relatives or subjects).
All of these saints share the same characteristics: in the face of mortal danger they did not resort
to revenge or fratricide as a means of struggle for power, and they courageously accepted their
death for the benefit of peace in their homelands. Hagiographies dedicated to passion-bearers focus
on the example of their voluntary sacrifice, highlighting the duality between the righteousness
of the victim and unfair act of the murderer, as can be seen in the relation between the biblical
Abel and Cain. Holy passion-bearers were regarded by their contemporaries as promoters
of the new ideal of the Christian ruler or member of the ruling elite and symbols of rejection
of the recent pagan past. Their deaths are presented within a framework of confrontation between
“exemplary” and “false” Christians (actually still pagans) opposing them. When addressing
the subject of passion-bearers, the writers of medieval European peripheries elevate a particular
type of sacrifice, defined by following the example of Christ and breaking the cycle of violence,
which results in the victim gaining entry into the “Kingdom of Heaven.” Testimonies of medieval
writers usually confirm the sanctity of these martyrs in two ways: via miraculous healings
of ordinary people and via answered prayers for a successful fight against foreign invaders or
domestic usurpers. (Paramnova 2010, 281; Klaniczay 2010, 288-289, 302-304; Antonsson 2010,
18; Milyutenko 2006, 9, 14-15, 27-28, 31, 33-35; Hollingsworth 1992, xiv-xv; Ingham 1984, 33,
36-37) In this context, it should be noted that these saints were not canonized for the exactly
same reason; their canonizations depended on local social circumstances and political needs.
In addition, Boris and Gleb were not rulers (princes of Kiev) in their own right—nevertheless, they
were still (regional) princes and members of the ruling dynasty. The comparison between Boris
and Gleb and other European saints form the ruling elite is thus applicable to their similar social
origin and fate—death by murder at the hand of fellow-Christians out of political or material self-
interest—and their role in fostering the Christian identity of their relatively recently Christianized
dynasties and homelands.

According to Monica White, the hagiographic and iconographic traditions received from the Byzantine
Empire allowed the military martyr saints to gain popularity in Rus. For example, the early iconography
of Boris and Gleb tends to emphasize their identity as soldiers, depicting them wearing armor and holding
weapons (swords and/or spears).

The socially expected role of the European Medieval princes/rulers could never be separated from their
military duties.
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Scholars studying medieval Rus’ culture have usually correlated the martyrdom of Boris
and Gleb with the fate of the Bohemian prince St. Wenceslaus (921 - 935) and his grandmother
St. Ludmila (died 921). The parallel between Boris and Wenceslaus was apparently already
recognized by the East Slavic writers themselves because it is directly present in both
the anonymous Tale and Passion and Nestor’s Lesson. (Klaniczay 2010, 298-299; Milyutenko
2006, 14, 18, 292; Uspenskiy 2000, 18, 64-65; Senyk 1993, 398-400) According to Ingham
(1984, 32-33, 53), the Kievan Rus’ literati, who wrote or compiled the Boris and Gleb cycle,
appropriated the hagiographic pattern of Wenceslaus (particularly from the First Slavic Life),
who died by the hand of his brother Boleslav and through that adjusted the concept of passion
bearers to the sociocultural circumstances of their homeland. In this regard, he speaks
of “a creative continuity of tradition” (rather than of influence) and emphasizes the existence
of cultural intercourse at that time among the East and West Slavs that transcended the incipient
confessional allegiance between Constantinople and Rome. According to Ingham, the original
East Slavic contribution consists in the kenotic brand of nonresistance and the combined religious
and political principle of brotherly love. (47-50, 53)* The example of Wenceslaus’s and Ludmila’s
martyrdom is far from being the only one that can be compared with the fate of Boris and Gleb.
A similar passion-bearer cult among the Medieval Slavs can be found in the murdered prince
Jovan (Ivan) Vladimir of Duklja (Dioclea), who died in 1016 in Prespa in western Macedonia; he
was murdered by his cousin Ivan Vladislav, tsar of Bulgaria.*!

In the context of princely or royal passion-bearers, similar to the case of Boris and Gleb,
the death and canonization of Magnus Erlendsson, the jarl (earl) of the Orkney Islands within
the Norwegian kingdom, is worth special mention. (33) Earl Magnus of Orkney was assassinated
between 1115 and 1117 at the behest of his cousin Haakon, who lured Magnus to 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 conspirator 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 Earl Paul,
Haakon’s son, and Bishop Wilhelm (William). Because of his disbelief, the bishop then 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. In the saga of Magnus’s martyrdom,
some obvious parallels with the texts of the Boris and Gleb cycle can be observed. 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. Bishop Wilhelm—Ilike 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 influence on the authors of the sagas and biographies about Earl Magnus
Erlendsson because the ties between Scandinavia (Sweden and Norway) and Kievan Rus’ were
very vibrant and diverse between the tenth and the thirteenth centuries; at the highest political
level, the dynastic marriages are especially worth mentioning.?? Therefore, a familiarity with Rus’

% Contrary to Ingham, Paramonova (2010, 278-280) is skeptical about Wenceslaus serving as a textual

and conceptual model for the Boris and Gleb cycle. She argues that direct textual borrowings from
the Bohemian lives are absent from Rus texts—there are merely similar motifs or plots; hence, any
discussion of such influence remains open to different solutions. Furthermore, according to her, there
is no direct information on the territorial or institutional aspects of the veneration of St. Wenceslaus
in Kievan Rus’

On the case of Jovan Vladimir, see: Polyvianny and Turilov (2010), and Ingham (1987).

Confessional differences after the schism between the Western (Catholic) and Eastern (Orthodox)
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literary works can be reasonably assumed. (Antonsson and Garipzanov 2010, 7; Conti 2010,
194-195; Milyutenko 2010, 22-23) Moreover, the phenomenon of the passion-bearers in general
and the literary parallels between Earl Magnus and the two Rus’ holy princes in particular can be
seen as an integral element in active political and cultural interactions across northern and eastern
Europe from the tenth to the twelfth centuries. (Antonsson and Garipzanov 2010, 5)

Regarding the typology of the cult of Boris and Gleb and any possible external influence
on it, the absence of direct parallels in the Byzantine hagiography makes it necessary to consider
a broader European context of princely or royal sainthood. Possible sources of influence have been
sought by various scholars in different regions of Western and Eastern Christianity, especially
on the northern and eastern peripheries of medieval Europe, where the veneration of holy
rulers or members of the ruling dynasties was practiced. These hypotheses are based instead
on the possibility of such influences—connected with cultural communication or with the intense
diplomatic contacts and far-reaching Rurik dynastic links—than on reliable textual evidence.
Nevertheless, a number of studies on the functions and literary discourse of the cult of Boris
and Gleb allow modern scholarship to establish some significant parallels with the European
dynastic cults. Nonetheless, so far none of these studies can be considered a final solution
to the question of whether one can interpret existing similarities as trans-regional parallelisms or
(direct) borrowings. (Paramonova 2010,272-273,282) In any case, the formation of the cult of Boris
and Gleb was conditioned primarily by internal developments in Kievan Rus’ society and culture.
The cult’s emergence reflected specific political consciousness and practices among the members
of the ruling dynasty and within the princely clans.? 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 main model for settling
internal disputes. The veneration of Boris and Gleb thus served as a kind of “sacralization”
of the ruling dynasty in the sense of showing the practical realization of the (apparently not only
nominal) Christian identity of the Rurikids. 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 the salvation
history—within which such Christian virtues could be realized and emphasized. (282)

Although Boris and Gleb were related to Yaroslav Vladimirovich and were members of the Rurik
dynasty, they were not part of Yaroslav’s rule and never held nor wanted to hold the position
of the Kievan Prince. In this regard, their veneration, serving as a kind of “sacralization” of the Rurik
dynasty, does not draw from their rule over Kievan Rus’ (which never existed) in a direct or literal
meaning. Rather, it highlights some more general and symbolically far-reaching features of their
role in the context of Rus’ and salvation history: the desired unity among the members of the Rurik
dynasty, the respect for the principle of seniority, and the practical example of the Christian identity
of the dynasty, embodied in the sainthood of Boris and Gleb capable of renouncing “earthly glory”
for the “Heavenly Kingdom?” Furthermore, the veneration of Boris and Gleb spiritually legitimized
the rule of Yaroslav Vladimirovich and his descendants. In the sources of the Boris and Gleb cycle,
especially in Nestor’s Lesson, Yaroslav is depicted as a savior of his father’s heritage and a protector
of Kievan Rus’ from the evil of the “accursed” Sviatopolk—who murdered the innocent princely

Churches in 1054 did not play a major role in the context of political and economic contacts between
Scandinavia and Rus. Regarding the international relations of Kievan Rus, see Nazarenko (2001).

# For more on the Kievan Rus’ political background of the Boris and Gleb cult, see Paramonova (2010,
260-271).
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brothers when they were showing their benevolence and submission to their older brother
and thus willing to accept the desired internal dynastic order.

Conclusion

The princely brothers Boris and Gleb are the first canonized saints of Kievan Rus. According
to the medieval writers, the voluntary sacrifice of the princely brothers was not of merely religious
significance; due to its placement in the time of the first Rus’ dynastic conflict (1015 - 1019) after
the adoption of Christianity, it had a major political connotation. Boris and Gleb respected the will
of their elder brother Sviatopolk and thus voluntarily accepted their death in order to prevent
further bloodshed and make visible the transience of earthly goods—in this case, political
power. The earliest narrative sources belonging to the Boris and Gleb cycle make a symbolic
comparison of the fate of the holy brothers with the murder of the Old Testament figure Abel
and the redemptive sacrifice of Jesus Christ. At the beginning of the twelfth century, the example
of giving ones life for those close to oneself gained a new political and patriotic interpretation.
During the period of the growing discord between the Rus’ princes, the example of Boris and Gleb
served as a foundation for an appeal to end the conflicts within the Rurik dynasty; because of this,
they became the “celestial guardians” of their country against both internal and external threats.
Emphasizing the fact that the first canonized East Slavic saints arose from the ruling secular
elite itself can be seen as a twofold testimony: about the desire to underline the strong impact
of recently adopted Christianity on decisions of social importance in Kievan Rus, by which
the state supposedly reached its religious “maturity” in the context of salvation history, and about
the striving for a kind of politically prestigious “sacralization” of the Rurik dynasty, with the saints
having emerged from its ranks allowing it to gain further (symbolic) legitimacy to rule over East
Slavic territories.

Although sainthood of this type was unknown in both the Byzantine and southern European
Latin Christian worlds, the existence of passion-bearers among the ruling secular elite cannot be
considered a peculiarity of Rus’ medieval culture. Despite local differences and specific reasons
for specific canonizations, the phenomenon of princely or royal passion-bearers was in fact known
at that time in countries on the northern and eastern peripheries of Europe that had recently
adopted Christianity. At least two cases are worth pointing out: the case of the Bohemian saints
Wenceslaus and Ludmila from the first half of the tenth century, and the case of the Norwegian
Earl Magnus Erlendsson of Orkney from the beginning of the twelfth century.
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SUMMARY: BORIS AND GLEB: POLITICAL AND THEOLOGICAL IMPLICATIONS
OF OVERCOMING VIOLENCE THROUGH SACRIFICE IN KIEVAN RUS. Boris
and Gleb were the first canonized East Slavic saints. They were sons of Grand Prince Vladimir
Sviatoslavich (980 - 1015), who declared Christianity the state religion of Kievan Rus.
After Vladimir’s death, his eldest son Sviatopolk ordered the assassination of his younger
brothers Boris and Gleb. Both of them respected the will of their older brother Sviatopolk,
voluntarily accepting their violent death. The author of this article acknowledges the generally
accepted interpretation that in the East Slavic historical consciousness the sacrifice of Boris
and Gleb came to be viewed as a reflection of the sacrifice of the Old Testament figure Abel
and as a model of the imitation of Christ concerning the renouncement of secular power.
In addition, the author advocates two theses. First, the fact that the first canonized East
Slavic saints came from the secular ruling elite testifies to the attempts of the Rus’ literati
to stress the strong influence of recently adopted Christianity on politically important
decisions in Kievan Rus, which allegedly achieved its religious “maturity” within the context
of salvation history through this. Second, the existence of the martyrs or passion-bearers
among the secular ruling elite, however, cannot be viewed as a specific element of East Slavic
medieval culture alone because this type of sainthood was (despite local differences) present
in recently Christianized lands on the northern and eastern periphery of Europe at the time.
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VESPREMSKY BISKUP PETER BERISLO A VESPREMSKA
DIECEZNA SYNODA Z ROKU 1515’

The Bishop of Veszprém Péter Beriszl6 and Diocesan Synod
of Veszprém in 1515
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Abstract: JABLONSKY, Dévid. The Bishop of Veszprém Péter Beriszlé and Diocesan Synod
of Veszprém in 1515. Péter Beriszlé (*1475 - 11520) was a prominent church representative
who, besides the church sphere, also distinguished himself in political sphere. He used his
diplomatic skills, power influence and contacts in the court of Vladislaus II Jagiellon as
a diplomat and as a member of the Royal Office and Royal Council. He actively opposed
the expansiveness of the Ottoman Empire and took part in the Ottoman-Hungarian wars,
which was also fatal to him. Between 1512 and 1520 he was the Bishop of Veszprém. In 1515,
as Bishop of Veszprém, he summoned the diocesan synod to Veszprém, where 31 regulations
were adopted concerning liturgical discipline and discipline of the clergy. Some regulations
were progressive and signalled a Catholic self-reform that was typical after the Council
of Trent (1545 - 1563).

Keywords: Bishop, Power, Middle Ages, Synod, Veszprém, Péter Beriszlé, Hungary

Abstrakt: JABLONSKY, David. Vesprémsky biskup Peter Berislo a vesprémska diecézna syno-
da z roku 1515. Peter Berislo (¥*1475 - 11520) bol vyznamny cirkevny predstavitel, ktory sa
okrem cirkevnej sféry vyznamenal aj v oblasti politiky. Svoje diplomatické schopnosti, mo-
censky vplyv a kontakty vyuzil na dvore Vladislava II. Jagelovského ako diplomat i ako ¢len
kralovskej kanceldrie a krélovskej rady. Aktivne vystupoval proti rozpinavosti Osmanskej
riSe a zudastiioval sa protiosmanskych bojov, ¢o sa mu stalo aj osudnym. V rokoch 1512 az
1520 figuroval na poste vesprémskeho biskupa. V roku 1515 z moci tejto funkcie zvolal die-
céznu synodu do Veszprimu, kde bolo prijatych 31 nariadeni tykajacich sa oblasti liturgickej
disciplinizacie a disciplinizacie kléru. Niektoré nariadenia boli pokrokové a predznamenava-
li katolicku obnovu (sebareformu), ktora bola typicka az po iniciative Tridentského koncilu
(1545 - 1563).

Klucové slova: biskup, moc, stredovek, synoda, Vesprém, Peter Berislo, Uhorsko

Peter Berislo sa narodil v roku 1475 v meste Trogir (lat. Tragurium, mad. Trau; dne$né Chorvatsko).
Pochadzal z urodzenej rodiny a uz v pomerne mladom veku sa dostal na dvor kalo¢ského arci-
biskupa Petra Varadiho (1481 - 1501), vyznamného uhorského humanistu. Vdaka diplomatic-
kému usiliu, mocenskému vplyvu a kontaktom, ktoré ¢asom nadobudol, sa vyznamenal nielen

1

Sttdia vznikla s finanénou podporou projektu VEGA & 1/0006/18 Imago episcopi — moc biskupa a jej
prezentdcia v stredoveku.
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na cirkevnom, ale aj na politickom poli. Na budinskom dvore Vladislava II. Jagelovského (1490 -
1516) sa stal ¢lenom kralovskej rady a vypomahal pri chode krélovskej kancelarie. Viedol diplo-
maciu s Apostolskou stolicou i s viacerymi krajinami vtedajsej Eurdpy. V rokoch 1512 az 1520
bol vesprémskym biskupom a v rokoch 1513 az 1520 chorvatsko-dalmatsko-slavonskym banom
(Kubinyi 1963, 125). Aktivne sa zucastiioval protiosmanskych bojov, ¢o sa mu napokon stalo
osudnym. Umrel v roku 1520 pri lokalite Korenica (dne$né Chorvatsko) v dosledku vojenského
stretu s Osmanmi. Jeho telo bolo pochované vo vesprémskom katedralnom chrame (Nagybakay
1978, 115).

V oblasti synodélnej ¢innosti je znamenity jeho krok v podobe zvolania synody vo Vespréme
v roku 1515. U¢inil tak z moci vesprémskeho biskupa. Tym vyuzil svoju pravomoc na zvolanie
diecéznej synody a partikularne zdkonodarstvo v podobe prijatia synodalnych nariadeni. Jedinym
zakonodarcom na diecéznych synodach byval spravidla biskup. On synody zvolaval, podmieno-
val ich priebeh a zvy$nym ucastnikom predkladal nariadenia na schvalenie, respektive ich s nimi
oboznamil. Bez $irsieho priestoru na polemiku ¢i mozného zasahu do textovej podoby nariadeni
(Adrianyi 2014, 20).

Pri¢ina, menny zoznam ucastnikov ani presny datum zvolania vesprémskej synody nie st zna-
me. Siroky priestor venovany liturgickej disciplinizacii a disciplinizcii kléru v nariadeniach ale
moze poukazovat na to, Ze Berislo sa usiloval o morélne povzbudenie duchovnych svojej diecézy
a unifikovanie pravidiel platnych pre oblast liturgie. V nariadeniach boli obsiahnuté viaceré re-
formy, ktoré pravoplatne nariadil az Tridentsky koncil (1545 - 1563). Synodalni tGcastnici akcep-
tovali celkovo 31 nariadeni. Tie boli 11. juna 1517 vytlacené (v podobe knizky formatu quarto)
pod ndzvom Constituciones Sinodales ecclesie Vesprimiensis vo viedenskej tlaciarni, ktord vlastnil
Hieronymus Vietor (*okolo 1480 - 11546/1547) (Solymosi 1997, 9). Vdaka rozmachu tlace sa
Coraz Castejsie $irili nariadenia v diecézach aj v tlacenej podobe. Napriek tomu je vesprémska
synoda z roku 1515 jednou z mala takych predmohaé¢skych uhorskych synod, ktorych nariadenia
st v autentickej tlacenej podobe zachované aj v st¢asnosti. V pramennej edicii Karola Péterfiho
(*1790 - 11873) z 18. storocia (Synodus Vesprimiensis Diocesana 1741, 220-243) boli vesprém-
ske nariadenia v ttrzkovitej podobe publikované na zéklade poskodeného zdhrebského rukopisu.
V edicii Michala Svoréniho (*1750 - 11814) zo zaciatku 19. storocia (Syn. Vespr. a. MDXV. 1807,
191-204) bola chybajtica zlozka doplnena o dekréty nitrianskej diecéznej synody z roku 1494,
ktoré boli z iniciativy nitrianskeho biskupa Pavla Bornemisu (1557 - 1579) redigované a vytlatené
v roku 1560 vo Viedni. Madarsky literarny historik a bibliograt Gedeon Borsa (1986, 72) v 80.
rokoch minulého storocia natrafil na autenticka tla¢ent podobu vesprémskych nariadeni v Brne.
Ich kriticky prepis (doplneny o reprint a Gvodnu $tidiu) vydal v roku 1997 Lészlé Solymosi
(Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 43-107). Do tej doby sa autori opierali
len o edicie Péterfiho a Svoréniho.

Co sa tyka samotnej obsahovej zlozky nariaden, v rovine liturgickej disciplinizacie bolo kleri-
kom nariadené, aby dokladne rozoznavali omsové modlitby, proroctva ¢i kdnony a listy a evanje-
lid pred¢itavali v spravnej podobe. Ludom ich mohli podrobne vysvetlovat, ¢o mdze poukazovat
na neskorsiu snahu ucastnikov Tridentu o priblizovanie autentickych latinskych textov v narod-
nych jazykoch (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 70-71).2 Z radu liturgic-
kych (sakralnych) objektov ¢i priestorov boli v nariadeniach vyzdvihnuté cintoriny. Tie museli byt
dokladne ohradené a mali sluzit vyhradne na pochovavanie zosnulych (Constitutiones Synodales
Ecclesiae Vesprimiensis 1997, 69). Posvicovali sa rovnako ako kostoly ¢i chramy, vdaka ¢omu

2

Aj ked latin¢ina ostala liturgickym jazykom aj po Tridentskom koncile (1545 - 1563), uz pocas jeho prvej
etapy (1545 - 1548) prisiel jeden z Gcastnikov (Tommaso Campeggio, biskup z Feltre) s my$lienkou, aby
mohli byt narodné jazyky vyuzivané aspon pri ¢itaniach zo Svitého Pisma (Caban 2007, s. p.).
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nadobudli status posvitnych liturgickych miest. Tam neboli pripustné Ziadne hriechy ani pro-
fanne ¢innosti (napr. obchodovanie, praktizovanie remesiel, zabava) (Mihalyfi 1937, 222-224).
Pri pohrebnej liturgii bolo zdoraznené, aby kilazi odmietali pochovavat kacirov, pohanov, exko-
munikovanych (vi¢Sou exkomunikaciou), prekliatych, zosnulych v désledku (rytierskych) tur-
najov, uzernikov, zbojnikov ¢i lupeznikov. Bezny laik nemohol byt pochovany v kostole bez povo-
lenia biskupa, len v tom pripade, ak $lo o vyznamného patréna alebo osobu, ktord po sebe nieco
zanechala na stavbu (spravu) kostola (Constitutiones Synodales Ecclesiae Vesprimiensis 1997,
75). V ramci liturgickej disciplinizécie bol vo Vespréme prijaty liturgicky kalendar poskytujuci
presny obraz o pocte (51) a type rozliénych sviatkov platnych pre Vesprémsku diecézu (pozri
prilohu za textom). Popri sviatkoch Pdna a sviato¢nych dnoch venovanych Panne Marii, patronke
Uhorska®, bol vymedzeny priestor aj pre sviatky mnohych apostolov, evanjelistov, svétcov, vyzna-
vacov, (proto)mucenikov a panien. Nechybali ani sviatky zasvétené biskupom, papezom ¢i uhor-
skému panovnikovi Stefanovi I. (1000/1001 - 1038) a Ladislavovi (1077 - 1095) (Constitutiones
Synodales Ecclesiae Vesprimiensis 1997, 105-107).

Siroky priestor bol v ramci liturgie vyhradeny aj pre sviatostnt disciplinizdciu. Prvou sviatos-
tou a predpokladom pre prijatie zvy$nych bol krst. Farari za jeho vysluhovanie nemohli pozadovat
ziadne peniaze ani dar. Taktiez nemohli zanechavat bez krstu Ziadne dieta, ktorému hrozilo pred-
¢asné umrtie. Na to mali fardrov upozornovat aj archidiakoni, pricom krst sa nemal oddalovat
dlhsie nez po dobu 6smich dni (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 52-53).
Snaha o urychlenie krstov bola podmienena vysokou detskou umrtnostou. Niekedy bol preto krst
udeleny uz do niekolkych hodin. V pripade zdravych deti sa spravidla pockalo do prvej nedele.
Krstilo sa vac¢sinou rano. Dolezity bol vyber vhodnych krstnych rodi¢ov a evidencia krstenych
(Schustler 1912, 56-58). Krstit mohol len knaz alebo biskup. V krajnych pripadoch mohli byt
platné aj krsty udelené zenami ¢i heretikmi za predpokladu, ze sa pri vysluhovani dodrziavali
platné cirkevné predpisy (Mihalyfi 1921, 57). Pri problematike krstného kupela a hrozbe opako-
vania krstu bolo prijaté nasledovné: ,,(...) Ak vsak také okamzité mnozstvo vody, ako ani vhodnd
nadoba na tento ticel nie sii k dispozicii, aby mohlo byt (dieta) tiplne ponorené, z malej misky alebo
inej nddoby sa nejako naleje mnozstvo vody na hlavu a telo dietata, ktorému sii venované slovi (...)
Ak je vskutku pochybnost, Ze si ndhodou krstiaci, ktorého slovd sii pouZité, viplne nepamdtd, alebo
sa ndhodou ti, ktori boli pritomni, vzdjomne biiria, potom ten krsti tymito slovami: Ak si pokrsteny,
neprekrstujem ta, ak este nie si pokrsteny, ja ta krstim v mene Otca i Syna i Ducha Svitého. Amen
(...) (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 53-54).

V nariadeni ohfadom birmovania bolo zd6raznené, Ze tuto sviatost stanovil Jezi§ Kristus, ktory
birmoval aj svojich apostolov. Tato pasaz bola reakciou na ucenia niektorych novotarov, ktori spo-
chybnovali sviatostny charakter birmovania.* Duchovné pribuzenstvo, ktoré vzniklo pri udeleni
sviatosti medzi birmovancami a krstnymi rodi¢mi (kmotrami) navzajom, bolo prekazkou k uzav-
retiu pravoplatného manzelstva. Prijat sviatost birmovania bez predchadzajiceho krstu nebolo
mozné a taktieZ ju nebolo pripustné prijat viackrat nez raz (Constitutiones Synodales Ecclesiae
Vesprimiensis 1997, 55). Po vkladani ruk, pomazani krizmou a prislu$nych modlitbach biskupa
birmovana osoba prijimala silu Ducha Svitého (Pohle — Preuss 1915, 277). Latkou sviatosti bola

Uhorsko zasvitil Panne Marii panovnik Stefan 1. Zmienila sa o tom tzv. Viicsia svitostefanskd legenda.
Kult Panny Mdrie v priebehu stredoveku so zna¢nou oblubou uctievali napr. predstavitelia Arpadovskej
i Anjouovskej dynastie (Zubko 2014, 25).

Skupiny albigencov a valdéncov popierali, Ze birmovanie ma svoj povod v bozskom nariadeni. Martin
Luther, Filip Melanchton, Jan Kalvin ¢i ini protestanti namiesto birmovania ustanovili konfirmdciu (cere-
monia ¢i druh katechizmu), ktora symbolizovala formu obnovy prisahy krsteného (Pohle — Preuss 1915,
278-279).
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krizma, biskupom vysviteny olej (lisovany z oliv) miesany s balzamom alebo rastlinnymi zZivicami
vybranych drevin (Magyar Katolikus Lexikon s. a., heslo krizma). Bez primesi sviatost nepricha-
dzala o patri¢ny uéinok a tie boli pridavané len na zaklade cirkevnych nariadeni. V prvych storo-
¢iach krestanstva sa pod krizmou rozumel iba ¢isty olej bez primesi (Mihélyfi 1921, 79-80).

Pri problematike sviatosti pokania bolo prislu$né vesprémske nariadenie in§pirované slovami
sv. Ambroza (*okolo 340 - $397). Ten deklaroval, ze pri pravom pokani je pritomny zdrmutok
srdca, tistna spoved, Gsilie o zadostucinenie a snaha opitovne nezhresit (Constitutiones Synodales
Ecclesiae Vesprimiensis 1997, 55-56). Pri pokani spovednik odpustal iprimne olutované a vyzna-
né hriechy spovedajucej sa osobe. Sviatost stanovil Kristus, ktory obdaril pravomocou odpustat
hriechy najprv svojich apostolov. Tato pravomoc bola viazana k rozvahe, kedZe knaz figuroval
v tlohe sudcu. Vysluhovanie sviatosti bolo v porovnani so zvy$nymi sviatostami komplikovanej-
$ie. Nestacilo dohliadat len na formu, latku ¢i u¢inok sviatosti. Spovednik musel dokladne vyhod-
notit spoved a Iutost spolu s hriechmi posudzovat individualne (Mihalyfi 1921, 124-125).

Pri okruhu Eucharistie (sviatosti oltdrnej) bolo duchovnym prizvukované, aby ju brali s vaz-
nostou a veriacim ju udelovali vlastnoru¢ne. Musela byt uschovand na déstojnom mieste v kostole
a pre chorlavych a patnikov mala byt neustale k dispozicii. Kniaz odety v superpelicii a §téle ju
prinasal na oltar v ciboriu pokrytom bielym platnom na znamenie zvona a pri svietiacom svetle
(horiacich sviec¢kach) (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 59-60). V prislus-
nom vesprémskom nariadeni sa nevenovala $irsia pozornost sposobu vysluhovania Eucharistie
veriacim. Platil tradi¢ny (katolicky) Gzus pod spdsobom chleba. O niekolko rokov sa na podnet
protestantskych myslienok spdsob vysluhovania pod obojakym spésobom postupne rozsiroval
uz aj v Uhorsku. Laikov a necelebrujtcich duchovnych pritom k prijimaniu pod obojakym spo-
sobom podla katolickej cirkvi nezavizovalo ziadne bozské prikdzanie a Kristus sa prijimal cely aj
pod spdsobom chleba. Poznatok, ze Kristus vysluhoval sviatost oltarnu apostolom pri poslednej
veceri pod spdsobom chleba i vina e$te automaticky neznamenalo, ze tym smeroval rovnaké usta-
novenie aj veriacim (Dokumenty Tridentského koncilu 2015, 151-153).

Vo vesprémskom nariadeni spatom so sviatostou posledného pomazania boli obsiahnuté slova
apostola Jakuba (*? - 143): ,,(...) kto je spomedzi vds slaby, cirkev (mu) privedie kfiazov a poma-
zdvajtic ho olejom sa nad nim modlia v mene Pdna, a modlitba slabého veriaceho uzdravi, a ak je
v hriechoch, odpustite mu ich. Slabi sii preto navstevovani a nemocnych oddane pomazdvate olejom
(...)“ (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 61). Pri sviatosti posledného poma-
zania (pomazania chorych) knaz pomazaval vazne chorti osobu a modlil sa nad nou. Vdaka tomu
sa uzdravila jej dusa a v optimalnom pripade i telo. Podla svedectva evanjelistu Marka (*? - 168)
uz aj samotni apostoli vyhanali z ludi démonov a pomazavali chorych olejom. Apostol Jakub bol
presvedceny o tom, Ze aj tato sviatost stanovil Kristus, kedze apostolov k ¢innosti pomazavania
chorych vyzval prave on. O sviatostnom charaktere posledného pomazania bol presvedéeny aj
sv. Augustin (*354 - 1430), papez Inocent I. (401 - 417), sv. Atanaz (*296 - 1373), sv. Jan Zlatousty
(*okolo 340 az 350 — 1407), Origenes (*okolo 184 - tokolo 253) ¢i sv. Hypacius (4. storodie).
Latkou sviatosti sa stal olej lisovany z oliv posviteny biskupom. Pri udelovani sviatosti bolo d6lezi-
té, aby sa pomazavalo olejom vysvitenym vyhradne na tento Gcel (oleum infirmorum) a nie olejom
katechumenov alebo krizmou (Miiller 1928, 7-9; Mihalyfi 1921, 275-279).

Pri sviatosti kilazstva (svitenia knazstva, posvitného stavu) synodalni tcastnici akceptovali
nasledujice nariadenie: ,Siesta sviatost (je td), skrz ktorii sa ordinovanému odovzddva duchovnd
moc a trad. Jestvujii teda menovite kiiazské svitenia ostidra, lektora, exorcistu, akolytu, subdiakona,
diakona a kriaza, ku ktorym kanonisti pripdjajii Zalmistov k prvému a biskupstvo k poslednému,
ktoré oba tiez sami radia k duchovnému stavu. A ustanovuje sa tdto sviatost, pretoZe v jej prijimani
je posvitnd vec, je to odovzdanie milosti, ktord formuje to, ako sa (ordinovani) prejavujii (vo svo-
jom tirade). Tie tri posledné a Stvrtii menujii biskupi nepochybne posvitnou rozvizZnostou (podla
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toho), do akej miery (ordinovani) preukazujii Cistotu a zdrzanlivost (...)“ (Constitutiones Synodales
Ecclesiae Vesprimiensis 1997, 62-63).° Na ziskanie svitenia, predovsetkym v pripade vyssich svi-
teni, bolo nutné splnit viacero podmienok. Popri moralnych ¢i etickych zasluhach a vzornom
zivote sa prihliadalo aj na legitimny (manzelsky) pévod, predpisany vek ¢i adekvatne vzdelanie.
Vo Vespréme preto prijali dalsie nariadenie, ktoré adeptom na svitenie prikazovalo, aby sa aspor
tri dni pred povysenim do prislusného duchovného stupna ukazali miestnemu biskupovi a ska-
$ajicim. Ti mali dékladne preskuasat jeho spdsobilost a overit spominany vek, mravy ¢i povod
(Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 83).

V stvislosti so sviatostou manzelstva bolo nariadené, aby sa dokladne rozliSovalo medzi za-
snubami (prislubom na uzavretie manzelstva v budicnosti) a manzelstvom (pravoplatnym neroz-
luénym spojenim Zivota muza a Zeny formou sviatosti). Diev¢atd sa mohli v Uhorsku v obdobi
konania vesprémskej synody legitimne vydavat ako dvandstro¢né a muzi zenit, ked dosiahli $tr-
nasty rok zivota. Pokrokovou iniciativou tcastnikov vesprémskej synody bol zakaz uzatvarania
tajnych manzelskych zvizkov (matrimonium clandestinum), kedze ich definitivny zédkaz naria-
dil az Tridentsky koncil. Aby sa vo Vesprémskej diecéze predchddzalo akymkolvek prekdzkam
pri uzatvarani planovanych manzelstiev, kiazi mali veriacich dopredu informovat o planovanom
akte podla predpisaného vzoru (ohlasky). Museli vyhldsit meno Zenicha a jeho otca, ako i lokali-
tu, z ktorej pochadzali. Podobne aj meno nevesty a jej otca a lokalitu, kde byvali. Ak mal niekto
namietky, mohol predstupit a kiazovi predlozit svoju odoévodnent namietku (Constitutiones
Synodales Ecclesiae Vesprimiensis 1997, 64,68). Sviatost manzelstva sa od ostatnych sviatosti od-
lisovala v tom, ze kym forma, latka a a¢inok zvy$nych sviatosti bola stanovena JeziSom Kristom
(i ked predobraz niektorych sviatosti je spozorovatelny uz aj v textoch Starého zékona), Kristus
povysil v tomto pripade na troven sviatosti manzelskii zmluvu. Jestvujuci institit s tradiciami
a pravnym zakladom. Rozdiel bol aj vo vysluhovani sviatosti. Pritomnost knaza pri uzavierani
manzelského aktu bola sice predpisana cirkvou. Knaz pri tom ale pdsobil skor ako déveryhodny
svedok vyslany cirkvou. Muz a Zena tym ¢inom sviatost nielen prijimali, ale si ju aj vzdjomne
vysluhovali (Mihalyfi 1921, 352-353).

Po uvedeni jednotlivych sviatosti a pravidiel spatych s ich vysluhovanim bolo akceptované aj
nariadenie, ktoré sluzilo na tzv. ochranu sviatosti: ,Nasledovne by ste mali velebit znalost, ktord
spociva v obozretnej ochrane sviatosti. Nepustite teda Ziadnu Zenu posluhovat k oltdru alebo siahat
na Panov kalich (...) Nad oltdrom nestrpite umiestnené nic, iba puzdrd, relikvie a tiez kriZe, a tu
potrebné modlitebné knizky, svietniky a ciborid pre Pdnovo telo. Ucebné knizky mdte postacujii-
ce. Posvitné nadoby Cistite a utierate vlastnymi rukami (...)“ (Constitutiones Synodales Ecclesiae
Vesprimiensis 1997, 69).

Obsiahle nariadenia boli vo Vespréme akceptované aj v rovine disciplinizacie kléru. Déraz
sa klddol na vyzor a odev klerikov, ktori museli prijat tonziru a nosit ¢o najmenej pruhované ¢i

> Ostidr vlastnil klace od kostola a ten otvaral a zatvaral. Dohliadal na jeho vnutro a exteriér a nevpustal

dovntra exkomunikované osoby. Lektor prednasal ¢itania a kdzal pre ludi proroctva. Exorcista mal za tlo-
hu ovladat texty exorcizmov a vystieral ruky nad egumenmi a katechumenmi pri exorciciach. Akolyta
pripravoval osvetlenie vo svityniach, prinasal vosk a pripravoval pédium pre sviatost oltarnu. Subdiakon
prinasal k oltaru kalich a paténu a poskytoval ich knazom. Biskupom a knazom podaval vodu k umyvaniu
ruk. Diakon pomdhal kniazom,; sluzil pri vysluhovani sviatosti; staral sa o dary patriace na oltar a kriz a ¢ital
evanjelium ¢i skutky apostolov. Kiiaz vysluhoval Eucharistiu; prednasal modlitby a pozehnaval Bozie dary.
Biskup vysvicoval kostoly, pomazaval oltdre, posvacoval krizmu, ordinoval adeptov na duchovné svitenia.
Zalmista sa staral o spevy, pozehnania, chvaly, obety ¢i odpovede. Po Tridente sa svitenia delili do dvoch
skupin. Medzi mensie svitenia (ordines minores) patrili ostiari, lektori, exorcisti a akolyti. Medzi vyssie sva-
tenia (ordines maiores; ordines sacri) diakoni, kilazi a biskupi. Urad subdiakona bol akymsi medzistupniom,
resp. predstupniom k vys$$im sviteniam (Rabik 2014, 22-24).
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roznofarebné rucha (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 80). Spdsob odieva-
nia a vizudlna stranka jedinca v stredoveku i novoveku predstavovali kltu¢ovy odliSovaci prvok.
Tvar, pouzita latka a farba $iat poukazovali na spolocenské postavenie, vek, pohlavie, rodinny stav
¢i prislusnost k spolocenskej vrstve. Nikto sa nemohol obliekat mimo ramca svojho postavenia
(Dedk 2014, 150).

Duchovni museli oddane spravovat svoje trady a beneficid.® Nikto z Vesprémskej diecézy ne-
mobhol bez sthlasu biskupa odovzdavat beneficia ¢i kostoly svetskym predstavitefom, v opa¢nom
pripade hrozil trest exkomunikacie. Exkomunikovani mohli byt aj ti duchovni, ktori sa vo svojich
uradoch a beneficiach neukazali dlhsie nez po dobu Sest mesiacov. Predstavitelia Vesprémskej
diecézy smeli obsadzovat len také kostoly ¢i beneficia, ktoré sa nachddzali na tizemi diecézy. Knazi
sa museli vyhybat siménii (kupovaniu cirkevnych tradov za peniaze). Urad zabezpeceny formou
kapy nebol platny a hrozila strata beneficia. Cirkevni predstavitelia sa nesmeli zapdjat ani do ve-
rejnych trhov ¢i obchodovania. Pre klerika to bolo neddstojné, rovnako ako tzera. V nariadeniach
padol argument, Ze kym niektoré osoby tZera obohacuje, ini stracaju svoje majetky. Osoby hro-
madiace zisk mali byt na zdklade (biskupského) vySetrovania obvinené a odstidené z podvadzania
a klamstva. Varovani boli vSetci kazatelia ¢i spovednici, aby sa, re$pektujuc kanonické pravo, ta-
kychto aktivit nedopustali (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 73, 82, 85-86,
88-89, 96). Vieobecna vola (krestanskej) cirkvi o eliminaciu nekalych finan¢nych praktik bola
prejavend napr. uz na II. lateranskom koncile (1139) prostrednictvom kédnonu 24, ktory zakazoval
pozadovat peniaze za krizmu, olej alebo pohreb. Rovnako na III. lateranskom koncile (1179) po-
mocou kanonu 7, ktory zakazoval vyberat poplatky za dosadzovanie biskupov, opatov pripadne
knazov do prislusnych Gradov; pohreby, manzelstva alebo zvy$né sviatosti. Problematike simonie
sa napokon podrobne venovali aj Gcastnici IV. lateranskeho koncilu (1215) v kanonoch 63 az 66
(Schroeder 1937, 211, 221, 288-289).

Osoby vyberajtice poplatky pri prechode cez mosty ich nesmeli pozadovat od svetskych ani re-
holnych klerikov, len v tom pripade, ak bol poplatok spity s dovezenym tovarom alebo bol uréeny
pre synodu ¢i mytnu stanicu. Kvoli ochudobniovaniu biskupskych a kapitularnych pokladnic bolo
prizvukované, aby nikto nezabudal na splatenie desiatkov. Boli to povinné cirkevné poplatky pra-
meniace v boZskom nariadeni. Ak sa ich plateniu niekto napriek upozorneniam vyhol, mohol byt
potrestany exkomunikaciou. Pri exkomunikécii sa rozliSovali dva typy: vacsia a mensia. Vacsou
boli potrestané zavazné hriechy a priestupky voci cirkvi. Mensia mala dosah na osoby, ktoré uz
boli potrestané vic¢sou exkomunikdciou a napriek tomu sa zucastnili bohosluzieb alebo prijali
nejakd sviatost. Exkomunikdcia bola velmi vaznym cirkevnym trestom, archidiakoni preto museli
pozorne sledovat, ¢i exkomunikované osoby ndhodou neprijimaju alebo neudeluji duchovné svi-
tenia (Constitutiones Synodales Ecclesiae Vesprimiensis 1997, 76-77, 84-86).

V rovine moralky, prikladného spravania a dodrziavania celibatu bolo klerikom zakdzané, aby
sa zdrziavali so zenou, ktord nepreukazovala zdrzanlivé spravanie alebo s nimi nebola pokrvne
pribuzna. Klerik sa musel vyhybat aj popijaniu ¢i neddstojnému vyspevovaniu (Constitutiones
Synodales Ecclesiae Vesprimiensis 1997, 80, 87-88). Jedna z definicii charakterizovala celibdt ako
ve¢nu pohlavnu zdrzanlivost, ku ktorej viazalo predstavitelov vys$ieho duchovenstva (zdpadnej
cirkvi) cirkevné pravo. Po prijati vysviacky sa vyss$i duchovny nemohol viac ozenit. Ak by sa neja-
kym sposobom pokusil vstupit do manzelstva, zvdzok by bol neplatny. Ak chcel prijat vysviacku
Zenaty muz, z manzelstva musel vystapif, manzelku zanechat a odprisahat ve¢nu zdrzanlivost
on i jeho zena (Zsigovits 1914, 3). Dalsia definicia opisovala cirkevny celibdt (caelebs = slobodny,

¢ Beneficium bolo trvalé pravo cirkevného predstavitela na obsadenie vybraného cirkevného tradu,

funkcie ¢i majetku, z ¢oho vyplyvalo aj spravovanie finanéného vynosu plyntceho z daného tradu
(Magyar Katolikus Lexikon s. a., heslo egyhézi javadalom).
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bez manzelstva) ako nezenatost, v ktorej je obsiahnutd aj pohlavna zdrzanlivost. V takomto ponati
celibdt vylu¢oval manzelsky zvizok i vSetky pohlavné aktivity. Celibat sa tykal vsetkych diako-
nov, knazov a biskupov, pri¢om od II. vatikanskeho koncilu (1962-1965) diakoni tvorili vynimku
(za predpokladu, ze prijali svitenie ako Zenaté osoby v dospelom veku) (Denzler 2000, 15).

Otazka celibatu, pohlavnej zdrzanlivosti, mileniek alebo manzeliek vyssieho duchovenstva
bola preberand na viacerych stredovekych konciloch. Napr. 3. kanon I. lateranskeho koncilu
(1123) zakazoval, aby knazi, diakoni ¢i subdiakoni udrziavali manzelky alebo konkubiny, resp.
vo svojich pribytkoch prebyvali s osobami Zenského pohlavia, ktoré odsudzoval uz 3. kanon
L. nicejského koncilu z roku 325. Vynimku tak tvorili iba matky, sestry, tety, pripadne Zeny, ktoré
neboli podozrivé z toho, Ze by knaza zviedli. 21 kanon I. lateranskeho koncilu zakazoval, aby
vy$si klerici uzatvarali manzelstva a v pripade, Ze figurovali v manzelstve, takyto zvdzok mal
byt rozpusteny. 6. kanon II. lateranskeho koncilu (1139) prikazoval, aby boli ti nositelia vyssich
sviteni, ktori mali milenky alebo mali uzatvorené manzelstvd, prepusteni zo svojich beneficii
a tradov. Na to nadvizoval aj 7. kdnon identického koncilu, ktori veriacim nariadoval, aby sa
nezuacastnovali bohosluzieb, ktoré celebrovali takéto osoby. K pohlavnej zdrzanlivosti a discipli-
ne kléru napokon vyzyval aj 14 kdnon IV. lateranskeho koncilu (1215) (Schroeder 1937, 180,
192-193, 200-201, 255-256).

Pri okruhu zavetov bolo zd6raznené, aby sa nepravom nadobudnuty majetok po smrti jedinca
odovzdal najneskor do Siestich mesiacov pravoplatnému dedicovi. Ak sa tak nestalo, hrozil za to
trest exkomunikacie. Pri zostavovani testamentu bolo délezité, aby bol podpisany za asistencie
notéra alebo knaza a v pritomnosti minimalne troch svedkov (Constitutiones Synodales Ecclesiae
Vesprimiensis 1997, 91). Zavet odzrkadluje historicky pramen, ktory predstavuje duchovné sve-
dectvo o obdobi, v ktorom vznikol. Zavety nebrali do iivahy iba materialnu stranku alebo pomery,
ktoré vyjadroval poruditefom. Rovnako odrazali aj ndbozenskd ¢i duchovnu rovinu. Jedinec vy-
jadrujuci vlastné svedectvo sa pomocou testamentu pripravoval na Zivot, ktory ho ¢akal po smrti,
lacil sa so svojimi rodinnymi prislusnikmi a nieco im odkazal. Vyjadril tak tizbu po spése svojej
duse a nekone¢nom Zivote (Nemes 2009, 151).

Aby mali nariadenia prijaté na vesprémskej diecéznej synode v roku 1515 svoj G¢inok aj v na-
bozenskej praxi, bolo délezité, aby sa s nimi obozndmilo ¢o najviac duchovnych. A to nielen pro-
strednictvom neskorsej tla¢enej podoby, ale priamo na synode. Prave preto nebolo idedlne, ak sa
na synodu nedostavili vSetky pozvané osoby a svoju nepritomnost nevedeli rozumne zdévodnit.
V désledku toho bolo na synode prijaté nariadenie, ktoré vSetkym absentérom pod hrozbou exko-
munikdcie prikazovalo, aby sa do pétnéstich dni od konania synody dostavili pred vesprémskeho
biskupa Petra Berisla, pripadne generalneho vikara, a predostreli pri¢inu svojej nepritomnosti.
Ak by tak absentéri neudinili, pripadne by voci biskupovi alebo vikarovi postupovali neprimera-
nym sposobom, mohli byt opédtovne exkomunikovani.”

Vesprémska diecézna synoda z roku 1515 bola spolu so svojimi nariadeniami dokazom re-
formnych aktivit a teologickej erudovanosti Petra Berisla, ktory svoje schopnosti ztrocil vo via-
cerych rovinach a ako vesprémsky biskup bol oporou svojej diecézy. V niektorych nariadeniach
boli obsiahnuté zmeny, ktoré pravoplatne nariadili koncilovi otcovia Tridentu skoro o polstorocie
neskor. Prisna disciplinizacia na poli liturgie a moralky klerikov poukazuje na snahu o katolicku
sebareformu na uzemi vlastnej diecézy, na ktort sa niektoré diecézy nezmohli ani po Tridentskom
koncile. Prijatie nariadeni v ndbozenskej praxi moze byt na zaklade chybajticich pramenov sice
otazne. Synoddlne nariadenia vSak boli pravne povinnymi a vSeobecne platnymi normami,
ktorych sa musel pridrziavat kazdy jeden duchovny a veriaci diecézy. Pocet i obsahova stranka

7 SOLYMOSI 1997, 91; r. 1198-1210.
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vesprémskych nariadeni skrz takdto prizmu preto museli byt prinosné a pre klérus i veriacich
Vesprémskej diecézy hodnotné a podnetné.
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SUMMARY: THE BISHOP OF VESZPREM PETER BERISZLO AND DIOCESAN SYNOD
OF VESZPREM IN 1515. Péter Beriszl6 has distinguished himself through several activities
during his church and political career. In his position of Bishop of Veszprém (1512 - 1520)
he convened the diocesan synod in Veszprém (1515), where 31 significant regulations were
accepted and then published in 1517. From the field of liturgical discipline were adopted
regularities related to worship and prayer; liturgical objects (cemeteries); the funeral liturgy
and liturgical calendar. However, the focus of regulations was on the sacramental discipline
and elaboration of the conditions for the service of the seven sacraments in the form of baptism,
confirmation, the sacrament of penance, the Eucharist, the last anointing, the sacrament
of priesthood and the sacrament of marriage. For the service of the sacraments, the priest
could not demand money, nor gifts; sacraments had to be served with prudence and respect.
The children were to be baptized as soon as possible and the Eucharist for the sick or pilgrims
should always be present in the churches. In the case of the sacrament of the priesthood,
the morals, education, age and legitimate marital origin of the candidates had to be taken into
consideration. From the point of view of the sacrament of marriage, care was taken to distinguish
between engagement and marriage and secret marriages (matrimonium clandestinum) were
strictly forbidden. In the sacrament of confirmation and the last anointing, it was important
to distinguish between chrism and other holy oils. The priest had to approach the sacrament
of penance responsibly. He had to treat the liturgical vessels with respect and keep them clean.
In clergy discipline an emphasis was placed on the clothing of the clerics and the wearing
of tonsure. Clerics should have avoided simony, they should take care of their offices
and benefices, and avoiding trading and participating in secular markets. Tithes were to be
paid in full and on time. Two types of excommunications (greater and lesser) were specified.
An emphasis was also placed on strict celibacy which was discussed thoroughly and in detail.
For testaments, it was important that the inheritances were handed over to the rightful heirs
within 6 months. Finally, in order to spread the regulations efficiently, the synod required
attendance of all those who were invited to come and the absentees were warned to arrive
within 15 days to apologize and explain their absence. In conclusion, the synod was certainly
beneficial and rich in its content. It evidenced to an effort to improve the condition of the clergy
in the field of discipline and morality and it testified to the importance of the unification
of worship and liturgical actions.
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Prilohy/Appendix

Liturgicky kalendar prijaty na vesprémskej synode v roku 1515 / Liturgical calendar adopted

at the Veszprém synod of 1515

| 68|

Sviatok Datum Sviatok Datum
Obriezka Pdana 1. januar Premenenie Pdna 6. august
Zjavenie Pdna 6. januar Mucenik Vavrinec 10. august
Obritenie sv. Pavla 25.januar | Nanebovzatie Panny Mdrie | 15. august
Ocistovanie Panny Mdrie 2. februar Kral Stefan 20. august
Apostol Matej 24. februdr | Apostol Bartolomej 24. august
Pdpez Gregor 12. marec Biskup a vyzndvaé Augustin | 28. august
Zvestovanie Panny Mdrie 25. marec Narodenie Panny Mdrie 8. september
Biskup a vyzndvaé Ambroz 4. april Povysenie svitého Kriza 14. september
Mucenik Juraj 24. april Apostol a evanjelista Matej | 21. september
Evanjelista Marek 25. april Archanjel Michael 29. september
Sviatok zmitvychvstania Pdna | marec/april | Hieronym presbyter 30. september
Nanebovstiipenie Pina marec/april | Lukds evanjelista 18. oktéber
Turice marec/april | Apostoli Simon a Jida 28. oktdber
Sviatok Svitej Trojice marec/april | Sviatok Vetkych svitych 1. november
Najsviitejsie Kristovo Telo marec/april | Biskup a vyzndvaé Martin 11. november
Filip a Jakub 1. mgj Alzbeta vdova 19. november
Povysenie svitého Kriza 3. mdj Katarina panna 25. november
Zjavenie sa svitého archanjela |8. mdj Apostol Ondrej 30. november
Michaela

Jdn Krstitel 24.jin Vyzndvaé Mikulds 6. december
Krdl Ladislav 27.jan Pocatie Panny Mdrie 8. december
Apostoli Peter a Pavol 29. jun Apostol Tomds 21. december
Ndvsteva Panny Mdrie 2.jal Narodenie Krista 25. december
Panna Margaréta 13.jul Protomucenik Stefan 26. december
Madria Magdaléna 22.jal Apostol a evanjelista Jan 27. december
Apostol Jakub 25.jal Svité neviniatka 28. december
Anna, matka Mdrie 26. jul

«se KONSTANTINOVE LISTY 12/2 (2019), pp. 59 - 68




TEMA UEPAPXUN MPUPOAHOIO CYLLEIO
B NAJAMUTCKOW NUTEPATYPE.
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PELLEMLMA B PYCCKOW PEIMTMO3HOW MbICNN XX B.
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Taxonomies of Beings in the Palamite Literature.
Part 2. The Palamite Doctrine in the Context of the Previous Byzantine
Tradition and Its Reception in the Russian Religious Thought of the XX
Century (the Philosophy of Creativity by Sergei Bulgakov)

Dmitry Biriukov
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Abstract: BIRIUKOV, Dmitry. Taxonomies of Beings in the Palamite Literature. Part 2.
The Palamite Doctrine in the Context of the Previous Byzantine Tradition and Its Reception
in the Russian Religious Thought of the XXth Century (the Philosophy of Creativity by Sergei
Bulgakov). I provide a detailed comparison of the teaching of taxonomy of beings in Gregory
Palamas and such previous Byzantine theologians as Dionysius the Areopagite and Gregory
of Nyssa. I examine David Dishypatos’ teaching on taxonomy of beings as well. I observe
the reception of Gregory Palamas’ teaching of taxonomy of beings in Russian religious
and philosophical thought. In this regard, I consider Sergei Bulgakov’s philosophy of creativity.

Keywords: Gregory Palamas, David Dishypatos, Sergei Bulgakov, taxonomy of beings,
participation, energies, essence, Palamism, creativity

Abstrakt: BIRIUKOV, Dmitry. Taxondémie bytosti v palamitskej literatiire. Druhd cast. Pala-
mitskd doktrina v kontexte byzantskej tradicie a jej recepcie v ruskom ndboZenskom mysleni
20. storocia (filozofia stvorenia Sergeja Bulgakova). Clanok prinasa podrobné porovnanie
doktriny taxondmie bytosti Gregora Palamasa a skor$ich byzantskych teolégov Dionyzia
Areopagitu a Gregora z Nyssy. Na tomto zaklade je ndsledne skimand doktrina taxonémie
bytosti Davida Disipata. Text popisuje recepciu doktriny Gregora Palamasa, ktora sa vztahuje
na taxondmiu bytosti, v ruskom nabozenskom a filozofickom mysleni. V tomto smere sa
prejednava aj filozofia kreativity Sergeja Bulgakova.

Klucové slova: Gregor Palamas, Ddvid Dishypatos, Sergej Bulgakov, taxondémie bytosti, parti-
cipdcia, energie, podstata (esencia), Palamizmus, kreativita
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«Hacnenue BusanTuiickoi ¢punocoduu B pycckoii u sanapHoesporerickoit ¢punocodum XX — XXI BB.».
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DmMmiITRY BIRIUKOV

B mepBoil WacTM [aHHONM CTaTby’ CHadaga ObUIM KPATKO OYEPUECHBI IIOTIOXKEHMs MOUX
MIPEbIAYIINX UCCTENOBAHMIA TEMbI MiepapXUy IPUPOJHOTO CYILETO B IATPUCTUYECKON MbICTIN;
3aTeM ObUI PacCMOTPEH MCTOPUYECKNIT KOHTEKCT IIOSIBIEHNSI T€Mbl MEePAPXUM IPUPOFHOTO
CYIIEro B ITQ/JIAMUTCKOIL JIUTepaType; ObUIO OmycaHo ydeHue Ipuropms Ilamambl o [BYX BUEax
Bo)xecTBEHHBIX dHEPIuil: 6OrOTBOPSILIEN U TBOPSILIEN S9HEPIUsxX; ObIIO BBIABIEHO U OIMCAHO
ydenne I[Tamampl 06 Mepapxuu IPUPOFHBIX CIIOCOOHOCTEI TBAPHOTO CYLIETO, Ifje KKIOI U3
CIIOCOOHOCTeIT COOTBETCTBYET OIIpefie/ieHHast TBopsiiast boxxecTBeHHas sHeprusi. B HacTosmIelt
YacTV CTAaTbU 51 IPUCTYNAI K [jeTA/JbHOMY CPAaBHEHMIO y4eHUs1 00 MepapXuyu MIpUPOFHOTO
cymero y I'puropus ITanampl 1 B IpeiIecTBYIONIEi IaTPUCTUYECKON muTeparype — y JJuonncus
Apeonarnuta u Ipuropus Hucckoro. 3atem s cienato odepk peneniuy ydenus [puropus [lanamsl,
CBSI3QHHOI C TeMOJI MepapXuy CYIVX, B PYCCKOIl peMINO3HO-PUIOCOPCKOil MBICIN, B CBA3NU
C 4eM 51 OCTaHOBIIIOCH Ha utocoduu tBopuectsa C.H. Byarakosa.

Wrax, ITanama yrBep>xaet, 4To bor co CBoel CTOpOHbBI IPUYACTBYETCS TBAPbIO MOMHOCTHIO;
YMHOE€ ke TBApHOE CyIIjee CO CBOEI CTOPOHBI MOXKET IIPUYACTBOBATh K Hemy momHocTsIo /1160
JaCTUYHO?, B 3aBMCUMOCTY OT pacHonoxeHns Bomu. Co cTopoHsl bora monHoTa MpUpORHON
NIpUYaCTHOCTU K HeMy TBapHOro cylero He 3aBUCUT OT BMJA MM KOJIMYECTBA BUIOB 9TON
IPUYACTHOCTH, HO MIPUPORHASI IIPUIACTHOCTD K BOry XOTs1 6bI B KAKOM-TO OJHOM OTHOIIEHUN
mofipasyMeBaeT IPUYACTHOCTb BceMy boxkectBy'. PasBuBas ary temy, Ilamama cremyer
Juonncuio Apeomaruty’.

Bepa peuyb 0 mopsAjKe 3BEHbEB MepapXmy MPUPOJHO NPUYACTBYIOIIMX, [puropmii Taxke
cnepyeT Apeomarnty. 3BeHbA M UX IOPANOK, IepeuncisgeMble [lamamoit: 6umuiinoe—xuoe—
Hyscmeyoujee—pasymHoe—yMHoe/ MyopocmHoe-0yxosHoe, B LieJIOM COOTBETCTBYIOT TOMY, YTO
MMeeT MeCTO B mepapxum y JMOHNCHUA: cyujee-ius0e—1yscmeyroujee—pasymmoe—ymroe. Takum
06pasom, mepapxus IpuponHoro cyuero y Ipuropus ITamaMbl BOCXOFUT depe3 Apeomarnta,
C OJHOII CTOPOHBI, K HEOIJIaTOHWYeCKot Tpuasie bumue, XKusHv, Ym, onpenensiowieil OpsAKoK
3BEHbEB MEPAPXUM NPUPOJHOIO Cyllero y Jluonucus, a cien 3a HuMm y Ipuropus, a ¢ gpyroit
(B OTHOIICHNY PACIIONIOKEHHOTO MEX/TY HUBLIM U PA3YMHBIM 3BEHA 4Y6CMBYytoujee), K MepapXuu,
BpIcTpanBaeMoii [puropuem Huccknm, u gepes Hee K 610/1e/1CKO-KOCMOTOHNYECKOMY HOPAKY
MIPUPOHOTO CYLIETO.

OpHako MMEIOTCS 1 OIpefieieHHble OT/INYMA MEXIY MCIonb3yeMbIM Ilamamort muckypcom
Mepapxmui IPUPOJHO IPUYACTBYIOINX M COOTBETCTBYIOIE TeMON y ApeoIarura.

Tax, B OTHOIIEHMM TOTO, K YeMy IPUYACTBYIOT 3BEHbs MEPAPXUM IPUPOJHOTO CYIIEro,
ITamama He cnemyeT BUCKYpCy JIMOHMCHA: NMOHUCHEBCKME BBICTYIIEHNU, NPUYACTBYEMbIE
3BEHbAMM MePapXM, COOTBETCTBYIOT HEOIUIATOHMYECKOi TeTpafe bnaeo, Cywee, Kusuv, Yu,
B CUIy 4ero y JIMOHMCUA MMeEeTCA HEKOTOPOE PACXOXK/IeHUE MEX/Y MOPALKOM BBICTYIIIEHNI
U IPMYACTBYIOIIMX K HUM 3BEHbEB MEPAPXUU: OH BefieT pedb 0 TpeX BhICTyIUIeHUAX (Cyusem,
Kusnu u IIpemydpocmu), KOTOPbIM COOTBETCTBYIOT IIATh CTYIEHEN MepapXuy IMIPUPOIHO
IIpUYACTBYIOMINX (cywsecmeyiousee, susoe, uyscmayouee, pasymmoe u ymuoe). Y Ilamamsbr sxe
VIMEHOBAHMA U IOPANOK TBOPALMX B0)KeCTBEHHbIX 9HEPIMIT HAXOWUTCSA B CTPOTOM COOTBETCTBUM
CO 3BEHBbsIMU MepapXui MPUPOLHBIX CIIOCOOHOCTEN TBAPHOTO CYIEr0, KOTOPbIE IIPUYACTBYIOT
K 9TUM 9HEPIUAM.

2 Biriukov 2017.

Cp.: Antirrhetici contra Acindynum V 27.115; Gregorius Palamas 1970, 374-375 n Dialogus inter
orthodoxum et Barlaamitam 46-47; Gregorius Palamas 1994, 209-210.

Y Antirrhetici contra Acindynum V 27.116: 20-21; Gregorius Palamas 1970, 375-376.

De divinis nominibus I1, 5.
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PEJIMTMIO3HO MBIC/I XX B. (PMIOCO®VISI TBOPYECTBA C.H. BYITAKOBA)

Taxxe, y Ilasamsbl B IepedHe IPUPOAHBIX CIIOCOOHOCTE, IOCPEHCTBOM KOTOPBIX TBApHOE
Cylliee TIPUYACTBYeT Bory, MOABIAETCA CTYIEHb 0yX06H020 (TIVEVUATIKOG), COOTBETCTBYIOLIAS
IIPUPOJIHO NMPUIACTHOCTH, CBOMICTBEHHOM I aHTeIbCKMUX CUL Y JIMOHMCKA >Ke aHTeNnbCKUe
CHU/IBl TIPUYACTBYIOT BoxkecTBY mocpencTBoM ymwoti cnocobuoctu. To ectp y Ilamamsl 1o
cpaBHeHNIO C [IVOHMCHEM HMeeT MeCTO YaCTUYHOEe CMeIlleHue MPUPOFHBIX CIOCOOHOCTEN
[0 OTHOIIEHMIO K BUAAaM OOMAfAIOM[UX VMU CYLIeCTB: y [MOHWUCHUsS yMHAS CIHOCOOHOCTD
B MepapXul IIPYPOJHO NPMIACTBYIONINX XapaKTepHa IJI aHIe/IbCKMX (YMHBIX) CIJI, TOTZja KaK
IUIsL 1€/I0BEYECKOrO CYILeCTBA XapaKTePHOII SIB/LIETCA pasymuas crocobnocts®, mo ITamame sxe
UL 9eTI0OBeKa ABJLAETCS CBOMCTBEHHON YMHasA CIOCOOHOCTD, TOTMA KaK /I aHI'€IbCKNX CYII —
0yX06HAs IPUPOLHAsL CHOCOOHOCT.

Eme opgno pasmmume mexpy Huonucmem Apeomarutom u Ipuropmem Ilamamort cocTout
B TOM, 4TO Yy IIOC/IETHETO TeMa MepapXuy MPUPOJHO NPUYACTBYIOLUINX XKECTKO CBA3aHA C TEMOI
CBEPXIIPUPOJHON NPUYIACTHOCTU. MOXXHO CKa3aTh, YTO CaMa TeMaTMKa MePapXuu IPUPOJHO
IPUYACTBYIOMUX CYIUX U MOsB/IsieTcst y [Tamambl, 4TOOBI IPOSCHUTD OT/INYME 0O0XKEHIsT KaK
C6ePXNPUPOOHOT TIPUIACTHOCTU BOXKECTBY OT npupoOHOil IPUIACTHOCTI BCero cyuiero bory.
W moromy peub 06 mepapxmuu IpUPOFHO MpUYACTBYOmMX y Ipuroprs Ilamambel nodtyu Beerna
COEUHSETCS ¥ OTTEHSIETCS YIeHUEM O CBEPXIIPUPOLHOI IPUIACTHOCTY 000XKIMBAEMBbIX JTIOAEN
boxectBy. To eCTb HaMBBICIINM 37IEMEHTOM MEPAPXMM IPUYACTHOCTHU IJI TBAPHOTO CYIIETO —
y>Ke He TOJIbKO IIPMPOJHON IPUYACTHOCTH, HO TAK)Ke M CBepXITpUPOAIHOI — y ITamaMbl BRICTYIIaeT
006OXMBAIOLIAsl IPUIACTHOCTb, KAKOBOII COOTBETCTBYET IpMYacTByeMas OOTOTBOpsIIast
boxecTBeHHas sHeprus’.

Iuonncnit xe, XoTs 1 ToBoput o Hadane Camo-Boxecmea, Kak M O COOTBETCTBYIOIINM
IPUYACTBYIOLIEM eMy O0OXEHHOM CylieM, YIOMMUHaeT 00 9TOM Hadaje B 4YUCIe APYTUX
Havyan ¢ mpuctaBkoit Camo-!, He BBIEISII UM He BCTpamBasi €ro B ydeHue o0 mepapxuu
NPpUYaCTBYIOLINX.

W3 paccMOTpEHHBIX MHOIO B 9TOVI CEpUM CTaTeil aBTOPOB, IpefuecTByomux Ilaname, Tema
0060)KeHNsT BO3HMKA/IA B KOHTEKCTe MepapXuu Cyuiero Tonbko y [puropus Hucckoro, ogHaxo
B paMKax €ro COBCEM MHOTO ITOHMMAaHMA MEXaHM3Ma ¥ CTPYKTYPBI MepapXuy, 4eM IOHNMaHNe,
mnpesctasieHHoe y Ilamampl. CrefyeT OTMETUTb IIPOTMBOIONIOKHOCTD MCIIONIb3ye€MOTO
I'puropmem Hucckum u I'puropuem Ilanamort MOHATUITHOTO anapara ijid yKa3aHMA Ha KOHIENT
060KMBaOLIE IIPUIACTHOCTH K Bory B pamMkax TeMbl Mepapxuy npudacTyomux. Torga Kak
Ipuropuit Hucckuit Mcronb3yeT Oj1 9TOTO KOHLEIT IPMYACTHOCTY K boskecTBeHHOII prpope’,
B mokTpuHe Ilaambl OH 3aIIpelleH, ¥ B paMKax ero GOrOCIOBCKOI CUCTEMbI 000XKMBAOIAsT
IIPUYACTHOCTD MOHMMAETCA KaK IPUYACTHOCTD He K boxxecTBeHHON puposie, HO K HETBAPHOI
sHepruu boxkecTBa. OTO CBsA3aHO C IPOTMBOIOJIOKHBIMM TapajurMaMy IIPUIACTHOCTH,
ucnonbyeMbiMu Ipuroprem Hucckum u Ipuropuem Ilamamoit. A nmenHo, Ipuropmit Hucckuii,
KOIZla YYMT O IPUYACTBYeMOCTM DBOXKeCTBEHHOV NPUPOABI CBATHIMU JIOfbMM, VICIIONB3YeT
MapajurMy, KOTOPYyI0 s Ha3bIBAIO IIATOHMYECKON IapafUrMoil MPUYACTHOCTU B IMATPUCTUKE,
IIPEJIIONAraonlylo, YTO HEYTO NPUIACTBYIOIIEE IPUPOJi€ Y€TO-TO He CTAHOBUTCA B CUIIY 9TOV
IPUYACTHOCTY TOIL Ke IMPUPOABL, YTo ImpuyacTByemoe. Torma xak Ipuropmit ITamama B cBoeM

¢ De divinis nominibus V, 3; Pseudo-Dionysius Areopagita 1990, 182. Cwm.: Perl 2007, 70-71.

7 Cwm. ocobenno: Antirrhetici contra Acindynum V 27.116; Gregorius Palamas 1970, 375-376.

De divinis nominibus V, 5; Pseudo-Dionysius Areopagita 1990, 183-184 u XI, 6, Pseudo-Dionysius
Areopagita 1990, 221-223 Cm.: Buprokos 2014, 314, 319.

Cwm. B nenom: Contra Eunomium 1.1.270-277; Gregorius Nyssenus 1960, T. 1, 105-106, 1 KOHKpeTHO
O IPUYACTHOCTM YMHBIM TBAapHBIM CYIIMM HETBApHOIl DBOXXeCTBEHHON HPUPOABI, B 3aBUCHMOCTI
ot 6maroctu mponssonenns: Contra Eunomium 1.1.274.1-4; Gregorius Nyssenus 1960, T. 1, 106.
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60roCIOBCKOM SI3BIKE JCIIONB3YeT BBEEHHYIO B IATPUCTUKY APEOIAaTTOM HEOIUIATOHIIECKYIO
MapajurMy HPUYACTHOCTY, IPENNIONAralllyl0 pasaudeHre B bore HempuyacTByeMoOro
U IpUYACTBYeMOro, U Bcjefl 3a MaxcumoM JVicroBegHMKOM'® OTHOCUT HEIIPMYAacTBYeMOCTb
k BoxxectBenHoit cymuoctu'. B cuty atoro cucrema Ipuropus mogpasymeBaeT 060>KMBAIOIIYIO
NIPUYACTHOCTD K bBory Kak Npum4acTHOCTh K HETBAapHOM bo)xecTBeHHOV sHeprum, a He
K boxxecTBeHHOI IpMpofe, Kak 9To nMeno Mecto y Ipuropusa Hucckoro.

Vrtax, cyuecTBeHHBIM MOMeHTOM yuenust [puropus [Tamamer 06 nepapxui Mpu4acTByOLINX
ABNAETCA €r0 TO3UIMA OTHOCUTEIbHO TOTO, K 4emy HPUYACTBYIOT MePapXUIeCKN
OpraHM3OBaHHbIE BUMBI TBAapHOro cymero. basosoe monoxenue ydenusa Ilamambl cocromut
B TOM, YTO OHM IPUYACTBYIOT K HETBapHbIM BO)KeCTBEHHBIM SHEPTUAM, a MMEHHO, IIPUPOJHO
IPUYACTBYIOT K TBOPSIILIVM SHEPIUAM U CBEPXIIPUPOJHO — K 6ororBopsimeit sHeprun. CormacHo
ITamame, sTu sHeprum CcyTh BoxkecTBO; TPy 5TOM OHM OTIMYHBI OT BOXXECTBEHHONM CYI[HOCTH
U pasnIuyanTcs Mexay coboir. To ecTh MOXHO CKas3aTb, YTO 3BEHbs VMEPAPXUU IIPUPOFHO
MIPUYACTBYIOIUX, COIIACHO MTAaTaMUTCKON IapafiurMe, IPUYaCcTBYIOT K HEKMM YHUBEPCAIbHBIM
HaydanaM B BoxxecTse. Jlymath, 4TO caMy IpMYACTBYEMble Hadasla B paMKax Ma/laMUTCKOTO YI€HUA
00pasyT MeXxAy co60it nepapxuio, aHAJTOTMYHYIO MEPAPXUM TOTO, YTO K HMM IIPUIACTBYET,
y Hac HeT OCHOBaHUIA.

TaxyM o6pasoMm, TeMa MepapXmy CYIIEro BBIABIAET KaK CYyLIeCTBEHHbIe OTINYMA, TaK
U CXOXECTb B OIIPEleJIeHHOM OTHOIIEHHMN B OOrocloBcKoM sisbike Ipuropust Hucckoro,
Hnonucna Apeonarura u Ipuropus ITanamer. Viepapxmsa teaproro cymero y I'puropusa Hucckoro
He IPEMIIOIaraeT COOTBETCTBYIOUINX 3BEHbAM MepapXuy TPAHCUEHIEHTHBIX Havyasl, K KOTOPhIM
3TV 3B€HbSl NPUYACTBYIOT, B TO BpeMs Kak Mepapxum [voHucusa Apeomarurta u Ipuropusa
ITamampl mpepmonararoT 310. B TO >ke Bpems, x0T [Tamama Bo MHOTOM cnepyeT JIMOHMCHIO, B €TO
Uepapxum IMeeT MeCTO 3BEHO, COOTBETCTBYIOLIee COCTOSIHUIO 000XKEHsI, 1eT0 HeT B MePapXUL
cymero y luonncusa. OgHaKo B 9TOM OTHOIIEHNM — B II/IaHE HA/IMYNA 3BeHa B MePAPXIAX CYIIero,
OTBEYaloIero 3a 000KeHMe — MMeeTCss CXOACTBO MeXAy repapxusamu y Ipuropus ITamamsr
u Ipuropus Hucckoro, XoTst 1 60r0C/IOBCKIIT 3BIK, UCIOIb3YeMBIII [I/Is1 BBIPaXKeHMsT 006 0XKeHIsI
B KOHTEKCTEe TEMBI MepapXmil y HUX MPOTUBOIONOXKHBI: [puropmit Hucckmit ncnonbsyeT A3bIK
mpuyacTHOCTH K boxxecTBeHHOI mpupope (cymuoctn), Ipuropnmit Ilamama >xe, oTpuijast aToT
SI3BIK, YIUT O IPUYACTHOCTI K OOrOTBOpsiLelt BoxkecTBEHHOI 9HEPIMIL.

Uepapxusa cywezo 8 y4eHuu [Jasuda Jucunama

VHTepecHOe pe/IoM/IeH e TeMa NePAPXIIL CYIIero B PAMKaX [Ia/IAMUTCKOI INTEPATYPBI HAXORUT
taxKe B Ambax npomus Axunouna (2-s1 mon. 1343 r.)', HanmcanHbIx gpyrom puropus ITamamer

1" Quaestiones et dubia 173.1-7; Maximus Confessor 1982, 120 u Capita theologica et oeconomica, PG 90,
1180C-1181A.

YdyeHne o COBEpLIEHHON HEIPUYACTBYEeMOCTM DBOXXeCTBEHHON CYLIHOCTM JyIf TBapHOTO CYILEro
IpeficTaBIAeT co60Il CKBO3HYIO IMHUIO B TeKCTaxX ITalaMbl, 1 pedb 06 3TOM BCTpeYaeTcs Y Hero OYeHb
vacTo. OJHAKO MMEIOTCA eVHIYHbIE CTyday CMATYeHNs Ipuropuem aToit muuum: B fuanore Peopan
oT /nia ofHOro U3 cobecenHrkos (Peodana) oH yTBepKgaeT B 13-if /L., 4TO XOTA CYIIHOCTb Boxnsa
HeIpuyacTByeMa, Ho HeK1M 06pa3oM oHa u npuyacTByema (Gregorius Palamas 1994, 238.7-10),a B 17-i1
1. — 4To BO)KecTBeHHas IpYPOJa MpUYACTBYeMa, XOTA M He caMma 1o cebe, HO yepes3 CBOY SHEpryuu
(Gregorius Palamas 1994, 243.20-24); cm. taxke y Jasupa Hducumarta: Carmen contra Gregorium
Acindynum: Browning 1955-1957, 447-448.

David Dishypatus. Carmen contra Gregorium Acindynum: Browning 1955-1957, 453-493.

11
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MoHaxoM [laBupom [lmcunarom, KOTOpbIi, Kak ¥ Ilamama, pasBuBam 3Ty TeMy B KadecTBe
AHTUTESDI K YIEHUIO AKMHIVHA.

Y Jlucumara IajaMMTCKasg TeMa IPUPONHOM M CBEPXIPUPOJHON IPUYACTHOCTHU
K bosxecTBeHHBIM sHepruaM GopMympyeTcsa clepyolyM obpasoM. C OfHON CTOPOHBI, BCe
TBapHOE Cylljee HPUPORHO mpuyacTByeT bory depes Omaromate (BoskecTBeHHBIE 3Heprun)
Kak cBoeMy Tsopyy (IpUYaCTHOCTb IO COTBOPEHHOCTH). B atom oTHomenmn bory-Tsopmy
IIPUYACTHBI U JIIOJY, KaK pasyMHbI€ CyLECTBa, ¥ B YACTHOCTH, T€ M3 HUX, KOTOPbIE MCIIONIb3YIOT
CBOIO CHOCOOHOCTD padyMa pacT/IeHHO 1 TpotusATcs Bory. [Ipyroit cioco6 npuyactHocTi K Bory
- yKe He Kak K TBopiy, Ho Kak K Omuy — BO3MOXKEH /I TeX JIofiell, KOTOpble OUUCTHU/IN CBOIO
YMHYIO IPUPOJY; OHU IPOCBEIAIOTCA BBIIepasyMHBIM BOXKeCTBEHHBIM CHAHUEM (9Heprueit)
u genatorcst borom mogo6ubMu Cebe. OfHAKO HI B OFHOM 13 CIIOCOO0B IprdacTHOCTH BoxxecTBY
He TIPOMCXOIMUT NMPUYACTHOCTU K BoxkecTBeHHOI cymnocTi. HekoTopoe TepMIHONIOTMYECKOe
oT/IM4Me B paMKaxX 60r0C/IOBCKOro s3bIKa Jucumata oT s3bika [lamamsl, KaXKeTcst, 3aKII09aeTCst
B TOM, 4TO JlycuIar pasmmdaeT IPUIACTHOCTb BCErO TBApHOro cyilero K bory kak x Teopiy
U IPUYACTHOCTD 000KMBaeMbIX /Tiofieil K bory kak k Otity, B To Bpems kxak [puropnit ITamama,
HACKOIbKO MHE M3BECTHO, He JiellaeT 3TOr0 pasinM4eHMsA B MMEHOBaHuM bora kak /BOAKO
IIPUYACTBYEMOTO TBAPHBIM CYLIVM.

Y Jucumara o6HapyXMBAeTCsl TAKKe MHTEPECHas TPAKTOBKA TEMBI VMEPAPXUU CYLIETO,
OTNIMYHAA OT TEX, PO KOTOpPbIE A BeN peub Bbille. Ecm y [1amaMbl, Kak 11y €ro mpejjiecTBeHHIKOB,
UCHONb3YeTCsl  BOCXOfsmjass depe3 Apeomarumta K ¢urocopun IIpoxaa mapagnurma,
[PeAoIaraoas OrpaHNnYeHHOe KOMIeCTBO IPUYACTBYIOUUX IPUPOAHBIX CIIOCOOHOCTENL, TO
puCcKypc lucunara nogpasymeBaeT OTXOJ, OT 3TOM MapafgurMbl. JJMcHIaT MuueT 0 MpUIacTHOCTH
TBapHOTO CymIero K bory:

Ho mMo>eT 6bITh pa3nudHOe IpUIACTIE,
ITockO/IbKY eCTb B IPUPOLAX pas/IndeHIe:
VImeroTcs coBceMm Ay JINIICHHBbIE,

Ectp T€, YTO BO3pacTalOT Ha IINTAHNN,
Ectp T€, YTO TAKXE N yMeIOT ‘{yBCTBOBaTI),
Ho nuiedsl cioco6HOCTH K ABVYKEHUIO,
VHble 6eratot, IeTAl0T, /IABAIOT,

A MBI HaJIe/IeHbl 11 JapOM PasyMa.

W ka>xpoe u3 HUX [0 6eCIIpefeIbHOCTI
MpsI cHOBa pasnenAaeM HalllM paBYMOM
(tobTwv § €kaotov avbig eig dmetpiav
npooeiot Srmov Taig Topals Taig Tod Adyov).?

ToBOpst O pas3IMYHBIX IPUPOAAX TBAPHOIO CYLIero, JIMCHUIIAT YIIOMUHAET O He00YUlesieHHOM,
nuMaouemcs, 6e308UNCHOM HyBCMBYIOU4EM, UYBCIMBYIOUEM CHOCOOHBIM 08UAMBCS I PA3YMHOM.
ITOT mepedyeHb OTINYAETCA OT CTAHJZAPTHOTO IIepeYHSA 3BEHLEB Nepapxmuy IMpUPOJHO
IIPUYACTBYIOIIETO TBAPHOTO CYILETO, IPENCTaBI€HHOIO Y PACCMOTPEHHBIX HAMM IIaTPUCTUIECKUX
aBTOpOB OT [Ivonncus o [Tanampr. OH Bocxoaut K Apucrorenio', Ho BO3MOXKHO [lyicunar B 3ToM
OTHOILEHNM ONMPAJICA U Ha KAKYIO-TO €CTECTBEHHOHAYYHYIO TPAIMLIAIO €T0 BPEMEHN.

Wrak, [ucumaT BbIe/sIET MHOXECTBO MPUPOIHBIX CIIOCOOHOCTEI, II0 KOTOPBIM TBapHOE
Cylllee MOXeT IIPMYAcTBOBaTb K TBOpLY B acmekTe Bo)KeCTBEHHBIX SHepruil, 1 B KOHIlE

13 Tawm xe: Browning 1955-1957, 465-474, nep. 3.A. Bap3ax u A.B. Mapkosa.
14 Aristotle, De anima 11, 3, 414a291t.
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KOHIIOB OH TOBOPUT, YTO MBI MOXeM [0 OeCIIpefie/IbHOCTI Pas3anmyarh TaKue CIOCOOGHOCTH
BHYTpU uMeromuxcsA. IIpn aToM Heb3sl cKas3aTb C YBEPEHHOCTbIO, OTHOCUTCS JIM 3TO TOTIBKO
K THOCEO/IOTMYECKOMY IIOPSIIKY, KaK BO3MOXKHOCTM OeCIIPepbIBHO pasindarb pasyMoM
HOBDbIE 11 HOBbIE Pa3/lINyMsA B TBAPHOM CYILEM, IIPY TOM YTO /I CaMOTO TBAPHOTO CYIIETo 3Ta
GecIpenie/IbBHOCTD Pas3/INYeHnI He SIB/SIETCS XapaKTepHOIT', Wy >Ke CorlacHo Jlucumary ara
GecIIpesie/IbBHOCTD MMeeT TAK)Ke M OHTOMIOTMYECKMIT CMBICT, KaK OecIpefe/IbHOCTb pas/Indius
BIJIOB CYIIETrO B paMKaX IPUPOMbI COIIACHO UX NMPUPOSHBIM CBOMCTBAM.

Peuenuuna nanamusma B pycckom pennrnosHon mbicnm XX B. (punocodpus
TBopuectBa C.H. bynrakoBa)

YkakeM Tak)Ke Ha Ba)KHeNIINMe aCIeKThl pellelMM B PYCCKONM MBICIM IaJaMM3Ma M TeMBI
V€papXuM CYIETO B Ia/TAMUTCKOM yYEHUM.

O Havase penenuyy NajaMmn3Ma B PyCCKO MbIC/IV MOXKHO TOBOPUTD CO BpeMeHM TOSBIeHNA
TpakTara «Anonorus Bepsl Bo VIms boxxie u 8o Vima Vncyc», HanMcaHHOTO MEPOCXMMOHAXOM
Antonuem (BymaToBryeMm) B paMKax Tak Ha3bIBAEMbIX MMSICIIABCKIUX CIIOPOB. «AIIOTIOrMsI» OblIa
3akoH4YeHa Bynarosuuem B miosie 1912 . n ony6koBaHa B 1913 r. HarloMHIo, 9TO IpefcTaBuTe NN
VMMACTABCKOTO JIBVDKEHNA YTBEp)KJany, 4TO XPUCTMaHMH, MbIcia o bore m mmenysa bora,
HaIrpuMep, B MOMuTBe, nprobmaercsa Kk Camomy bory B Ero sHeprusx, u mostomy nmesa bora,
MBICTMMbIE ¥ HapUIjaeMble Y€/IOBEKOM, CYTh caMy bo>kecTBeHHbIe 9HEPTUH, a 3HAYUT U caM bor.
B «Anonorun» 4To6bl yOenuTh YnTaTeneit, 4to M boxxue ects bor, B cMbiciie BoxecTBeHHOTO
peiicTBuA, BynaToByy mMpoBOAMT XapaKTepHOe I NajlaMu3Ma y4deHue o pasnndeHun B Bore
HEeMMEHYeMOJl CYIUJHOCTM ¥ MMeHYeMbIX OO>KeCTBEHHBIX [eiICTBMII (3Hepruii), Iie HeCTBUA
BoxxecTBa OTOXECTBIISIIOTCS C 60XKECTBEHHBIMU CBOICTBAMY V1 IIOHMMAIOTCS KaK B COOCTBEHHOM
CMBICTIe CIoBa OoxkecTBeHHble. OJHAKO OTCBUIOK K coumHeHuAM I[puropusa Ilajmambr B aTOM
TpakTaTe HeT; ydeHMe IlaamMbl — B €ro MCUMXacCTCKOM WM3MEPEHUM — YIOMUHAETCA TONBKO
B nepeckase Ilamcus BenmmukoBcKkoro'®. 9to CBsI3aHO C TeM, YTO JOrMaTMYecKue COUYMHEHNs
Ipuropusa IlamamMbl B 310Xy MMACTABCKON HOMEMUKM (GaKTNYecKy He ObUIM IlepeBefleHbI
Ha pyccKuii A3bIK. [Tpy 5TOM B « AIOTOTMM» MMEIOTCA JOBOIBHO YaCThle OTCHIIKM K ITa/TaMUTCKAM
criopaM, CBsI3aHHBIE C TeéM, 4YTO bymaTtoBmu mpmpaBHMBaeT MO3MIMIO CBOMX IPOTUBHMKOB
K y4eHmio Bapnaama Kana6puiickoro.

VHTepec K majamMyu3My ObUI HOfXBadeH COpaTHMKAaMU DylraToBuMdYa 11O 3ammTe MMACIABUA
IT.A. ®nopercknm u C.H. bynrakospim. I1.A. ®nopeHcKnit BOCIPUHA TaTaAMUTCKIIL A3BIK
pasnuYeHusA CyIJHOCTM VM SHEPIUI M CTal aKTMBHO MCIIONIb30BaTh €r0 B CBOMX COYMHEHMAX;
opHako OnopeHckuit pakTUUECKN He YnTal courHeHnit [TaaMpl, 1 MCIOIb30BaT aIaMUTCKII
A3BIK B Ka4€CTBE PACXOXKETO IMCKYypca.

/13 coBpeMeHHUKOB JlucumaTa Takas MO3WUIA pasfesnach aHTunanzamuroM Huxndopom Ipuropoir,
KOTOpBIil B cBoeM Tpakrare «O BCeljeloM U B cebe CYIeCTBYIOLIEM 3iijoce, KOTOPBIN CcO3epIiaeTcs
OofHUM nullb yMoM» (Beyer 1971, 183) mpoBOuT pasnnune MeXAY aKTyaJbHOI OecHpeneTbHOCTbIO
Bora u MHMMOII 6ecrpefeTbHOCTbI0 MHOTOO6Pa3HOTO TBAPHOTO MUpa — 31I0COB ¥ UX MOPOX/CHNIT;
corymacHo Ipurope, mocnenHee ABIAeTCA GeCIpeeNbHBIM LA HAC, HO He 110 IPUPOJE.

Vicrounnkn bynaroBnva B « AIOnI0orum» B OTHOIIEHUY KOHKPETHBIX fleTaznelt yaenns Ipuropus [Tamampr
ncyepnbIBaoTcs Kuuroit: Paisij Velichkovskij 1892. 9rta KHMUra cofiep)XUT TpU MecTa ¢ yIOMMHAHIEM
uMenn Ipuropusa Ilamambl, B TOM 4Yucie, ofHO ¢ aHadeMaTcTBOBaHMeM Bapmaama m AKMHIMHA
(B MCMXACTCKOM, a He JOrMaTH4ecKoM KOHTeKcTe). Hy OffHO M3 3TUX MeCT He COJeP>KUT NaTaMUTCKOTO
y4YeHus o pasnuydeHun B bore cymHocTy u aHepruif, HO KaXkjjoe ynommuHaet ums [TamaMpl mumib B cBA3K
C VICMXAaCTCKUM M3MEpPEeHVeM ero MBIC/IN, T.€. B CBA3M C ydeHMeM 00 YMHOI MOJIUTBeE.
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YYEHME B KOHTEKCTE IIPEJIIECTBYIOLIEN TPAIVMIIVIA M ETO PELIEIILIVISI B PYCCKOII
PEJIMTMIO3HO MBIC/I XX B. (PMIOCO®VISI TBOPYECTBA C.H. BYITAKOBA)

Kak xaxercsi, IepBbIM aBTOPOM B PYCCKOII pPeIUruo3HO-(GrmIocopCcKoit  MBbICIH,
obparmsummcs K tekctam I[Tamamer, 6501 C.H. Bynrakos. Kak MHe mpepcTaBisiercs, Iepuof
aKTMBHOrO M3ydeHusa bynraxosbim Hacnmepusa Ilamambpr npuxopurca Ha 1914-1916 rT. — Bpems,
MIpeIIECTBYIOL[EE HAIIMCAHNIO M COYMHEHIS «CBet HeBeuepHuit», uaganaoro B 1917 r. B atom
COYMHEHMM B KOHTEKCTE CBOMX PACCYXXHeHMil Bylirakos mcnonbsyeT msydeHHbIE UMM TEKCTBI
ITanaMpl, M IPUBOAUT LUTATHI U3 COUYMHEHWIT IlajaMbl - BEpPOSITHO, B CBOEM COOCTBEHHOM
nepeBofie.

B panbHeiinieM sxe Bynrakos 6yzet amennmuposats k [Taname u mamamMmusmy: oH OyfeT fenaThb
9TO, B OCHOBHOM, B KOHTEKCTe PaspabOTKu cO(PUOIOTMIECKUX WAL U TIOTIEMUKY ¢ KPUTUKAMU
ero coduonorun’. OZHAKO €ro OTCBUIKM K IaJaMusMy ¥ codrHeHusM I[lamamsl yxe 6yayT
ob11ero xapakTepa, 6e3 LuUTaT 1 MOYTH 6e3 OTCBIIOK K KOHKPETHBIM TeKCTaM.

Murepec Bynrakosa k counHennam [lanmamMpl IposBisgeTcs yKe B ero nepenucke ¢ PropeHcknm,
otHocsAmelica K 1914 1. B muceMe ot 15 ¢deBpana 1914 r. bynrakoB cBUeTeNbCTBYET, YTO OH
«3anumaetcs [Tamamori» u fymaeT 0 CBO€BPEMEHHOCTY M3JJaHNUA PYCCKUX IIEPEBOJOB TPaKTaTOB
BUM3aHTUIICKOT0 60rocnosa. V13 Hux Bynrakos B 9TOM MMCbMe BbIfie/AeT TPaKkTaThl Crio namvoecam
enas u Peogar, iepeBOf, 1 M3IaHME KOTOPBIX 0cobeHHO Heobxonumer's. B Ceeme Heseuepriem Mbl
06HAPY>KMBaeM yrKe C/Iefbl IeTA/IbHOrO YTeHMs1 BynirakoBbiM counnenuit [Tasamsl, a KOHKPETHO
- TpakTartoB «150 rmaB» n «®Peodan», yIOMAHYTHIX B HmUCbMe BynrakoBa k DropeHCKOMY.
Yuenne Ipuropus ITamamer 06CyXaaeTcssi B 9TOM COUYMHEHUM TPIDKABL. Bo-IepBbIX, B OTHere,
HOCBALIeHHOM Bo)keCTBEHHOMY HMYTO, — 37lech Byirakos obcyxpmaeT pasmudenue Ipuropyem
ITamamoit B boxxecTBe «TpaHCLEH[IEHTHONM CYIIHOCTM», KaKOBas «XapaKTepU3yeTcs 4epTaMu
OTPULIATEIBHOTO GOrOCTIOBISI», 1 SHEPTHIL, B KaKOBBIX Bor «ocymecrsisier Cebsi». Vimoctpupys
9TO ydeHUe, BynirakoB mpuBOFUT UMTATHI U3 TpakTatoB Ilamamer Peogan u Cmo namuvoecsm
enas” (Besge B Ceeme Heseueprem BynrakoB mpuBopuT mutaThl u3 Ilamamer mo 150-my ToMy
narponorvy Muns (PG 150)).

Bo-BTOpBIX, B pasfene cBOero courHeHusd, noceameHHoM Codun, bynrakos ymoMmmHaeT
ydeHnue Ilamamel B cBsi3u co cBoell gokTpyuHOoi Codun kak dymm Mupa (B KOTOpoe MBI 3[,eCh He
OynmeM yrmyomsaTbest). B aTom miane BynirakoB — XOTb 9TO U PACXOANUTCS C €T0 1Ie/IbI0 YTBEPANUTD
B IIEPKOBHOM CO3HaHMM ydeHue o Codun - yKasblBaeT Ha IOIeMUKY [lajaMbl ¢ «A3bI9ecKoi»
mOKTpuHOM Muposoii Iymm, 0 KaKOBOJM OH y3Haj, OYEBUIHO, INTYAMPYs TpakTar Ilamamer
Cmo nsmovoecsm enas. bynrakos npusoput mecto us Cma nsmudecsimu 271as, TAe TOBOPUTCS
0 TOM, 4TO He CYIIeCTBYeT HUKAKOI HeGeCHOIT 1IN BCEeMUPHOIT pasyMHOIT AYIIIN, HO €CTh TOIbKO
eIVHCTBEHHBIIT BIJ YN — 3TO YeJIoBedecKas mgymra®.

Haxonen, B pasperne, 0OCyXXHalolleM pasjidie MeX[y YeTOBeYeCKMM M aHIeIbCKUM
CYILIECTBOM, OTHOCAILEMCA K oTfeny «Yemosek», bynrakos mpusogut nuraThl n3 «150 rmaB»
Ipuropus Ilamamsl, MTIOCTPUPYIOLIYE 3TO pasnudue. VI3 HUX C/IefyeT, YTO 4eloBeK, OyAydL,
B OT/INYME OT AaHTEJI0B, COTBOPEHHBIM U3 MaTePUMU, ITOTy4WI OT bora 0XXMBIAIOMINI 3Ty MaTePUIO
IyX, COXPaHAIIMI U OXXMBOTBOPAIOIMI YelOBeYeCKOe Te/o. YeoBeKka OT/IM9aeT OT aHTeNa
Haymaue aToro pyxa (PG 150, col. 1147); Tak ke KakK M CBOVICTBEHHAsl 4eJIOBEYECKON Aylie
CII0COGHOCTD HAYaIbCTBOBATD — HAJ| CTPACTAMI, TenoM 1 Beelt 3emeo (PG 150, col. 1165).

KitroueBoit siBistetcst cnenyomast rurara Crma nsamudecsimu enaes Iamamer, PG 150, col. 1165,
npuBojuMas bynrakoBbim:

O630p MecT 13 COYMHEHMIT U KoppecloHaeHuny bynrakosa ¢ ynmomunanueM Ipuropus Iamambl wimn
majaMu3Ma CM. B pa60Tax: Angelov — Pavlov - Tanev 2017, 58-71; Vaganova 2010, 108-111.

8 Florenskij — Bulgakov 2001, 78.

¥ Bulgakov 1994, 111-113.

2 Bulgakov 1994, 196, mpum. *.
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[Tropu] 00nu u3 meapeii, kpome cHOCOOHOCMU K pA3ymy U C706Y, UMEIOM euje
uyscmeennocmo [Kypcus C.H. Bymrakosa. — [.B.], xoropas, Oyayum mo mpupoge
coefHeHa C YMOM, M300peTaeT MHOIOpPasIM4YHOE MHOXKECTBO MCKYCCTB, yMEHMI
U 3HAHMIT: 3aHATHE 3eMIIefieNieM, CTPOEHNE JOMOB 1 TBOPUECTBO 13 He-CyIIero (mpodyety
¢K {1 OVTWYV), XOTA U He U3 COBEpPIIEHHO He cyuero (uf) ék undapdg dviwv) — nbo ato
TIpMHAIIEKUT INIID BOFy — CBOVICTBEHHO OAHOMY JINIIDb Y€I0BEKY... Hwuuero 3 saToro uu
B KaKOM CMBIC/Ie He CBOJICTBEHHO aHTe/TaM.

HerpynHo onpesiennTh, 9TO 3TO MECTO IIPENCTAB/IAET c06011 63-10 rmaBky us Cma namudecsamu
27na6; TI0 COBPEMEHHOMY M3[AHMIO JaHHOTO TpakTara P. CuHKeBMYeM 3TO Clefyollee MecTo:
Saint Gregory Palamas 1988, 156. Ecyit MbI IOCMOTPMM Ha IpedecKuil TeKCT CIefylommeit ¢ppasbl
us aroro ¢parmenta B nepesofe C.H. Bynrakosa: «[mopu] ..kpoMme CIOCOOHOCTH K pasymy
U CJIOBY, MIMEIOT ellle YyBCTBEHHOCTb...»: TIPOG TY VOePD Te Kal Aoytkd Kkai 1o aioOntikdv éxopey,
MBI YBUANM, YTO 3[[eCh HAXOAUT CBOe IposBieHue ydenme Ipuropus ITamambl 06 mepapxun
CIIOCOOHOCTeIT Y€/I0BEYECKOrO CYIeCTBa, O KOTOPOM IIA pedb B IIEPBOI YacTM HACTOSILIEN
crarbn?®, 1 AOyIKkOG 37ech CIefyeT IOHMMATh KaK Pa3syMHYI0, VOEPOG - KaK YMHYIO0, a aloOnTikog
KaK YyBCTBYIOLIYIO CIIOCOOHOCTb Y€IOBEYECKOro CyullecTBa. Takum 06pasoM, KOPpPeKTHBII
epeBoy 9Toil ppasbl JO/DKEH 3BYUaTh TakK: «[JII0AM] ...KpOMe yMa U pa3yMHOCTH, 00/IaIAI0T elile
U 9yBCTBYIOIEl CTIOCOOHOCTDION.

BynrakoB komMMeHTHPYeT cKasaHHOe Ilamamoit B 3TOM ¢parMeHTe CIESYIOLIMM 00pasoM:
«B 4MCIO OTIMUMIT MEXIY YeTOBEKOM U AHTENIOM CB. Ipuropmit BKIOYaeT M CIOCOOHOCTD
K XO3AMCTBY, K XO3ANCTBEHHOMY B/IafIEHMIO 3eMJIell, CBOVICTBEHHYIO TONBKO UelTOBEKy»™.
Orcpinka K TeMe Xo3fAlicTBa y bynrakoBa 3fech mosBnAeTca He caydvaitHo. Pumocodms
XO3AICTBa — LeHTpajbHasA TeMa (rumocodckoro TBopuecTBa bynrakosa neproga 1906 — 1912
rr. CopepkaHnme 3Toro gparmeHTa U3 IlamaMbl nMeeT OTHOLIEHNE K TeMe, KOTOpoil bynrakos
Kacajcs B CBOeil IpefbIdyleii, o oTHoueHuio k Ceemy Heseuepremy, dyHIaMeHTaNIbHOI
pabore Quaocopus xo3siicmea, usfaHHo B 1912 . A MMeHHO, 9TO TeMa TBOpUYeCTBa (IIpy BCell
PasHOCTM KOHHOTALIMII KOHIIeIITa TBopYecTBa i I1amambl u bynrakosa). XoTsA B KOMMEHTapuu
DynrakoBa Ha BBHILICIPUBENCHHDI (pparMeHT u3 IlajaMbl 5Ta TeMa He aKIEHTMPYeTCHA, OHA
SIBJISIETCS BXKHOU Kak st «Pumocoduu xossiicTBar», Tak u st «CBera HeBeyepHero.

Tomy, 4ro BynrakoB mepeBell Kak «TBOPYECTBO» B O3TOM (parmeHte u3 Ilamamsi,
B OPUIMHATBHOM TeKCTe IlajlaMbl COOTBETCTBYET I/IATOT TIPOAYELV, YTO OYKBAJIBHO 3HAYUT
«BBIBECTH HAPYXKy». To ecTb OykBa/mbHO y IlamaMbl TOBOPUTCS: «BBIBEf€HIE U3 HE-CYIIETO»; HO
KOHTEKCT 9TOIt Ppasbl - CpaBHEHIE COOTBETCTBYIOLIEN CIIOCOOHOCTI YeTIoBeKa ¢ BoxkecTBeHHBIM
AKTOM BBIBeJIeHYISl TBAPHOTO /13 COBEPLIEHHO He-CyIIero (TBOPEHNEM I3 HIYETO) — YKa3bIBaeT, YTO
CMBIC]I, 3/I0)KEHHBIII B 3T0i1 ¢pase ITajaMbl, MOXHO IlepefaThb U Yepes IMIOHATHE «TBOPYECTBAY,
Kak 910 cenan byarakos. OfHaKO MOXKHO CKa3aTh, 4TO BHIOOP By/IrakoBbIM C/10Ba «TBOPIECTBO»
npu mepeBofie Gpasbl TPOAYeLV €K Ui OVTWV He clydaeH. OTO CBUAETENbCTBYET O BHMMAHMUNI
BynrakoBa kK ¢umocoduy TBOpUeCTBAa — BHMMAHUM, HMPOSB/IIOMIEMCS ¥ KOIZa OH paboraer
¢ texctamu ITamampr.

B Qunocouu xosaiticmea Bynrakos Tak ke, Kak 1 IlajaMa, COOTHOCHUT dYelOBedYecKoe
TBOPYECTBO ¢ MUQOIOreMoil 60XKeCTBEHHOTO TBOpeHns us Hudero. OgHako B3r/Lif bynirakosa
Ha MeTapU3NIecKuil CTaTyC TBOpYecTBa B Pumocopuu xo3;iicea ropasso MeHee MO3UTHUBEH,
ueM B3rsaf [puropus [Tanamer B Cma namudecamu enaéax. Ilamama rOBOPUT O 4€TI0OBEYECKOM

2l Biriukov 2017, 20.
22 Bulgakov 1994, 268.
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YYEHME B KOHTEKCTE IIPEJIIECTBYIOLIEN TPAIVMIIVIA M ETO PELIEIILIVISI B PYCCKOII
PEJIMTMIO3HO MBIC/I XX B. (PMIOCO®VISI TBOPYECTBA C.H. BYITAKOBA)

TBOPYECTBE KaK O TOM, 4YTO U3 He-CyLIEro, XOTA U He U3 COBEPUIEHHO He-CyLEro — IOoC/IeHee
BO3MOXXHO TO/IBKO jy1s1 Bora B Ero TBopueckoM akre. Takum 06pasoM, TBOPIECTBO YETOBEYECKOTO
CYyIIeCTBa, KaK COEMHSIONIEr0 B cebe UyBCTBYIOLYIO I YMHYIO CLIOCOOHOCTH, cornacHo [Tamame,
[0 CBOell mpupope mofo6HO Bo)keCTBEHHOMY TBOPEHMIO M3 HUYTO; IEPBOE COOTBETCTBYET
[OCTIeHEMY, B3sTOMY B 4elIOBEYeCKOll Mepe. bBymrakoB >xe B Quuocopuu xossiicmea
IIPOTUBOIIOCTAB/IACT M CTAJIKMBAET YeJIOBeYeCKOe TBOPYeCcTBO 1 MudonoreMy boskecTBeHHOro
TBOpeHns u3 HITo. OH HACTAMBAET, YTO YeJIOBEK He MOXKET COTBOPUTH HUUETO MeTapr3uIecKn
HOBOTO, KaKOBO€ BO3MOXKHO TONbKO A bora-TBopia, HO uYeoBedeckoe TBOPYECTBO €CTb
BOCIIpOUM3BEMIeHNEe yXKe 3allaHHBIX 00pasros. IlogpakaHue >ke TBOPYECKOMY CAMOCTOSHUIO
Teopia ecTb carannsm. TBOpUECTBO COOTBETCTBYeT He 00pasy Boxiio B denoBexe, KOTOPBIIL
aH, a mofo61Io, KOTOpoe 3afaHo. YemoBedeckoe TBOPYECTBO MOHMMAETCsT By/rakoBeM 37ech
KaK IproOpeTeHre sHAHNsA B IIATOHOBCKOM CMBIC/IE: @ IMEHHO, IIproOpeTeHne 3HAHNS Yepes
IpUIOMJHaHMe™.

B m3manHOM Xe uepes msTh neT mocine Dunocopuu xossiicmea Ceeme Heseueprem, rae,
KaK S TOBOPWJ, HaXOJMUT CBOE IPOsABJIEHNE 3HAKOMCTBO bynrakosa ¢ mpeamm Ilamambl, MbI
06HapY)XMBaeM HECKO/IBKO MHOE OCMBICTIEHIIE MeTapU3NIECKOr0 CTaTyca TBOpYecTBa. B ToM ke
caMoM oTzerne «1enoBeK», rme OH IPUBOAUT U/UTIOCTPUPYIONYIO PA3/IIMYME MEXY Y€/I0BEIECKIM
U aHTENbCKUM CyLecTBOM ImTary us Ilasampl, HO HeCKONbKO paHee, bynrakos paccyxjaer
u 0 TBOpuecTBe. Ho OH AeaeT 3T0 yKe B HECKOIbKO MHOM KITI0Ue, 4eM B Quaocopuu xo3aticmaa.
TBOpUecKyio CIOCOOHOCTD B 4e/loBeKe ByIrakoB sfech OTHOCUT He K IOH0OMIO, HO K 06pasy
Boxxnemy. OH rOBOPUT, ITO YeTOBEKY CBONICTBEHHO CTpeM/IeHMe K aOCOMIOTHOMY TBOPUYECTBY.
Xorsa 9Ta aOCOMIOTHOCTb Ye/IOBEYECKOrO TBOPYECTBA BCEITA OCTACTCA IIOTEHIMAIBHOINL,
ITOCKOJIBKY TBOPYECKMII TPOJYKT, CO3/JaHHBIN KOHEYHBIM 4€TIOBEKOM, HUKOT/Ja He MICUEPIIbIBAET
TBOPYECKOE BBIXOXJIeHNE JyXa. by/lIrakoB rOBOPUT O COOTHOIIEHNY abCOMIOTHOTO TBOPYECTBA
(cBoiicTBeHHOrO 11 bora) u 4enoBe4eckoro TBOpYeCTBa TaK, YTO MEXIY HUMM CYLIECTBYIOT
CPOACTBO M COOTHOCHUTE/IbHOCTb, HO IpM 3TOM U Oe3[lHa, OT/IIMYAIOlasd IMOTEHINATbHOCTD
OT aKTya/JbHOCTY; 39TO Oe3fHa SIBSIETCS MPUYMHON TPATMIHOCTH, BHYTPEHHE IIPUCYILIeN
TBOPYECTBY™.

Wrak, Kak MHe IpencTaBisiercs, ¢umocodus TBOpuecTBa Byarakosa, HpencTaBIeHHas
B «CBere HeBeuepHem», OTIMYAETCS OT €ro >Ke B3MIAfa Ha TBOpYecTBO B «Dumocodun
X03s11ICTBa». B mocieHeM cirydae mpeanonaraeTcsi, YTo HeT HIIero 06111ero Mex 1y abCOMI0THBIM
boxxecTBeHHBIM TBOPYECTBOM/TBOPEHMEM U3 HUYTO, IIPEAIIONATAIOMVM MeTadU3NIecKylo
HOBU3HY, ¥ TBOPYECTBOM 4Ye€TOBEYECKMM, KaKOBOE€ CBOJGUTCA K BOCIHPOM3BEJEHMIO 3aJAHHbBIX
o6bpasuos. B «Csere HeBeuepHem» sxe BoxkecTBeHHOe abGCOMIOTHOE TBOPYECTBO MOHMMAETCS
KaK OCHOBA I TBOPYECTBA 4YEJIOBEYECKOTO, oOpasel, XOTsS U IMPMHININANBHO He
TOCTVDKMMBIN; BCIIEACTBYE Yero 0 boKecTBEHHOM M 4€/I0OBEYECKOM TBOPYECTBE TOBOPUTCA KaK
0 COOTHOCUTETIbHBIX. DTOT B3ITIAN by/rakoBa Ha KOHIIENIT TBOPYECTBA, IPeICTAaB/I€HHbII B OTHIE/Ie
«Yenosex» «CBeTa HepeuepHero», 6m130k kK TOMY MOHMMAaHUIO, KOTOPOe BbICKa3biBaeT Ilamama
B «CTa MATUAECATI ITTaBaX», ITe TAKOKe UJIeT pedub O YelI0BeYeCKOM TBOPYECTBE, IIOHVMAEMBIM IO
aHajToryy ¢ bo)xecTBeHHBIM TBOPYECTBOM/TBOPEHEM 113 HITYETO - BO (pparMeHTe, IpUBOANMOM
bynrakosbiM B TOM ke oTfene «Cseta HeBeuepHero» HemMHoro manee. Paccyxpenne bynrakosa
o TBopuectBe B «CBeTe HeBeuepHeM» MOITIO Obl OBITh KOMMEHTapyeM K COOTBETCTBYIOLIEMY
¢dparmenty n3 ITamambl — HacTonbKo MbIcin Ilanmamer v bynrakoBa M30MOpQHBL

% Bulgakov 2009, 178-179.
2 Bulgakov 1994, 243-244.
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Ha ykasanHoe paccyxpieHne bynrakosa o TBopuectse B Céerme HeseuepHem MoIIa IIOBIMATD
¢unocodus rBopuectsa H.A. Beppsiea, 0 KOTOPOIT OH YIIOMIHAET B XOie CBOMX PACCYKAEHMIT™.
OpHako, KaK C/IefyeT U3 BBIIIeCKa3aHHOT0, COOTBETCTBYIolIee paccyxaeHne Ipuropus ITamamer
TaKOKe MOIVIO CIIYXKUTDb UCTOYHNMKOM BJJOXHOBEHNA by/lIrakoBa B 9TOM OTHOIICHNUI.
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SUMMARY: TAXONOMIES OF BEINGS IN THE PALAMITE LITERATURE. PART 2.
THE PALAMITE DOCTRINE IN THE CONTEXT OF THE PREVIOUS BYZANTINE
TRADITION AND ITS RECEPTION IN THE RUSSIAN RELIGIOUS THOUGHT OF THE
XXth CENTURY (THE PHILOSOPHY OF CREATIVITY BY SERGEI BULGAKOV).
I provide a detailed comparison of the doctrine of taxonomy of beings in Gregory Palamas
and such previous Byzantine theologians as Dionysius the Areopagite and Gregory of Nyssa.
I examine David Dishypatos’ teaching on taxonomy of beings as well. The study shows that
Palamas partly shifted natural abilities in relation to the kinds of created beings which possess
them compared to Dionysius: in the Dionysian hierarchy of naturally participating beings,
intellectual ability was typical for the angelic (intellectual) powers, while rational ability was
typical for the humans. In Palamas, intellectual ability was typical for the humans, while
spiritual natural ability was typical for the angelic powers. I observe the reception of Gregory
Palamas’ teaching of taxonomy of beings in Russian religious and philosophical thought.
In this regard, I consider Sergei Bulgakov’s philosophy of creativity. I believe that the fragment
from Palamas’ “The One Hundred and Fifty Chapters” (PG 150, col. 1165 = Saint Gregory
Palamas. The One Hundred And Fifty Chapters. Sinkewicz, Robert, a critical edition,
translation and study. Toronto, 1988. P. 156) was essential for the formation of philosophy
of creativity offered by Bulgakov in his “Unfading Light. Contemplations and Speculations”.
In addition, I offer revisions of Bulgakov’s translation of this Palamas’ fragment.
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OD JEHO ROZSIRENIA PO ZACLENENIE REGIONU
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Abstract: SMIGEL, Michal - CHERKASOV, Aleksandr A. - KMET, Miroslav. Metamorphosis
of Christianity in the Caucasus: From Its Expansion to the Integration of the Region to the Russian
Empire in the 19th Century. Christianity in the Caucasus - from its expansion in the 3rd - 4th
centuries to the integration of the region to the Russian Empire in the 19th century went
through peculiar metamorphic changes. It had its own history for each nation of the region.
On the one hand, old Transcaucasian cultures (Armenian and Georgian) entirely adopted
Christianity and maintained it throughout the centuries. On the other hand, the mountain
dweller nations of the Caucasus, lacking their own statehood, have only partially adopted
Christianity with the long-term presence of religious syncretism (mix of paganism, Judaism,
Christianity and Mohammedanism) and after all, they were mostly islamized. Beside a number
of internal and external influences and factors, the mental conservatism of Caucasian ethnic
groups also appears important in these processes.

Keywords: paganism, Judaism, Christianity, syncretism, Islam, Caucasian nations, Muhacir,
Russian Empire

Abstrakt: SMIGEL, Michal - CHERKASOV, Aleksandr A. - KMET, Miroslav. Metamorfozy
krestanstva na Kaukaze: od jeho rozsirenia po zaclenenie regionu k Ruskému impériu v 19.
storoci. Krestanstvo na Kaukaze - od jeho rozsirenia v 3. - 4. storoi po zaclenenie regionu
k Ruskému impériu v 19. storodi, preslo svojraznymi metamorféznymi zmenami a u kazdé-
ho néroda regiéonu malo svoju vlastnt historiu. Na jednej strane staré zakaukazské kulttry
(arménska a gruzinska) si v plnej miere osvojili krestanstvo a naprie¢ storo¢iami ho udrza-
li. Horské narody Kaukazu, ktoré postradali vlastnu $tatnost, osvojili si krestanstvo zvicsa
len ¢iastkovo, dlhodobo sa tu prejavoval aj religiézny synkretizmus (zmie$anie pohanstva,
judaizmu, krestanstva, islamu) a napokon sa vac$inou islamizovali. Popri mnozZstve vnu-
tornych a vonkajsich vplyvov a faktorov, dolezitym sa v tychto procesoch javi aj mentalny
konzervativizmus kaukazskych etnik.

Klucové slova: pohanstvo, judaizmus, krestanstvo, synkretizmus, islam, kaukazské ndrody,
muchadZirstvo, Ruské impérium

Kaukaz je vo svojej komplexnosti historicky unikatnym regiéonom. Ma mnohondrodnostny, nabo-
zensky roznorody a multikultarny charakter. Takéto privlastky nadobudol v dosledku svojrazneho
$pecifického historického vyvoja. Na Kaukaze sa od pradavna stretavali civilizacie a bol aj akousi
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»etnickou $achovnicou® narodov, ktoré — popri svojej kultire — boli nositelmi aj vlastnych oso-
bitych vierovyznani a tie prejavom duchovnej kultdry Iudi. Pritom dejiny jednotlivych nabozen-
stiev na Kaukaze st velmi interesantné a ich koexistencia pritahuje pozornost vedeckého zaujmu.
V nasom pripade pdjde o komparativno-historicka $tadiu, ktora sa pokusi zmapovat nie az tak
genézu krestanstva na Kaukaze, ako skor jeho metamorfézne prejavy v kontexte celkovej religiozity
a dialégu civilizacii v tomto regione, ktory ma opravnene aj dalsi privlastok — krizovatka kultur.

% % % O

V 1.storo¢ipo Kr., ked sa podla tradicie apostoli rozisli do roznych kuatov sveta s blahozvestou, Kaukaz
bol arénou rivality medzi Rimom a Partskou riSou. Samozrejme, vplyv impérii sa rozéiril hlavne
na Zakaukazsko, ale aj krajiny na sever od centralneho kaukazského chrbta nezostali bokom od uda-
losti svetovych dejin. Podla legendy, apostoli Ondrej (vo vychodnej cirkvi Andrej Prvopovolany)
a Simon (nazyvany aj Kanaansky alebo Horlivec) prichadzali na Kaukaz zo strany Cierneho mora
a apostol Bartolomej od Kaspického mora. Napokon existuje aj legenda, Ze Bartolomej podlahol
mucenickej smrti v okoli mesta Derbent v dneSnom Dagestane (Gumanov 2011). Hoci niesli vieru
vSetkym narodom, smerovali vSak najprv do zidovskych komunit Kaukazu.

Cely rad vyskumov poukazuje na to, Ze existencia prvych kaukazskych v¢asnokrestanskych
komunit bola spojena s pritomnostou Zidovského elementu na Kaukaze. Z tohto dévodu je po-
trebné poukazat na samotnu histériu kaukazskych zidov, ktora siaha do hibky davnych ¢ias a stra-
ca sa v hmle literdrnych a tstnych tradicii.

Ako sveddia cestopisy z 18. a 19. storocia, medzi kaukazskymi zidmi e$te Zila legenda, Ze
st potomkami zajatcov, ktorych Asyr¢ania odviedli zo Samadrie (hlavného mesta severného,
t. j. Izraelského kralovstva) a nasilne premiestnili do hor Médie, ktoré sa spdjali s Kaukazom.
Paralelne s touto legendou, ktora spaja zaciatok zidovského osidlenia na Kaukaze s dobou znic¢enia
Samaritanskeho kralovstva (696 pred Kr.), sa zachovala dalsia legenda, podla ktorej sa zaciatok
zidovského osidlenia na Kaukaze uskuto¢nil v dobe zni¢enia Prvého chramu v roku 587 pred Kr.
(Gorskie evrei 1999, 29-30; Istoriya evreev na Kavkaze).

Podla ,,Dejin Gruzinska“ carovi¢a Vachustiho Bagrationa (1745) po zniceni Jeruzalema novo-
babylonskym kralom Nebukadnesarom II. na konci 6. storoc¢ia prisla ¢ast zidovskych vyhnancov
do Iverie (Gruzinska)', kde poziadala spravcu mesta Mcchety?, aby im poskytol miesto na usa-
denie sa. Kral sthlasil a ur¢il miesto na rieke Zanav, ktoré bolo - vzhladom na Zidmi platent
dan - nazvané Kerk (dan). Podla inej verzie uz spominanych ,,Dejin Gruzinska“ sa zac¢iatok zidov-
ského osidlenia v regione datuje do obdobia Druhého chramu, priblizne v ¢ase vzniku Zidovskej
diaspéry na Kryme, ked sa po jeho zniceni (v roku 70 po Kr.) ¢ast zidovskych ute¢encov usadila
v Mcchete spolu s ich stvercami, ktori prisli predtym (Istoriya evreev na Kavkaze; Ioseliani 1843,
5-7). Aj dal$ie pisomné pramene potvrdzuju pritomnost zidovskej diaspory v Mcchete na samom
konci 1. storocia pred Kristom (Alekseev 2006, 1-2).

Nie je vylacené, ze prvymi adeptmi krestanstva na Kaukaze skuto¢ne boli Zidia-Semiti
(Hebreji), ktori sa kedysi ocitli v regiéne ako obchodnici, kupci, uZernici alebo misiondri-rabini.
Gruzinske pramene zretelne dokumentuji pritomnost mcchetskej zidovskej komunity na konci
1. storo¢ia pred Kr. a v prvych storo¢iach po Kr. (Eliashvili 1926, 39). Podla nich prvymi $iritel-
mi krestanstva v Gruzinsku za¢iatkom 4. storocia boli Zidia Evjatar (Abiatar) z Urbnisi a jeho
sestra Sidonia, ktorych Gruzinska pravoslavna cirkev zaraduje medzi svitych, a taktiez Zidovka

Vlastné pomenovanie Zidov v starohebrejskom jazyku (a tiez aj v stéasnom ivrite - novohebrejcine) je
LIvri€, ,Ivrim® Existuje starozidovské slovo ,ivrejon’, ktoré znamena miesto osidlené Zidmi. Od tohto
pochddzajt tdajne aj ndzvy Iveria — niekedy aj Iberia (Gruzinsko) a Iberia (Spanielsko), resp. Ibersky
polostrov (Pyrenejsky polostrov), od dévnych ¢ias osidlené Zidmi — presidlencami z Palestiny.

Starobylé hlavné mesto vychodogruzinskeho $tatu Kartli.
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Solomea - autorka zivotopisu sv. Niny Kappadokijskej, ktora pokrstila Gruzinsko. Vcelku tak zidia
boli prvymi rozsirovatelmi krestanstva v Gruzinsku a na Kaukaze.

V tejto suvislosti osobitny zdujem puta aj tedria objavenia sa na Kaukaze prvych spolocenstiev
tzv. horskych zidov, ktori vyznavali judaizmus a ktori (z etnokultirneho hladiska) absorbovali ele-
menty kultiry kaukazskych narodov. Tieto Specifikda dodnes odliSuju ,horskych Zidov* od inych
zidovskych skupin. V historickej literature existuje niekolko verzii a hypotéz poévodu horskych
zidov. Podla jednej z nich, prva Zidovska komunita v regione bola zalozena v 6. storoci prisel-
cami z juhozdpadnych oblasti sasdanovského Iranu. Verzia sa zakladd na neexistencii semitskych
korenov u horskych Zidov a postulovani ich etnogenetickych spojeni s iranskymi Tatmi, ktori
prijali judaizmus a boli presidleni na Kaukaz sasanovskym kralom Husravom I. Andé$arvianom
(531 - 579). Druha verzia vedie k tomu, Ze predkami horskych zidov boli akoby Perzania, ktori
po svojom presidleni na Kaukaz prijali judaizmus pod vplyvom Chazarov. Zakladom pre vznik
a vyvoj tejto verzie zrejme bola pribuznost medzi tatskymi a horskozidovskymi jazykmi (Farzaliev
2008, 170-171).

Co sa tyka Chazarov a pritomnosti zidovského prvku na Kaukaze — ten sa medzi inym preja-
voval unikatnym konfesionalnym javom, obdoba ktorého sa nenachddza v dejinach. Je pravdou,
ze sa to stalo o nie¢o neskor - niekolko storo¢i po Kr. Na pomedzi vychodnej Eurépy a Azie
zo severu priliehalo ku Kaukazu silné Chazarské kralovstvo (650 - 969) (Golden 2007, 7), ktoré
vzniklo na troskdch Velkobulharskej riSe (tzv. Onogurie) a na zac¢iatku centrum tejto $tatnosti sa
nachadzalo v primorskej ¢asti dnesného Dagestanu. Chazari (v pramenoch aj Kovari) boli zrejme
turkickym etnikom (nejasného povodu), teda boli tplne cudzi Zidom, ale napriek tomu istd
¢ast poddanych chazarského kagana prijala judaizmus (pritom v Chazarskom kaganate vyznavali
aj krestanstvo a islam i $amanizmus - pozn. autora). Chazari boli teda jedinym nehebrejskym
etnikom, ktoré kolektivne prijalo judaizmus. ,O to viac je to interesantné, ze duch proselytizmu
bol vidy cudzi Zidom. Oni sa pokladali za Bohom vyvolany ndrod, nielen ako veriaci v skutocného
Boha, ale aj ako deti Abrahdmove. Neverou mohli stratif tiito vysokii vyhodu, ale cudzinci ju vierou
nenadobuidali. Obrdtenie Chazarov v judaizmus sved(i o tom, ako niekedy tento element, hoci aj
pastvne, bol silnym v krajindch, kde je teraz ledva viditelnd jeho pritomnost™ (P.U. 1869, 7). Beruc
do uvahy casté pochody Chazarov do Zakaukazska, ich vlddu nad Dagestanom a existenciu cha-
zarskych miest na vychodnom Kaukaze existuje domnienka, Ze prijatie Zidovskej viery elitou
kagandtu sa uskutoc¢nilo hlavne pod vplyvom jemu podriadenych kaukazskych Zidov (Istoriya
evreev na Kavkaze).

Medzitym sa krestanstvo postupne zakorenovalo v Arménsku, Gruzinsku a v kaukazskej
Albénii. Vo 4. storo¢i pred Kr. sa objavuju aj prvé napoly legendarne informécie o krestanskych
kldstoroch v historickej Alanii (t. j. kaukazskej Alanii).

V Arménsku sa krestanstvo zacalo $irit v 2. - 3. storo¢i, hoci vznik krestanskej cirkvi sa tu
traduje do doby posobenia apostolov Tadeasa a Bartolomeja. Aj ked do Arménska (historického
Arménska - izemne sa rozprestierajiceho medzi Kaspickym, Ciernym a Stredozemnym morom)
uz v 2. storo¢i po Kr. prisli grécki misionari z Cézarey, za apostola je vSak povazovany az sv. Gregor
Iluminator (tiez Grigor Lusavori¢, 1328), ktory prijal krst v Cézarei Kappaddckej. Prave on privie-
dol ku krestanstvu arménskeho krala Tiridata III. (Tiridates, tiez Trdat; 287 — 330). Ten nasledne
vyhlasil krestanstvo za $tatne naboZenstvo. Stalo sa tak v roku 301, t. j. osem desatroci predtym,
nez tak roku 380 po Kr. uéinil cisar Theodosius Velky v Rimskej ri$i. Gregor Iluminator sa stcas-
ne stal prvym biskupom vo Vaghar$apate (Szabo 2016, 29-30) a zacal pouzivat titul katolikos®.
Nasledne, na zaciatku 4. storocia krestanstvo prijal aj gruzinsky panovnik Miridn IIIL. (265 - 342)

> Katolikos — povodne zastupca antiochijského patriarchu, neskorsie hlava nezavislych (najmé vychod-

nych) cirkvi (dodnes arménskej cirkvi).
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(Otechestvennaya istoriya 1994, 105, 642). Novovzniknutd gruzinska cirkev bola do polovice 11.
storoc¢ia podriadend antiochijskému patriarchovi (Ale$ 1978, 175-176) a jej predstavitel bol pri-
tomny (spolu s arménskymi delegatmi) uz na prvom Nicejskom koncile v roku 325.

Gruzinske obratenie na krestanstvo sa pripisuje posobeniu rodacky z Jeruzalema - uz spo-
minanej Niny Kappadokijskej, ktord Gruzinci pomenovavaju Nino (je apostolkou a patrénkou
Gruzinska - pozn. autora), Arméni — Nune a u gréckych spisovatelov sa objavuje ako Nonna, ¢o
v latin¢ine znamenda mniska. V Jeruzaleme kolovala legenda, ze chitén Pana je ukryty v Mcchete
a sv. Nina sa zapalila tazbou vidiet tito svatynu a hlasat Bozie slovo v kaukazskej Ivérii (gruzinskom
Kartli) (P.U. 1869, 14-15). Vo Vakustijanovych ,,Dejindch Gruzinska“ sa uvadza krestanska legenda,
podla ktorej sv. Nina (314 po Kr.) pricestovala do Urbnisi a vosla do $tvrti obyvanej zidmi, s ktory-
mi sa mohla slobodne rozpravat. V ¢ase svojho prebyvania v Mcchete sv. Nina ¢asto navstevovala
zidovské mesto a podarilo sa jej obratit na krestanstvo Zidovského rabina Evjatara, ktorému je pri-
pisovana délezita tloha v christianizacii Gruzinska (Istoriya evreev na Kavkaze).

Napokon aj kaukazska Albania* patri do radu tych krajin, kde prvé krestanské komunity
vznikli eSte ddvno pred 4. storo¢im - pred ustanovenim krestanstva $taitnym nabozenstvom. Podla
albanskej tradicie zaciatkom prvych storo¢i po Kr. do Albanie prenikali prvi krestanski misionari,
apostoli (Bartolomej a Juda Tadeas$) a ich Zziaci a stupenci z Jeruzalema, zo Syrie a zakladali prvé
krestanské komunity. V prvom rade tomu bola napomocna existencia starozidovskych osidleni
davno pred 1. storo¢im po Kr. a v 1. storo¢i po Kr. aj nazarénov - zidovskych krestanov, resp. Zido-
krestanov z Palestiny (Geyushev 1984, 134). Uznanie a oficidlne prijatie krestanstva v kaukazskej
Albanii prebiehalo fakticky synchrénne s Rimskou riSou. Albansky panovnik prijal krestanstvo
v roku 314 (po vydani Mildnskeho ediktu v roku 313) a $tatnym nabozenstvom stalo sa krestan-
stvo v albanskom $tate v roku 326 (po Nicejskom koncile v roku 325). (Alyshov 2018, 228).

Napriek prijatiu krestanstva arménskymi a gruzinskymi panovnikmi sa vSak pohanstva ich
poddani zbavovali tazko. Ako poznamendva historik Zenobius, krestanska Ziarlivost novoobra-
tenych arménskych knieZat viedla k drsnému a krvavému prenasledovaniu modlosluzobnikov.
V Gruzinsku este aj po 200 rokoch od prijatia krestanstva kralom Miridnom existovali pohan-
ské oltare na hore Zaden v okoli panovnickeho hlavného mesta. Miestne prostriedky na Sirenie
krestanstva zjavne nestacili a okolo roku 550 - s pozehnanim slavneho pustovnika Simona Stylitu -
do Gruzinska dosla misia kazatelov, znamych v gruzinskych cirkevnych dejinach ako 13 syrskych
otcov. Tito st povazovani za zakladatelov najznamejsich klastorov a kostolov v krajine a uctievani
za svitych, ktori dokondili dielo zac¢até mcchetskymi Zidmi a sv. Ninou (P.U. 1869, 15).

Analyzujuc utrzkovité informacie o $ireni krestanstva na Kaukaze gruzinskymi, arménskymi
a agvanskymi kazatelmi je mozné vyvodit zaver, ze semeno krestanskej viery tu nikdy nedozrelo
do pozehnanej zatvy: vyhonky boli zni¢ené nezhodami. Dévody nie je tazké vysvetlit. Napriklad
Dagestan je oddeleny od Gruzinska a od rovinatej ¢asti Agvanie (kaukazskej Albanie) tazko pre-
konéavanymi prirodnymi rozhraniami. Preto sa vplyv gruzinskych, arménskych alebo agvanskych
panovnikov nikdy pevne neujal v horach Centralneho Kaukazu. Niekedy isté skupiny horalov,
sledujuic pritom rdzne motivy, uznavali moc toho ¢i iného suveréna, ale takato poddajnost bola

*  Kaukazska Albania - staroveky polyetnicky $tatny atvar, ktory vznikol na konci 2. - v polovici 1. sto-

rocia pred Kr. vo vychodnom Zakaukazsku (vychodne od starovekého Arménska v hordch dnes$ného
Azerbajdzanu). Jeho obyvatelstvo hovorilo jazykmi lezginskej vetvy nachsko-dagestanskej jazykovej ro-
diny a bolo konglomeratom 26 kmenov, v ktorom veducu tlohu zohraval kmen Albancov (tiez Agvanci,
resp. Aghvanci); podla neho je nazvany aj cely zvdz. V polovici 5. storo¢ia po Kr. kaukazska Albania stra-
tila nezavislost a stala sa sicastou sasanovského $tatu. Nazov Albania (Albansko) je starogrécky a ozna-
¢uje horsku krajinu. Neskor dostalo toto uzemie perzské pomenovanie Aran (Arran) a nasledne jej juzné
regiony ziskali turkicko-iranske pomenovanie Karabach.
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uplne imaginarna. Horali lahko vyjadrovali pokoru, pretoze ju nepovazovali za povinnua alebo
akokolvek obmedzujicu ich nezavislost. V zasade lahko prijimali krestanska vieru a podobne
lahko sa jej aj zriekali (P.U. 1869, 15).

Doélezitym medznikom v dejinach krestanstva na severnom Kaukaze boli misie byzantského
cisdra Justinidna v polovici 6. storo¢ia na ¢iernomorské pobrezie Kaukazu - do prostredia abchdz-
sko-adygskych etnik. Podla V. B. Pfafa, doktora prav a ¢lena Kaukazského oddelenia Ruskej geogra-
fickej spolo¢nosti, islo o vyznamnu udalost v christianizacii vychodného ¢iernomorského pobrezia
a Cerkeska, resp. Cerkesov.’ V roku 562 Justinidn uzavrel mier s Perzanmi a Lazika® bola vratena
Byzancii. Mier s Perzanmi umoznil obratif pozornost cisara na horské narody Kaukazu. Po jed-
nej z expedicii do Alanie” pravdepodobne prevzal Justinidn do svojho mena aj primenie Alanicus.
Podriadili sa mu vSetky horské kmene od rieky Terek po Tamansky polostrov. Najviac sa pod byzant-
sky vplyv dostali Abchézci a Cerkesi, ktori v tom ¢ase Zili v horach zdpadnej asti Kaukazu a okolo
ustia rieky Kuban. Odvtedy sa krestanstvo medzi horalmi rozsirovalo s velkym tspechom, a preto
v pribehoch réznych kaukazskych nérodov, ked sa hovori o ,hore Cerkeskej*, sa zvycajne priddva
privlastok ,krajina krestanov®. Na celom zdpadnom Kaukaze v tom case kazali grécki misiondri.
Existuje verzia, Ze Justinian zalozil biskupstvo v meste Nikopsis na hore Kasburun na Tamanskom
polostrove, v blizkosti si¢asného Nal¢ika - teda v krajine Alanov (Pfaff 1871, 7-8).

> Podla Encyklopedického slovnika Brockhausa-Efrona (vyddvaného v Ruskom impériu v rokoch 1890 -
1907) pod nazvom Cerkesi je oznacovana skupina kmetiovo réznorodych, avsak jazykom a kultdrou
pribuznych zdpadno-horskych narodov Kaukazu, obyvajtcich (az do svojho vystahovania po ovladnuti
Ruskom) védcsiu ¢ast Kabardinskej plosiny, zna¢na ¢ast oboch kaukazskych hreberiov a vychodné pobrezie
Cierneho mora. Cerkesi sa rozdelujt na tri velké skupiny: na vlastnych Cerkesov alebo Adygejcov (resp.
Adyge ako sa sami nazjvajti), Kabardov a Abchézcov. Do prvej velkej skupiny (Cerkesi - Adyge) pat-
ria nasledujuce etnikd: Abadzechovia, Sepsugovia, Natuchajci, Beslenejevci, Jegarukajovia a Mechesevci,
Gatiukajevci, Temirgojovci (Kemgujovci), Bzeduchovia a nakoniec Zanejevci i velmi zmiesany kmen
Ubychov. Cerkesi zili na Kaukaze takmer na rovnakom teritériu od staroveku. Etnonym Cerkesi im bol
dany okolitymi etnikami (zrejme pochédza z turkickych slov &er — cesta; kesmek — odrezat, t. j. Cerkes
ako synonymum zbojnika), sami seba ale vzdy nazyvali Adyge. Uz u gréckych historikov sa nachadza
pomenovanie Kerket, ktoré sa vztahuje préve na Cerkesov. Gréci ich nazyvali aj Zichmi. V minulosti
tizemie Cerkesov, okrem zdpadného Kaukazu, sa rozprestieralo aj na Krymsky polostrov. Este v roku
1502 ovladali vychodné pobrezie Azovského mora az do Bosporu Kimmerijského (starogrécky nazov
dnes$ného Kerc¢ského prielivu — pozn. autora), odkial boli vytesneni Tatdrmi a Rusmi. Z Byzancie prevzali
krestanstvo a spolu so véeobecnymi podmienkami historického Zivota Kaukazu - tejto otvorenej cesty
narodov - vytvorili si socidlny astroj militantného feudalizmu, ktory sa tu zachoval neporuseny az do éry
boja s Ruskym impériom. Cerkesk4 odvaha, ¢estnost, prisne mravy, velkorysost, pohostinnost boli rov-
nako preslavené ako krésa a povab ich muzov a Zien. V spdsobe Zivota boli prosti a prirodzeni. Sam ich
zivot bol v8ak plny drsnosti, krviprelievania a krutosti (Encyklopedicheskiy slovar 1903, 580-582).

¢ Lazika (Egrisi) — staroveky $tatny utvar (kralovstvo) v juhovychodnom Pri¢iernomori (na tizemi dnesné-
ho zapadného Gruzinska a Abchazska). Vznikla v 1. storo¢i po Kr. kmenovym zjednotenim Lazova pod-
manenim Kolchidského kralovstva, resp. bola jeho nastupnickym $tatom. Zaciatkom 4. storocia bola
v Lazike zriadend prvé krestanska eparchia a v roku 319 krestanstvo sa stalo $titnym nabozenstvom.
V 6. storoci bola objektom zépasu medzi Byzanciou a Perziou. Zanikla v 8. storo¢i pripojenim tizemia
k Abchazskemu kralovstvu.

7 Alania, resp. Alanské kralovstvo — stredoveky $tatny ttvar Alanov (iranskojazy¢nych koc¢ovych kmeriov
skytsko-sarmatského povodu) zalozeny v predhori severného Kaukazu v 8. alebo 9. storo¢i. Alania ako
samostatny $tat prestala existovat po mongolskej invazii (1238 — 1239). Poslednym uderom pre Alanov
boli vpady Tamerldna v rokoch 1395 a 1400. Preziv$i Alani, ktori sa ukryli v horach Centralneho Kaukazu
a Zakaukazska, po zmie$ani s miestnymi autochtonnymi kmenmi vytvorili etnikum Osetov. Ludoprazdne
predkaukazské izemia Alanie boli obsadené Cerkesmi - vznikla tu politicka jednotka nazyvana Kabarda
a zacal sa formovat kabardinsky subetnos.
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Zrejme v tom case siet krestanskych eparchii podriadenych Konstantinopolu obsiahla teritd-
rium od pobrezia Cierneho mora do severnej Alanie. Napokon v Alanii mohli byt Justinianovi
misionari Gspesni - konstatuje V. B. Pfaf - pretoze Alani k celoplosnému prijatiu krestanstva boli
istym spdsobom pripraveni uz v 1. storo¢i. Av§ak vzhladom na ich vtedajsiu divokost nie je mozné
hovorit o pravom krestanstve, skor o oboznameni sa s ritudlmi v¢asnostredovekého krestanstva
(Pfaff, 1871: 8).

V 6. storo¢i pocas dlhotrvajucich vojen Justinidna I. s perzskym $achom Husravom L., kto-
ré scasti prebiehali na uzemi Gruzinska, bola tato krajina uz celkom krestanska. Historik tychto
vojen Prokopius z Cézarey svedcil o predkoch Gruzincov: ,Iberidni sii krestania a lepsie od vset-
kych nam zndmych nérodov dodrZiavajii obrady krestanskej viery® (Tsagareli 1891, 3-4). V obdobi
mono- a dyofyzitskych sporov sa arménsky katolikos nezucastnil Chalcedénskeho koncilu (451),
v obave z upadnutia do herézy nestorianizmu odmietli Arméni spolu s gruzinskou a albanskou
cirkvou jeho christologické zavery na svojom vlastnom sneme v Dvine roku 506. V tej dobe uz
boli sami silno prenasledovani novoperzskymi Sasdanovcami, ktori ich nutili prijat zoroastricka
vieru mazdaznan (Szabo 2016, 30).

V 7. storo¢i pod Gidermi zoroastrickej Perzie musela Byzancia odstupit z Kaukazu. Nic¢iva vojna
medzi cisarom Herakleiom (610 - 641) a Sachom Husravom IL. Pervezom (590 - 628) spustosila
tizemie od Cierneho mora po Perzsky zaliv a ndsledne na fudoprézdnych teritériach zavladla tretia
sila — moslimski Arabi. V tomto obdobi sa severokaukazské eparchie doc¢asne podriadili patriar-
chovi Gruzinska. Vplyv Byzancie sa vSak opétovne posilnil v 10. storo¢i. Medzitym v rokoch 860 -
861 do Chazarského kaganatu smerovala druhd misia (v sluzbach byzantského cisara Michala I1I.)
sv. Konstantina (Cyrila) a Metoda (Ivani¢ — Lukac¢ova 2014, 4-7). Na ceste do Chazarského ka-
ganatu solinski bratia navstivili Severny Kaukaz. Traduje sa, Ze ich misia zintenzivnila hnutie
v prospech $irenia krestanstva. Takzvané ,velké krstenie Alanov® sa datuje rokom 916 (pritom
krstenie Kyjevskej Rusi aZ v roku 988). Obracat Cerkesov na krestanstvo za¢ali na konci 10. sto-
rocia kyjevskoruské kniezatd z Tmutarakana (na Tamanskom polostrove) a misie gruzinskych
kralov. Christianizacii regiéonu vyznamne napomohla aj ¢innost Byzancie. V 10. - 11. storo¢i tak
vic¢$ina narodov severného Kaukazu - od Adygov na zdpade po Dagestancov na vychode - bola
pokrstena. Alanskd metropolia, formélne podriadena Konstantinopolu (vznikla v 10. storo¢i), tak
spravovala krestanské tizemia a narody od Cierneho po Kaspické more. Jej centrum sa podla ar-
cheologickych nélezov nachadzalo v doline rieky Zelenéuk (v dnesnom Karacejevsko-Cerkesku)
(Gumanov 2011). Avsak sucasne z juhu zac¢ina prienik islamu, turkicki moslimovia postupne
osidlovali izemie dnesného Azerbajdzanu.

Alanské kralovstvo bolo zni¢ené mongolskymi hordami v 13. storoc¢i. V 14. storodi sa
po predhoriach Kaukazu prehnali vojska Tamerlana. Civilizacia kaukazského predhoria sa do-
stala do upadku. Z viacerych predtym ,,rozkvitnutych® miest neostali ani ruiny. Alani (predkovia
Osetov) a Adygovia (predkovia Cerkesov, Kabardov a Abchdzcov) odisli z rovin do hor, ¢ast Alanov
sa presidlila do Zakaukazska. Do predhoria vstupila taktiez ¢ast kumanskych kocujtcich kme-
nov - buducich Karacajevcov a Balkarov. Najviac bol zasiahnuty Dagestan, kedze cez Dagestansku
branu dlhodobo prechadzali hordy ko¢ovnikov. Tam krestanstvo ustupuje islamu uz v 14. - 15.
storo¢i (Gumanov 2011). Napokon dobytie Konstantinopola v roku 1453 osmanskymi Turkami
bolo udalostou najvyssej dolezitosti vieobecne pre vsetkych vychodnych krestanov, ktori videli
v Byzancii prirodzend podporu a patrénku krestanskej cirkvi a krestanskych narodov Vychodu.

% % % o %

Podobne zlozito sa vyvijala situdcia v regione juzného Kaukazu - v Zakaukazsku. V obave o na-
rodnu a nabozensku ¢istotu arménska cirkev neudrziavala communio nielen s Rimom, ale od roku
1015 - ked Byzancia obsadila ¢ast povodnej vlasti Arménov — ani s Konstantinopolom. Staroveké
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arménske kralovstvo bolo v 11. storo¢i rozvratené SeldZzukmi, nasledne skazu krajiny dovrsil v 13.
storo¢i vpad Mongolov a v 14. storo¢i pochody Tochtamis$a a Tamerldna. Od epochy seldzuckych
vybojov sa spustil mnohostoro¢ny proces vytesnenia arménskeho obyvatelstva z historického tize-
mia turkickymi kmenmi. Arménske obyvatelstvo bolo masovo odvliekané do zajatia a utekalo
do okolitych krestanskych regiénov (Petrushevskiy 1949, 35). Cast Arménov utiekla do Kilikie
na juhu Malej Azie, kde zalozila nové arménske Kilikijské kralovstvo (1080 - 1375) a v meste Sis
aj nové sidlo arménskeho katolikosa. Ten po dobyti Sisu moslimskymi mamelukmi roku 1375
presidlil spat do Vagharsapatu. Zaroven vznikla schizma, ked bol aj v Sise zvoleny druhy patriar-
cha a tento stav pretrvaval az do roku 1997 (Szabo 2016, 30). V priebehu 15. storocia stali sa ¢asti
arménskeho uzemia sucastou $tatov vytvorenych turkickymi ko¢ovnymi kmenmi Kara-Kojuunlu
a Ak-Kojuunlu. V 17. storo¢i bolo tzemie obyvané Arménmi rozdelené medzi osmanskych
Turkov a Perziu. Perzsku Cast zaciatkom 19. storoé¢ia napokon ovladlo Ruské impérium.

Situdciu okolo oslabenia krestanskej Iverie (Gruzinska) a nasledne aj padu Konstantinopola
opisuje profesor Sankt-Peterburgskej univerzity A. A. Cagareli. Podla neho arabskd nadvlada
v 7. = 9. storodi sice oddialila vzostup krestanskej kultury Gruzinska, avSak s oslabenim Arabov
a posilnenim vplyvu Byzancie v 10. storo¢i opdtovne sa jej rast v krajine — za vlady dynastie
Bagrationov — posilnil. Obdobie 10. - 12. storo¢ia v Gruzinsku moéze byt skuto¢ne povazované
za periddu rozmachu politickej a vojenskej moci, rozkvetu literatiry, umenia a verejného Zzivota.
Tento zlaty vek Gruzinska ukonc¢ila napokon invazia Mongolov na zac¢iatku 13. storocia (Tsagareli
1891, 5).

S ipadkom mongolskej mociv Malej Azii nadobtidaju silu osmanski Turci. P4d Konstantinopola
v polovici 15. storocia bol obzvlast citlivy pre Gruzinsko, tisicroéného spojenca Byzancie, s kto-
rym ho spdjala rovnakd viera, pribuznost vladnucich dynastii, krestanskd kultdra, politické a vo-
jenské zaujmy. Kratko po obsadeni Carihradu sa rimski papezi snazili pozdvihnuat zdpadnych
a vychodnych krestanov proti Turkom. Papez Pius II. poslal do Azie mnicha (papezského nun-
cia) Ludovita Bolonského (Ludovico de Bologna), aby propagoval nova krizova vypravu proti
Turkom za oslobodenie Konstantinopola a Svitej zeme. V aprili 1459 cisar Trapezuntskej rise
David Megas Komnenos pisal papezovi, Ze on a jeho spojenci — gruzinski krali a vladcovia a tiez
niektori nespokojni moslimski kniezatd, st pripraveni zacat vojnu proti Turkom, aby ich vyhnali
zo Sviatych miest a Konstantinopola. Spojenci sa uz zhromazdili pri mori, ale ,,francuzsky kral
Filip III. Burgundsky sa neodvazil osobne ztcastnit vypravy a, ¢iastoéne aj kvéli tomu, sa tazenie
zrudilo. Zachovali sa, okrem listu trapezuntského cisara Davida, aj listy gruzinskeho cara Georgia
VIIL. a achalcichského® vlddcu adresované papezovi. V listoch pisali do Rima, ze proti Turkom
st schopni zhromazdit viac ako 100 000 vojakov (Vasiliev 1936, 281) a pokial Latinci sic¢asne
zattocia na Turkov z Grécka, potom bude mozné za jedno leto vitazne ukondéit vypravu: vyhnat
Turkov a dobyt Antiochiu, Bursu a Konstantinopol (Tsagareli 1891, 5). Napokon stalo sa nieco iné.
Tri roky po tejto predpokladanej expedicii Trapezunt postihol osud Konstantinopola — bol dobyty
Turkami v roku 1461.

V 13. - 14. storo¢i - este pred vladou Turkov - dominovali v Prednej Azii egyptski mameluko-
via a Mongoli, ktori viedli medzi sebou dlhotrvajtce krvavé vojny kvoli ovladaniu Syrie a Palestiny.
Podla A. A. Cagareliho - krestania sa v tomto ¢ase nemohli zvlast stazovat na velky natlak z ich
strany; naopak, v snahe ziskat na svoju stranu krestanské obyvatelstvo tohto regiénu staperi im po-
skytovali ur¢ité privilégia v mieste ich pobytu a vo Svitej zemi. Najma Mongoli, ktori pred prijatim
islamu zaobchddzali s velkou toleranciou vo¢i krestanskej cirkvi a krestanom. Ale zhruba po 60
rokoch od padu Konstantinopola, ked Turci v rokoch 1516 - 1517 dobyli Syriu, Palestinu, Egypt
a stali sa tak jedinymi a zvrchovanymi vlddcami v$etkych krajin od Kaukazu az po brehy Nilu, sa

8 Achalciche - gruzinske mesto, centrum historického regiénu Samcche-Dzavacheti.
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postavenie krestanov skomplikovalo. Prava krestanskych bratstiev boli obmedzené, bola ulozena
$pecidlna dan na kostoly a kldstory. Ak krestanské spolocenstvo nebolo schopné platit dan za svoj
klastor, Turci ho okamzite odobrali a dali ho tej komunite, ktora im ponukala platit za klastor viac
a pravidelne. Prave tymto spdsobom v roku 1559 frantigkani dostali od Turkov za velky poplatok
najstarsi gruzinsky klastor sv. Jina Bohoslovca a premenovali ho na kléstor Spasitela (St. Salvator)
(Tsagareli 1891, 6).

V 15. storocisa Gruzinske kralovstvo zmenilo naizolovani krestansku krajinu, zo vetkych stran
obklopent moslimskym svetom. Vi¢sina jej susedov prestala existovat po pade Konstantinopola
v roku 1453 a rozsireni osmanského vplyvu na cely ¢iernomorsky region. Spojenie Gruzinska
s krestanskym svetom sa uskuto¢niovalo najmé prostrednictvom kontaktov s janovskymi kold-
niami na Kryme. Napokon sa Gruzinsko v roku 1460 rozpadlo na tri kralovstva (Kartli, Kachetia
a Imeretia) a niekolko kniezactiev. Od konca 15. storocia prebiehali vojny Gruzincov s Perziou
a Osmanmi, ktoré skondili v roku 1555 rozdelenim Gruzinska na sféry vplyvu: jeho vychodna ¢ast
(Kartli a Kachetia) zostala pod politickym vplyvom Perzie, zdpadna ¢ast (Imeretia) - pod vplyvom
Osmanskej rige. Okrem toho Turci ovladli juzné Gruzinsko s mestom Achalciche, ktoré domino-
valo nad Tiflisom (dnes Thbilisi) a vychodnym pobrezim Cierneho mora, a v oblasti vybudovali
pevnosti s tureckymi posadkami. Zaroven sa Turci pokusali $irit islam medzi gruzinskym naro-
dom, v ¢om aj ¢iasto¢ne boli tspesni. Invazie Osmanov do zdpadného Gruzinska (Imeretie) v 16.
a 17. storo¢i boli poznacené devasticiou a krutostou. Svedkom tureckého barbarstva st zriicaniny
jednej z najvyznamnej$ich pamiatok cirkevnej architektary 10. - 11. storocia gruzinsko-byzant-
ského $tylu - slavna katedréla céra Bagratiho v Kutaisi (Tsagareli 1891, 7).

Na podporu Gruzinska patriarchovia pravoslavnych vychodnych cirkvi svojimi listami a po-
solstvami gruzinskym krélom a katolikosom, ako aj osobnymi névstevami krajiny, poskytovali
gruzinskej cirkvi a krestanom velkd moralnu podporu. Proti sile véak bolo potrebné sa postavit
silou. Gréci, ktori sa roztrusili po tureckom obsadeni Konstantinopola do rdznych krajin, prisli
vo velkom aj do Gruzinska, najma po pade Trapezuntu a nepochybne prispeli k zblizeniu medzi
Ruskom a Gruzinskom. Gruzinskymi vyslancami do Ruska boli ¢asto Gréci a listy samotnych
gruzinskych krélov boli ¢asto pisané v gréctine (Tsagareli 1891, 7-8). V roku 1783 panovnik spo-
jeného Kartli-Kachetského kralovstva (1762 — 1801) Heraklius II. a ruskd carovna Katarina IL
podpisuju Georgijevsky traktat, na zaklade ktorého sa Gruzinsko stava ruskym protektoratom.
Na zaklade Manifestu cara Pavla I. bolo vychodné Gruzinsko v roku 1801 anektované a pripoje-
né k Ruskému impériu. Do konca 70. rokov 19. storocia boli k Rusku pripojené aj ostatné casti
Gruzinska, ¢asto za pomoci vojenskej sily a potla¢enim niekolkych povstani.

% % % o %

Co sa tyka regionu severozdpadného Kaukazu — tspechy $irenia krestanstva medzi Cerkesmi-
-Adygejcami boli zastavené prakticky v 11. storo¢i. Adygejci sa najprv dostali pod vladu Chazarov,
potom Polovcov a nakoniec v 12. storo¢i mongolsko-tatarskych panovnikov, ktori v 14. storo¢i
prijali islam ,,$ireny ohniom a me¢om® Pad Byzancie v 15. storo¢i prispel k vzniku Krymského
chanatu a néslednym pokusom o islamizaciu Kabardov. Odvtedy krestanské chramy v krajine
Cerkesov pustli, ale v pamiti ¢erkeskych etnik sa zachovali mnohé priznaky prislusnosti ich pred-
kov ku krestanskej grécko-vychodnej cirkvi (Cherkasov et al. 2016, 558). Pozastavenie $irenia
krestanstva, jeho pri¢iny a nasledky vyznamny kaukazoldg a lingvista Leonid Jakovlevi¢ Ljulie
charakterizoval nasledovne: ,,S oslabenim vplyvu Gruzinska na kaukazské kmene sa krestanska vie-
ra, z nedostatku kazatelov, nevyhnutne rozpadla. S padom Byzancie a vznikom osmanskej nadvlddy
celé morské pobrezie padlo do tmy nevedomosti a barbarstva“ (Lyulie 1990, 26).

Napriek vSetkému v Osetsku a ¢iasto¢ne aj v Kabarde — najrozvinutejsich kniezactvach sever-
ného Kaukazu - krestanstvo dokazalo prezit ,temné obdobie Krestanskymi zostavali aj mnohé
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adygejské (Cerkeské) a Cecenské rody. Zachovali sa aj epizodické vztahy s Gruzinskom a gréckou
Statnostou v Trapezunte (Gumanov 2011).

L. J. Ljulie tak vo svojich spisoch poukazuje, Ze na Severnom Kaukaze vznikol problém, ktory
medzi tamoj$im krestanstvom bude tliet eSte po dlhé storocia. Ide o to, Ze krestanska cirkev je
velmi zranitelnd. Tajomstva, vratane hlavného z nich - eucharistie, moze vykonavat jedine knaz.
Ten moze byt vysviteny jedine biskupom - a biskup inymi biskupmi, ktori veda svoje nastup-
nictvo od Kristovych apostolov. Preto fyzicka likvidacia alebo geografické oddelenie biskupstva
zanechdva ndrod bez duspastierov. Ked vpady a vojny zaplavili Kaukaz a pretali dovtedajsie
spojenia, krestanstvo tu proste zacalo hasnut. Mnohé kmene sa vracali k pohanstvu, v ktorom
krestanski sviti sa podivne miesali zo starymi bohmi. Tuato situaciu nasledne vyuzivali katolici
z janovskych kolonii Krymu - do severozapadnych regiénov Kaukazu pradili misiondri - fran-
tiskani. Hoci v kone¢nom dosledku boli tieto misie netspesné, mali vSak nezanedbatelny vplyv
na podporu hasnticej viery (Gumanov 2011; Pravoslavie 2011).

Je evidentné, Ze jednotlivé krestanské etnikd na severozdpadnom Kaukaze sa ¢iasto¢ne dopl-
novali alebo udrziavali aj v dosledku imigracie do oblasti eurépskych, ako aj zakaukazskych kres-
tanov. Takéto konstatovanie sa natiska v stivislosti s otazkou antropologického vyzoru pobreznych
Ubychov a aj prichodu do Cerkeska tzv. ¢erkesogajov (11. - 15. storocie).

V roku 1836 anglicky cestovatel Edmund Spenser navstivil Ubyssko a v pripade ubysskych rol-
nikov si viimol isté odli$nosti: ,,cierne viasy, reliéfny nos, vizka tvdr, usi ako u Zidov a hlava viac
komprimovand oproti ostatnym Cerkesom; rovnako ako v akejkolvek inej charakteristickej crte ich
vonkajsieho vzhladu, pripominajii tie najlepsie typy eurdpskej populdcie“ (Spenser 2008, 164).” Aj ne-
skors$i vyskumnici, opisujuc antropologicky vyzor Ubychov poukazali nato, Ze st ,,vo vSeobecnosti
podobni s inymi kaukazskymi horalmi, ale sii charakteristicki vysSou postavou, hrubou stavbou tela
a vyraznymi crtami tvdre. Medzi severokaukazskymi ndarodmi s podobnymi antropologickymi Speci-
fikami sa vyznacujii asi len Oseti — ndrod zmiesaného pévodu“ (Voroshilov 2008, 68). Domnienku
o0 Ubychoch ako o zmiesanom narode vyslovil vo svojej knihe aj rusky spravodajsky dostojnik baron
E E Tornau: ,,oni (Ubychovia - pozn. autora) pochddzajii z Abazincov, Cerkesov a tiez Eurépanov vy-
hodenych - ako hovori legenda - na cerkeskom brehu este v obdobi prvej kriziackej vypravy (Tornau
2008, 164). T4, ako je zname, sa konala v rokoch 1096 — 1099 a zrejme ovplyvnila region, kedze
sa vojskd schadzali v oblasti Konstantinopola. Ak mdZeme verit legende, tak Eurépania dokazali
asimilovat ¢ast miestnych a vytvorit zmie$anud spolo¢nost — ubysska.

Pripad prichodu Eurépanov na cerkeské pobrezie Cierneho mora evidentne nebol jedinym
z kontaktov kriziakov a inych eurépskych krestanov s miestnymi Adygejcami, bolo ich zrejme
viac. Nevelké oddiely tychto sa osidlovali medzi kaukazskymi domorodcami a brali za Zeny
Cerkesky. Kaukaz ako krizovatka nirodov ma aj v tejto stvislosti svoje opodstatnenie (Cherkasov
et al. 2018, 90). Napokon este jedna udalost - spojend s cerkesogajmi severného Kaukazu (iné
oznacenie: horski alebo cerkeski Arméni, Adygo-Arméni alebo zakubanski Arméni) a histériou
vzniku Armaviru - v plnej miere podporuju vyssie uvedent hypotézu.

° E. Spenser skumal istd antropologicka svojraznost aj u Abazincov. Nachddzal v nich Zidovské korene.

Ako ddkaz uvadzal manuskripty najdené v Gruzinsku, Megrelsku (historickd oblast v zipadnom Gruzinsku,
obyvana Megrelmi) a Arménsku, z ktorych vyplyvalo, Ze niektoré rody Zijiice v tom obdobi (v 19. storo¢i)
v Abazii mali pévod od ranych krestanov, Zidov obrétenych na krestanstvo. Pokrsteni Zidia, prenasledovani
svojimi sukmenovcami a rimskymi vladcami, utiekli na Kaukaz a tu sa usadili. Svoje tvrdenia E. Spenser
odovodnil osobnymi pozorovaniami, poukazujic na to, Ze ,Crty tvdri niekolkych rodov este aj dnes nesti
na sebe pecat ich zidovského povodu a ich ndbozZenstvo je doteraz zmiesaninou judaizmu a krestanstva®
(Spenser 2008, 159).
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Od polovice 11. storoc¢ia zacala emigracia Arménov z historického Arménska. Bolo to sposo-
bené stratou narodnej $tatnosti po bojoch s Byzanciou a taktiez po invazii seldzuckych Turkov.
Dalsie odchody Arménov z historického tizemia boli spojené s tatdrsko-mongolskym vpiddom
a aj s pochodmi Tamerlana. Ich povodné tizemie sa osidlovalo turkickymi etnikami. Pod tlakom
kocovnikov si Arméni museli — obrazne povedané — vyberat medzi likvidaciou, otroctvom ale-
bo emigraciou do susednych krajin. To sposobilo masové presidlenie ¢asti Arménov do Kilikie,
Livanu (Libanonu), Syrie a dal$ich regionov, druha cast sa presidlovala na sever — do Gruzinska,
na severny Kaukaz a do ¢iernomorskych oblasti (11. - 14. storocie).

Prvi Arméni sa objavili medzi Cerkesmi neocakévane. Podla E. A. S¢erbinu: ,Do hér priamo
z Arménska prisli ludia vojenského i posobivého vzhladu. Boli ozbrojeni od hlavy po pdty, boli
»obaleni v Zeleze; nosili brnenie a drotené kosele ... a ich hlavy boli chrdnené Zeleznymi prilbami;
aj ked nemali stity ani kopije, mali vak bojové sekery s dlhymi toporiskami. Vonkajsi imponujiici
vyzor priselcov urobil dobry dojem na aborigénov Cerkeskej krajiny. V prichddzajiicich vojakoch
Cerkesi videli ludi s uslachtilou krvou a s ctou a reSpektom vzali ich medzi seba. Neskor, ked tito
zaujali vyznamné postavenie v hordch medzi Cerkesmi a dostali vysady vysiej slachty, ktoré im
umoznili slobodne vyzndvat krestanské ndboZenstvo, viastnit nevolnikov a otrokov a zapojit sa
do vsetkych druhov cinnosti, od vojenského remesla po hospoddrsku pricu a obchod - zacali sa
k nim stahovat roddci z Krymu a z réznych oblasti Malej Azie, ludia prenasledovani a utldcani
na tychto miestach dominantnymi ndrodmi — Turkami a Tatdrmi kvoli vyzndvaniu krestanského
ndabozenstva®“ (Shcherbina 1916, 2-3).

Ako teda ukazuje F. A. S¢erbina, od momentu padu multietnickych janovskych miest-kolé-
nii a podriadenia Krymského chanatu Osmanskej rise, k prvej vine arménskych presidlencov sa
pridala druha - nielen vlastnych Arménov, ale aj inych krestanov - z Krymu, Konstantinopola,
Trapezuntu, Sinopu a inych regiénov. Obrovské dane (z trody, hospodarskych zvierat, majetku),
velka dan z hlavy, pocetné povinnosti, ale predovsetkym systematické nabozenské prenasledova-
nie a zakaz rodného jazyka prinutili tychto vSetkych utekat r6znymi smermi. Prave vtedy (najne-
skor do konca 15. storocia) sa Cast tejto masy presidlencov ocitla na ¢iernomorskom pobrezi se-
verného Kaukazu. Osidlovali sa v malych skupinach medzi polokrestanskymi kmenmi Adygejcov,
ktori tiez trpeli turecko-krymskym obklu¢ovanim, bojovali proti nemu, a nadalej zachovévali
krestanské tradicie ako dedi¢stvo svojich predkov.'® Navyse potrebovali medzi sebou skdsenych
remeselnikov, obchodnikov a bojovnikov. (Vinogradov 1995).

Ako sved¢i pripad cerkesogajov — Arméni a aj dal$i eurdpski krestania, zijuc niekolko storoci
v hordch medzi domorodymi Adygejcami, aplne stratili svoj etnicky vzhlad (a naopak ovplyvnili
antropologicky vyzor domorodcov, zrejme ako tomu bolo v pripade Ubychov), prijali od kaukaz-
skych kmenov ich jazyky, zvyky a osobitosti pobytu, av§ak zachovali si svoju krestansku vieru (mi-
nimadlne dlhodobo; absurdné by bolo tvrdit, Ze navzdy a vSetci). Zrejme prave tymto spdsobom
vznikla svojrazna etnicko-nabozenska klima v ¢erkeskom prostredi.

Cerkesi, ako aj iné etnikd Kaukazu, ktoré sa ocitli v obklti¢eni Osmanského impéria, boli po-
zbaveni priameho kontaktu s krestanskymi centrami a stratili duchovnych, spociatku pokraco-
vali v zachovani krestanskych tradicii ako dedi¢stva svojich predkov. Takéto situacia v regione

1 Od zadiatku 18. storocia, ked Cerkesi prechadzali na islam, osidleni v ich prostredi ¢erkesogaji &elili hroz-
be straty svojho naboZenstva (patrili k Arménskej apostolskej cirkvi). Na konci roku 1836 sa cerkeski
Arméni obratili na velitela Kubanskej linie, generalmajora H. Ch. Zassa, so ziadostou ,vziat ich pod rusku
ochranu a poskytnut im prostriedky na usadenie sa blizko Rusov®. Tak v roku 1839 vznikla osada, ktora
polozila zaklady neskorsieho mesta Arvamir. V prvé roky sa v osade nachddzalo 120 rodin a v roku 1840
ich pocet vzrastol na 400 rodin cerkasogajov a niekolko stoviek horalov-nevolnikov (Shcherbina 1916,
174-177).
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pretrvala minimalne do polovice 18. storo¢ia. Cerkesi vtedy vyznévali ucenie troch nabozen-
skych knih - Biblie, Davidovych Zalmov a Knihy evanjelistov. Av$ak coraz castejsie sa horské
narody Kaukazu prinavracali k pé6vodnému pohanstvu, resp. dochddzalo k miesaniu sa krestan-
skych a pohanskych obradov a tradicii. Napriklad katolicky misionar - mnich (dominikdnskej
rehole) Giovanni da Lucca, cestujici po Kaukaze v roku 1625, s tdivom zistil, Ze ¢ast Cerkesov
este stdle vyznava krestanstvo vychodného obradu (Kaukaz 2010, 40-44). Dalsi katolicky misio-
nér Emiddio Dortelli d“Ascoli v prvej tretine 17. storo¢ia pozoroval, Ze sa u Cerkesov zachovali
niektoré dobré krestanské zvyky. Napriklad pocas utorkov, stried a piatkov nejedli miso po cely
rok. Dodrziavali pdst pred sviatkami svitych apostolov v juni a ,,Uspenie presvitej Bohorodicky*
v auguste. Postili sa aj pred Vianocami a taktiez v obdobi Velkého postu - véetko podla gréckeho
obradu (Kaukaz 2010, 49).

Pomery v horalskom prostredi zdpadného Kaukazu zmenila obcianska vojna 80. rokoch 18.
storocia, spojend s ¢innostou $ejcha Mansura'! a $irenim islamu. Slachta, ktora vojnu prehrala,
bola pozbavend vlady nad Iudom. Najdolezitejsim vysledkom sa vSak stalo zavedenie nového
systému nabozenskych pravidiel, ktory zmenil krestanské ritualy. Rozsirili sa uc¢enia Styroch na-
bozenskych knih - Biblie, Davidovych zalmov, Knihy evanjelistov a Koranu. Inymi slovami vy-
znamnym a trvalym vysledkom ob¢ianskej vojny bol proces islamizécie regionu (do Cerkeska sa
vlial potok osmanskych misiondrov). Ten nésledne vyustil do ndbozenského rozkolu (Cerkasov
etal. 2014, 271).

Napriek evidentnym zmendm v ndbozenskom prostredi e$te aj na zaciatku 19. storocia pri-
&ernomorski Cerkesi aj nadalej vykonavali krestanské obrady prepletené pohanstvom. Svedéia
o tom zaznamy viacerych eurdpskych cestovatelov,'? ktori v tomto obdobi navstivili regién a po-
zorovali krize a zachované krestanské pamiatky. Napr. britsky emisar James Stanislaus Bell, zi-
jici medzi horalmi v rokoch 1837 - 1839 (hlavne medzi Sapsugmi, Natuchajcami a Ubychmi)
vo svojom denniku v roku 1837 opisal jednu z prihod: ,Vicsina na svadbe pritomnych ludi sa
pohla k starovekému krizu. ZloZili svoje prikryvky hlavy a bozkdvali ho. Hovorili, Ze doposial len
maly pocet obyvatelov sii obrezani mohameddni. Som nakloneny tomu verit, sudiac podla ma-
lého poctu tych, ktorych som videl modlit sa“ (k Alahovi - pozn. autora) (Bell 2007, 256-257).
Kaukazolog L. J. Ljulie, ktory zil medzi Cerkesmi a ovlddal ich jazyk, napisal v ¢lénku zverejne-
nom v roku 1866: ,,Aj teraz sii ruiny krestanskych cirkvi viditelné na mnohych miestach krajiny
Cerkesov (Adyge) pozdlz hornych Casti rieky Kubdri, najmd pozdlz severného svahu od priesmyku
cez Hlavny Kaukazsky chrbdt do Abchdzska® (Lyulie 1990, 26).

Epicentrom S$irenia islamu v 17. - 18. storo¢i bolo opevnené mesto Anapa, ktoré obyvalo tu-
recko-osmanské obyvatelstvo a ktoré obchodovalo s prilahlymi tizemiami Cerkesov a Kubane.
Sti¢asne s tym v $irfom regione — od Gelendziku a dalej do vnttra pobrezného tizemia Cerkeska —
v religioznych vztahoch dominovalo krestanstvo. Miestne obyvatelstvo sa tu postilo, slavilo
Velkono¢né sviatky — Paschu (dokonca aj s kraslicami), Maslenicu™® atd. Vo velkej ¢asti Cerkesov
sa zachovala davna tradicia pit vino, a to bez ohladu na vSetky zédkazy a predpisy Koranu - kon-
Statoval J. S. Bell (Bell 2007, 390). Co sa tyka praxe dodrziavania Koranu - francizsky naturalista

11 Sejch Mansur, Usurma - islamsky kazatel, prvy imdm (islamsky duchovny vodca) severného Kaukazu, vod-

ca narodno-osloboditelského hnutia horskych nérodov severného Kaukazu v rokoch 1785 - 1791. Mansur
si stanovil za svoj hlavny ciel boj proti otroctvu na Kaukaze, feuddlom, krvnej pomste a vo vSeobecnosti
nahradenie horskych oby¢ajov islamskym pravom $aria. Zomrel v ruskom zajati v roku 1791.

Cerkesi nevytvorili vlastné pismo a hovorili viacerymi (pribuznymi) jazykmi. Preto vi¢$ina poznatkov
o nich pochddza od mnozstva eurépskych, ruskych, azijskych a inych cestovatelov, ktori navstivili severny
Kaukaz v réznych obdobiach.

Maslenica - vychodoslovansky tradi¢ny sviatok slaveny v priebehu tyzdna pred pravoslavnym Velkym
postom. Vo svojich ritualoch sviatok zachoval prvky slovanskej mytoldgie.
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Frédéric Dubois de Montpérreux, ktory cestoval po Kryme a Kaukaze v rokoch 1831 - 1834,
poznamenal: ,,Iba Cerkeské kniezatd a Slachta - moslimovia dodrzujii mohameddnske obrady, aj
to len pre upokojenie svedomia a s plnou lahostajnostou, neraz sa vysmievajiic vetkym ceremoénidm®
(Montpérreux 2010, 49). Naopak rusky spravodajsky dostojnik barén Fedor Fedorovi¢ Tornau,
ktory navstivil abazinsky kmen Medovejevcov uviedol, Ze v ich krajine len knieZa a niektoré §fach-
tické rody vyznavali islam. Obyc¢ajni Iudia inklinovali k pohanstvu. Tito, nemajuc jasne vymedze-
nu vieru, sa v pripade ne$tastia modlili k niektorym utesom a posvatnym stromom. ,,K Sajtanovi'
citili neprekonatelny detsky strach“ (Tornau 2008, 156).

Ako uviedla J. P. Alekseeva: ,,Pre ndbozenské prostredie toho obdobia (v Cerkesku — pozn. au-
tora) je charakteristicky religiozny synkretizmus - zmiesanie vierovyznani (pohanstva, krestanstva
a islamu). Nasilnd islamizdcia sa tazko presadzovala, prijimala ju v tomto obdobi hlavne nobilita.
Obycajni Cerkesi sa aj nadalej pridrziavali krestanstva, sireného Byzanciou a Gruzinskom, a svojich
starovekych pohanskych vyznani. Napokon - v 18. storo¢i moslimstvo zvitazilo, ale preZitky krestan-
stva a pohanstva zostali u Cerkesov do 19. storocia“ (Alekseeva 1959, 23). Inymi slovami, navzdory
aktivnej islamizécii regiénu velk4 cast obyvatelov horského Cerkeska na konci 18. - za&iatku 19.
storocia pokracovala vo vyznavani krestanstva. Moslimské ndboZenstvo tu malo skor deklarativny
charakter a zakorefiovalo sa rovnako zdlhavo ako predtym krestanstvo. Pritom aj proces zacho-
vania Cistoty viery mal svoje charakteristické ¢rty. V miestach obchodnych stykov s cudzincami
sa pozorovala zvySend nabozenska symbidza a do dialogu moslimskej civilizacie s krestanstvom
¢iasto¢ne vstupovalo aj pohanstvo. K tomu dochddzalo v dosledku pritomnosti spolo¢nych kau-
kazskych tradicii, ku ktorym patrilo aj dedi¢stvo ich predkov. Krestanstvo a pohanské prvky boli
vierou dedov - v §irSom slova zmysle, a islam staval sa vynitenym opatrenim, $iriacim sa militant-
nym spdsobom a zvonku (Smigel et al. 2017, 41).

Zlozitou v tomto obdobi bola aj situdcia kaukazskych zidov. Od padu Chazarského kaganatu
a v ¢ase $irenia islamu na severozapadnom Kaukaze podmienky ich Zivota boli mimoriadne tazké.
Na konci 18. - v zaciatkoch 19. storocia sa v dosledku objavenia ruskych vojsk na Kaukaze ich
situdcia e$te zhorsila. Obrodeny patriotizmus a fanatizmus moslimov viedol k zurivému prena-
sledovaniu horskych zidov: od nich pozadovali bezpodmiene¢né prijatie islamu a aktivnu cast
v boji s Rusmi. Pogromy a drancovania zidovskych osdd organizovali Kazi-Mulla'® a Samil'é. Cast
zidov sice zachovala svoju vieru, ale viaceré zidovské osady prijali islam. Od nich odvodzuju svoj
povod dnes$ni moslimski Tati, ktori sa vo vzhlade, jazyku a sposobe zivota velmi neliia od hor-
skych zidov. Napokon ani po ovladnuti Kaukazu Rusmi sa situdcia horskych Zidov nezmenila
k lepsiemu (Istoriya evreev na Kavkaze).

Prvé stabilnejsie kontakty narodov severného Kaukazu s Moskovskym cérstvom sa ustanovuju
zadiatkom 16. storocia. V roku 1561 sa rusky car Ivan IV. Hrozny (1533 - 1584) oZenil s kabar-
dinskou knaznou Mariou-Kucenejou (Mariou Kabardinskou) - bola pohankou a krst prijala az
v Moskve. V tomto obdobi okrem Kabardy sa nadvizovali vztahy so severozapadnymi Adygejcami
(Natuchajcami), Abazincami atd. Nésledne v obdobi vladnutia Borisa Godunova (1598 - 1605)

Sajtan - v arabskom bohoslovi predstavitel kategorie zlych duchov, nepriatelskych k Alahovi a Tudom.
Schopny prijat Tudska podobu.

Kazi-Mulla (tiez Gazi-Muhammed) - imdm Dagastanu, moslimsky vedec a kazatel, duchovny lider
a vodca narodov severného Kaukazu v boji proti Ruskému impériu v obdobi Kaukazskej vojny (1817 -
1864). Zahynul v roku 1832.

Samil - vodca narodno-osloboditelskej vojny ndrodov Severného Kaukazu v obdobi rusko-kaukazskej
vojny (1817 - 1864). V roku 1834 bol vyhldseny za imédma, spojil zipadny Dagestan a Ceensko, neskor
(v 40. rokoch) aj Cerkesko v teokraticky islamsky $tat Severokaukazsky imamat. Je povazovany za jedného
z najvyznamnej$ich vodcov a velitelov v dejinach. Povodom bol Avar (jedna z narodnosti Dagestanu).
V roku 1859 padol do ruského zajatia. Zomrel v Medine v roku 1871.
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bola zalozena Astrachanska eparchia (1602), do tzemnej posobnosti ktorej patrili aj Gizemia
k Rusku priatelskych narodov Kaukazu (Gumanov 2011). Dalsi prienik Rusov bol na dlhs{ ¢as
zastaveny vojnami s Krymskym chandtom a Osmanskou riou na juhozépade a s Perziou na juho-
vychode. Sirenie vplyvu ruskej pravoslévnej cirkvi do regionu nedokazalo konkurovat intenzivnej
islamizacii severného Kaukazu, ktord prebiehala od 17. storodia.

Ruska politika na severnom Kaukaze sa zaktivizovala zac¢iatkom 18. storocia, ked v obdobi
»Petrovych reforiem bola Osmanska ri$a uznana za délezitého historického protivnika, a tak sa
stal zrejmym strategicky vyznam Kaukazu. V 30. - 40. rokoch 18. storocia sa na Kaukaze zintenziv-
nila vojenska pritomnost a politicky vplyv Perzie. Turecko, ktoré utrpelo porazku vo vojne s nou
v roku 1733, sa docasne vzdalo narokov na Dagestan. Perzia opit dobyla Zakaukazsko a kaspic-
ké pobrezie. Na druhej strane rusko-tureckd vojna (1735 - 1739) bola pre Rusko nepriazniva
a Belehradsk4 mierov4 zmluva uznala sultdna za patréna Cerkeska a vynitila neutralitu Kabardy.
Vzhladom na nemozZnost spravovania Kabardy a Osetska, prijima v roku 1744 Synoda Ruskej
pravoslavnej cirkvi rieSenie o doc¢asnom odovzdani tychto uzemi pod jurisdikciu Gruzinskej
cirkvi. V roku 1759 dochadza k migracii krestanskych Kabardov na severovychod - prijimaju rus-
ké poddanstvo a zakladaju mesto Mozdok (dnes v Severnom Osetsku). Az dal$ia Rusko-turecka
vojna (1768 — 1774) a z nej plyntca mierova dohoda'” napokon zaclenili celé Osetsko a Kabardu
do Ruského impéria (Gumanov 2011).

Po ruskej anexii Krymu a pripojeni ¢asti Zakubanska v roku 1783 Turecko, baZiace po revansi,
stavilo na strategicku islamizaciu ¢erkeskych narodov a podnecovalo nenavist voci ruskej pritom-
nosti v regiéne. Cerkesi boli nebezpe¢nymi pre svoje necakané titoky (v malych skupinich do 50
ludi) na ruské pozicie, ktoré sa vytvdrali na linii rieky Kuban. V noci prebrodili rieku a prenikali
hlboko do ruského vnutrozemia, rabovali kozacko-ruské obyvatelstvo, brali zajatcov a dobytok.
Pod vplyvom moslimskej propagandy o hroziacom nebezpecenstve zo severu - zo strany Rusov,
Cerkesi sa zhromazdovali do velkych niekolkotisicovych skupin a pod velenim svojich knieZzat
alebo nacelnikov sa stévali vdznymi spojencami Turkov, ktori sa snazili o udrzanie svojho vplyvu
na Kaukaze (Bobrovskii 1893, 26).

Rusko sa upevnilo na severnom Kaukaze a ¢oskoro zacalo postupovat na juh od kaukazského
chrbta, aviak Cerkesi na zapade a Cecenci na vychode sa postavili proti ruskej centraliza¢nej
politike. Zacala Kaukazska vojna (1817 - 1864)' a v jej prvej etape zohrali dolezita rolu nasle-
dovnici Cecenca $ejcha Mansura, predchodcu zndmeho Samila. Ten este na konci 18. storocia
vyhldsil Rusom svétd vojnu — dzihad a viacer{ vojenski nécelnici Cecenska, Kabardy a Cerkeska,
nespokojni s Ruskom alebo predtym nerozhodni v religiéznom aspekte, prijali islam. V boji s pro-
tureckymi moslimami $ejcha Mansura kabinet carovnej Katariny II. Velkej (1762 - 1796) stavil
na Petrohrade lojalnych povolzskych moslimov (tatarske obyvatelstvo). Tato politika pokracovala
aj pri jej nasledovnikoch. Napriklad v roku 1840 tajomnik Kabardského do¢asného sudu Ziadal
velitela ruskych vojsk gen. Grabeho poslat na Kaukaz ,,osvietenych a dobre zmyslajicich® moslim-
skych duchovnych, najmé z Kazane a Buchary. ,,Aby tu na mieste a otvorene v meSitdch mohli
odsidit Samila a jeho nasledovnikov z falosnej interpretdcie Kordnu.“ Paradoxne ruskd adminis-
trativa zacala vytvarat moslimské duchovné spravy, pri¢om sa medzi pravovernych zacali hlasit aj
rody, v ktorych sa este zachovali (silne zmie$ané s pohanstvom a islamom) pravoslavne tradicie
(Gumanov 2011). Na konci 17. - zatiatkom 19. storoéia krestanstvo definitivne mizne z Ce&enska,

7" Rusko-osmanskd mierova zmluva uzavreta v Kiigitk Kaynarca (dnes Kajnardza v Bulharsku) 21. jala 1774.
8 Veobecny nazov vojenskych operacii ruskej armady v stvislosti s pripojenim horskych oblasti Severného
Kaukazu k Ruskému impériu a vojenskou konfrontaciou so Severokaukazskym imaméatom (Imamatom
Samila). Kaukazsk4 vojna sa prelinala s rusko-perzskou (1826 — 1828) a rusko-osmanskou vojnou (1828 -

129), resp. Krymskou vojnou (1853 - 1856).
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pravoslavnymi ostanu len Osetsko a ¢iastoéne Kabarda. Az v roku 1880 na podnet Svitej Synody
bol zalozeny Spolok obnovenia pravosldvneho krestanstva na severnom Kaukaze a v roku 1885
bola organizovana Vladikaukazska eparchia Ruskej pravoslavnej cirkvi (do roku 1894 - v ramci
gruzinskeho exarchatu) (Pravoslavie 2011, 21).

V polovici 19. storocia vznikd na severozapadnom Kaukaze muchadzZirstvo'- presidlenecké
hnutie velkej ¢asti moslimského obyvatelstva Kaukazu do Osmanskej riSe, ktoré bolo odpove-
dou na vojensko-politické metddy pripojenia regiénu do Ruského impéria (Dudarev 2017, 527).
Podla niektorych nazorov - masové rozmery tohto presidleneckého hnutia kaukazskych horalov
bolo sposobené radikdlnou zmenou charakteru boja s nimi - od organizécii expedicii ruska admi-
nistrativa prechadza do systematického vysidlenia Cerkesov a osidlenia dobytych teritérii rusky-
mi kolonistami. Av8ak je zrejmé, Ze k presidleniu takych rozmerov prispeli — okrem néabozenskych
taktorov (islam verzus pravoslavie) — aj dosledky zru$enia nevolnictva v Ruskom impériu v roku
1861. Pre cast severokaukazskych narodov bola strata nevolnikov a otrokov proste mentalne ne-
pripustna, a tak situdciu rie$ili odchodom na uzemie Osmanskej rige.?

Na konci Kaukazskej vojny ruska vlada vzniesla ultimatum o vysidleni moslimskych horskych
nérodov vychodného Ciernomoria. Mali moznost presidlif sa bud do kubanskych stepi, alebo
do Osmanskej rise. S Portou boli v tomto smere uzavreté prislusné dohody (Volkova 1974, 219-220;
Fadeev 1889, 67-69). Zvlast zlozito prebiehalo presidlenie v novovytvorenom Zakubénskom kraji,
kde v strategicky dolezitych rajonoch severozapadného Kaukazu spolu s Abchazcami a Ubychmi
zili primorské etnické skupiny Natuchajcov, Sapsugov, Abadzechov atd.

Samotné presidlenie horskych narodov ¢iernomorského pobrezia Kaukazu na teritérium
Osmanskej rise - tzv. cerkeské muchadZirstvo, kulminovalo v rokoch 1858 - 1865 a realizovalo
sa v niekolkych etapach - po Zivelnom presidleni nabralo organizovany charakter (presidlenia
v8ak prebiehali aj pred rokom 1858 a po roku 1865 - prakticky do I. svetovej vojny). V roku
1862 vznikla $pecidlna , Komisia pre presidlenie horalského obyvatelstva do Turecka®, ktora
bola opravnend organizovat presidlenie horalov severného Kaukazu, zabezpecit ich pefiaznymi
davkami (10 striebornych rublov na rodinu) a rokovat o preprave emigrantov do Osmanskej
riSe s vlastnikmi prepravnych lodi (Berzhe 1882, 298). Cerkesi boli pod konvojom deportovani
na ¢iernomorské pobrezie, nasledne prevazani lodami na malodzijské pobrezie a osmanskou vla-
dou dalej rozsidlovani v malych skupinach do roznych ¢asti riSe (¢iastoc¢ne na uzemi Anatdlie,
syrsko-palestinskej oblasti, vi¢$inou v§ak na Balkansky polostrov, hlavne do Bulharska).

Odhaduje sa, Ze Stvrtina obyvatelstva horalov severozapadného Kaukazu bola presid-
lend na Kuban a tri Stvrtiny do Malej Azie, pricom Sapsugovia a Ubychovia odisli takmer vset-
ci, z Kabardincov, Abadzechov a Bzeduchov - minimélne polovica. Podla niektorych (zdaleka
neudplnych) udajov v rokoch 1859 - 1862 bolo z Velkej Kabardy vysidlenych do Turecka viac ako
10 tis. Tudi, do 3 tis. tagaurskych a digorskych Osetov, v roku 1865 — priblizne 3 tis. Kabardov a 45
osetskych rodin. V roku 1864 bolo vystahovanych asi 6 tis. Sapsugov, viac ako 21 tis. Ubychov, az
20 tis. Bzeduchov a Abadzekov, asi 400 rodin Karacejcov a v 80. rokoch a v rokoch 1905 - 1906 pocet

¥ Muchadzirstvo (rus. MyXa/pKnpcTBo, Maxapknpcrso; arab. IJslz ) scf muhaceret — presidlenie, emigra-

cia) - vo véeobecnosti masové a cielené presidlenie moslimov do moslimskej krajiny z nemoslimského
$tatu, pokial si v mensine (napr. v dosledku anexie moslimskej krajiny krestanskym $tatom) a nezelaju si
zmierit sa s mensinovym postavenim.

Sved¢i o tom napriklad nasledujica skuto¢nost. Dila 4. augusta 1866 predstavitelia starSiny Dzigetov
z gagrinskej osady prisli za ruskym velitefom gagrinskej pevnosti Bertom de Lagardom a oznamili svoje
rozhodnutie prestahovat sa do Osmanskej rise. K presidleniu Dzigetov ,,do Turecka podnietilo vyhldsenie
okruzného velitela, Ze im odoberii vSetkych rolnikov a otrokov a kvili tomu ostanii bez pracovnych riik,
a tym aj bez prostriedkov Zivobytia. Hoci v Turecku bude tazko, budi vsak mat svojich rolnikov a otrokov,
ktori im prdcou svojich ritk zabezpecia obZivu“ (Cherkasov et al. 2015, 891).

20
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Karacejcov-muchadzirov bol asi 13 - 15 tisic Iudi (Tishkov 2007, 48). Podla suc¢asnych odhadov
do Osmanskej rie bolo presidlenych 350 000 az 450 000 Iudji, hoci sa vyskytuju aj ovela vicsie uda-
je — 500 tis. az 900 tis. horalov. Etnicky ,,vy¢istené“ uzemie severozapadného Kaukazu sa medzitym
osidlovalo ruskymi kozakmi, Arménmi a obyvatelstvom z centralnych casti Ruského impéria.?'

Cielena ¢innost Ruskej pravoslavnej cirkvi v smere obnovenia krestanstva v regione, ako uz
bolo uvedené vyssie, sa zacala v polovici 18. storocia. Podmienky na to boli kvalitativne odli$né
v periodicky sa meniacom obdobi mieru a vojen na Kaukaze (najma v obdobi Kaukazskej vojny).
Posledna peridda christianizacie — v poslednej tretine 19. storocia — do roku 1917, bola spoje-
na s ¢innostou nielen cirkevnych $truktur, ale aj cirkevno-svetskych verejnych organizacii, ktoré
si stanovili za ciel obnovenie a upevnenie pravoslavneho krestanstva v regiéne (Savenko 2011,
252-253).

Ked sa v roku 1917 Ruské impérium zrutilo, na tizemi Severného Kaukazu doslo k pokusu
zorganizovat tzv. Horskd republiku (1917 - 1918). Vlajka Horskej republiky, ktorej prvky je dnes
mozné vidiet na $tatnej vlajke Abchdzska, pozostavala zo striedajucich sa troch bielych a $tyroch
zelenych pruhov. Tri biele pruhy symbolizovali pravoslavne Abchazsko, Kabardu a Osetsko a $tyri
zelené pruhy - moslimské Cerkesko, Karacajevsko-Balkarsko, Cecensko a Dagestan. Uz len ta-
kyto pristup separatistov evidentne naznacoval reSpektovanie historickych tradicii jednotlivych
krajin regiénu a tradicii predkov, ¢o z hladiska mentality horskych narodov Kaukazu je rozhodne
vyznamné (Pravoslavie 2011, 21).
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SUMMARY: METAMORPHOSIS OF CHRISTIANITY IN THE CAUCASUS: FROM ITS
EXPANSION TO THE INTEGRATION OF THE REGION TO THE RUSSIAN EMPIRE
IN THE 19TH CENTURY. The Caucasus is in its generality a historically unique region.
It has a multinational, religiously diverse and multicultural character. It acquired such
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attributes because of a peculiar historical development. In the Caucasus, civilizations have
met since ancient times and was regarded a kind of “ethnic chessboard” of nations that -
alongside their culture — were also bearers of their own religious beliefs and manifestations
of the religious culture of the people. The history of particular religions in the Caucasus
(paganism, Judaism, Christianity, Islam) is very interesting and their co-existence attracts
the attention of scientific interest. Presented comparative-historical study attempts to map
not exactly the genesis of Christianity in the Caucasus, but rather its metamorphic
display in the context of the overall religiosity and dialogue of civilizations in this region.
It is also entitled to have another attribute - the crossroad of cultures. Christianity itself,
since its establishment in the Caucasus in the 4th century, went through periods of its
very start, standing out, decline and downfall across all ethnic groups of the region under
the influence of internal, but especially external factors. Christianity had its own history
for each of the nations of the Caucasus. Specific of the metamorphosis of Christianity
in the Caucasus was not only syncretism or the pressure of Islam, but also the presence
of the conservative mentality of Caucasian mountain dwellers, where traditional way of life,

freedom and independence were valued.
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ENCYKLIKA GRANDE MUNUS A JEJ ODOZVA
U SLOVENSKYCH KATOLIKOV'

The Encyclical Grande Munus and a Response
to It From the Slovak Catholics

Peter Ivani¢
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Abstract: IVANIC, Peter. The Encyclical Grande Munus and a Response to It From the Slovak
Catholics. Pope Leo XIII issued the Encyclical Grande Munus on the 30th of September
1880, right at the beginning of his long pontificate. He noted apostolical merits of Sts. Cyril
and Methodius there and extended their feast to the whole Church. The feast of Sts. Cyril
and Methodius was set on the 5th of July by the Pontiff. The great thanksgiving pilgrimage
of the 1.400 Slavs to Rome between the 25th of June and the 5th of July 1881 was a direct
answer of the Slavs to the emphasis, which the Pope placed on the importance of the Cyrillo-
Methodian heritage by the Encyclical Grande Munus, and his favour to the Slavonic cause.
The representatives of the Slovak Catholics favourably reacted to the Encyclical and atteded
the pilgrimage. The author of the paper will deal with the reaction of the Slovak Catholics
to the two aforementioned events in the press in the 19th century.

Keywords: Leo XIII, Sts. Cyril and Methodius, Grande munus, pilgrimage, Slovaks, Byzantium

Abstrakt: IVANIC, Peter. Encyklika Grande munus a jej odozva u slovenskych katolikov. Pépez
Lev XIII. vydal hned na zaciatku svojho dlhého pontifikatu, 30. septembra 1880, encykliku
Grande munus, v ktorej pripomenul apostolské zasluhy sv. Cyrila a Metoda a rozsiril sviatok
svitého Cyrila a Metoda na celt Cirkev. Sldvenie sviatku ustanovil na 5. jula. Jasnou od-
povedou Slovanov na papezovu priazeil voci slovanskej otazke a na vyzdvihnutie vyznamu
cyrilo-metodského dedi¢stva prostrednictvom encykliky Grande munus bola velka dakovna
put 1400 Slovanov do Rima, ktord sa konala v dnioch 25. jina - 5. jila 1881. Predstavitelia
slovenskych katolikov priaznivo reagovali na encykliku a ztcastnili sa pute. V prispevku sa
zameriame na odozvu slovenskych katolikov na tieto dve udalosti v dobovej tlaci.

Klucové slova: Lev XII1., sv. Cyril a Metod, Grande munus, piit, Slovdci, Byzancia

V roku 1878 sa papezom stal Lev XIII. (1878 - 1903). Bolo to v ¢ase, ked sa Svitd stolica ocitla
v Eurdpe izolovana. Pocas svojho pontifikdtu medzinarodne posilnil prestiz a moralne postavenie
papezstva. Lev XIIL bol uznavany ako autorita nielen moralna, ale aj diplomatickd. Vyznamne
zasahoval do svetového diania. Jeho diplomacia bola zaloZend na univerzalnosti katolickej cirkvi.
Snazil sa nadviazat diplomatické vztahy s Ruskom, ktoré boli prerusené za Pia IX. (1846 - 1878),
a zblizit sa s pravoslavnym svetom (Tolomeo 2005, 195-210; Trincia 2005, 115-136).

! Tato pracabola podporovana Agentirou na podporu vyskumuavyvoja nazéklade Zmluvy ¢. APVV-16-0116.
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Encyklika Grande munus

Papez Lev XIII. (1878 — 1903) vydal hned na zaciatku svojho dlhého pontifikatu, dna 30. septembra
1880 encykliku Grande munus?®, v ktorej pripomenul apostolské zasluhy sv. Cyrila a Metoda a roz-
$iril sviatok svatého Cyrila a Metoda na celu Cirkev. Slavenie sviatku ustanovil na 5. jula. Vydanim
encykliky Grande munus sa stali soltnski bratia, apostoli Slovanov, spolo¢nym bohatstvom kres-
tanského Zapadu. Zaradenie sviatku na 5. jula s odkazom na predchadzajice rozhodnutia Pia IX.
poukazuje na vplyv spolo¢nej iniciativy biskupov v Habsburskej monarchii, ktoré bolo pre takéto
urcenie sviatku rozhodujiuce (Ambros 2018, 57). Prilezitostou pre publikovanie tejto encykliky
bolo tisice vyrocie vydania apostolského listu Industriae tuae papeza Jana VIIL. z roku 880 a den
vydania encykliky Grande munus bol dniom liturgickej spomienky na svitého Hieronyma, kto-
rého povazovali Chorvati za svojho narodného patréna. Prave v t¢inkovani sv. Cyrila a Metoda
videl Lev XIII. vzhladom na svoj ekumenicky a eurdpsky program nasledovaniahodny priklad aj
pre budiicnost. V katolickom svete sa dovtedy sviti Cyril a Metod, s vynimkou Moravy, Slovenska
a Chorvatska, spominali iba ako mucenici. Ruski jezuiti, ktori posobili v spolo¢nosti L'eeuvre
des saints Cyrille et Méthode v Parizi, najma kiaz a historik Paul Pierling (1840 - 1922) narodeny
v Petrohrade, patrili medzi hlavnych in$piratorov encykliky, ale neboli jedini. Aj v Rimskej kurii
bolo niekolko vyznamnych osobnosti, ktoré si priali zjednotenie cirkvi. Za najvacsieho in$piratora
encykliky je povazovany kardinal Mariano Rampolla del Tindaro (1843 - 1913), ktory bol aktivny
vo Svitej kongregacii pre $irenie viery (Congregazione di Propaganda Fide), kde mal na starosti
vychodné oblasti. Poznal velmi dobre zlozita situdciu katolikov vo vychodnej Eurdpe zo sprav
od knazov, biskupov, ale aj apostolskych delegatov. On pochopil navrhy, ktoré dostal od Paula
Pierlinga, aby dal novy impulz kultu svitych apostolov Solunskych (Tolomeo 2015, 215). V roku
1879 totiz predlozil Paul Pierling spravu o Balkéne kardinalovi Giovannimu Simeonimu. V nej
upozornil na vyznamnu tctu k sv. Cyrilovi a Metodovi, ktort k nim mali v8etky slovanské narody
(Tolomeo 2015, 210-211). V suvislosti s vydanim encykliky sa uvadzaju este tyri vyrazné osob-
nosti vtedajsieho katolickeho sveta: $tatny sekretar Leva XIII. Ludovico Jacobini (1832 - 1887),
apostolsky nuncius vo Viedni Serafino Vannutelli (1834 - 1915), jeho brat dominikan Vincenzo
Vannutelli (1836 - 1930) a chorvatsky biskup Josip Juraj Strossmayer (1815 — 1905). Ludovico
Jacobini bol tituldrnym biskupom v Soltine, rodnom meste svitého Cyrila a Metoda. Pred meno-
vanim do funkcie $tatneho sekretara vykonéval tlohu apostolského nuncia vo Viedni od 24. mar-
ca 1874 do 18. novembra 1880. Jeho nastupcom sa stal Serafino Vannutelli, ktory vykonaval
urad apostolského nuncia vo Viedni do 27. aprila 1887. Bol v tizkom kontakte s chorvatskymi
a slovenskymi vzdelancami, zvlast s djakovskym biskupom Josipom Jurajom Strossmayerom,
Frantiskom Sasinkom, Janom Palarikom, Ferkom Urbdnkom a Andrejom Kmetom. Apostolsky
nuncius Vannutelli vaZzne obvinoval viedensky dvor a zvlast budapestiansku vladu z prilisného
nacionalizmu, ktory brani slovanskym narodom Habsburskej monarchie uplatnit si prirodzené
pravo na slobodu a podporu narodnych hodnét (Hromjék 2013: 549-550). Jeho brat Vincenzo
Vannutelli posobil v rokoch 1871 az 1873 v Konstantinopole, kde sa bliz$ie zozndmil s ortodox-
nym krestanstvom. V neskor§om obdobi bol tzkym spolupracovnikom pépeza Leva XIII., ktoré-
mu radil prave v otazkach vychodnej politiky (Tolomeo 2015, 215) .

Encyklikou Grande munus papez plne sledoval svoj ciel realizovat myslienku katolickeho sla-
vizmu. Vyzdvihnutim misiondrskej ¢innosti sv. Cyrila a Metoda medzi Slovanmi poukazal na spo-
lo¢né dedi¢stvo vychodnych a zapadnych Slovanov, pricom nezabudol pripomentt ich spojenie
so Svitou stolicou. Slovensky cirkevny historik Luboslav Hromjék zdéraznuje, ze pod pojmom
katolicky slavizmus treba rozumiet politicko-ndbozenské usilie papeza Leva XIII. o zjednotenie

2 Text encykliky je v plnom zneni pristupny na internete (Grande munus 2019).
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véetkych Slovanov v lone katolickej Cirkvi pod vedenim rimskeho péapeza prostrednictvom ucty
k sviatému Cyrilovi a Metodovi. Prostrednictvom tejto encykliky doslo k posilneniu autority pa-
peza u Slovanov (Hromjak 2010).

Slovaci a encyklika Grande Munus

Encyklika Grande munus nasla odozvu aj v slovenskej dobovej tla¢i. Slovaci a predovsetkym
slovenski predstavitelia katolikov velmi pozitivne reagovali na samotnu encykliku, pretoze
po Rakusko-uhorskom vyrovnani v roku 1867 bolo pripominanie cyrilo-metodského kultu
vzhladom na politicko-spolocenskd situaciu zatladené do tizadia. Dusan Skvarna a Adam Hudek
(2013, 50) vystizne charakterizuju situdciu v tomto obdobi slovami: ,,Propagdcia a pestovanie
kultu Cyrila a Metoda ako symbolu slovenskej i slovanskej identity a opory emancipdcie Slovdakov
korelovali s ndarodnostnou politikou voci Slovakom a so stavom slovenskej spolocnosti, jej kultiiry
a politiky. Madarské elity, ktoré chdpali kult Cyrila a Metoda ako konkurenta uhorskych symbolov,
sa usilovali, aby bol tento kult vytlaceny z viditelnych miest a pokial mozno pretrvdval v margindlnej
pozicii posiliujiicej proces zabtidania“. O tom, ze cta k sv. Cyrilovi a Metodovi bola po roku 1867
potlac¢ovana, svedci priklad vzniku Spolku sv. Vojtecha. Hlavnym inicidtorom vzniku spolku bol
Andrej Radlinsky, ktory ho chcel pomenovat prave menami slovanskych apostolov. Ostrihomsky
arcibiskupsky trad sice vznik spolku nakoniec povolil, ale pod podmienkou, ze neponesie na-
zov sv. Cyrila a Metoda. Radlinsky predsa len spomenul solinskych bratov v prvom paragrafe
programu spolku, kde sa o nazve spolku uvadza: ,,spolok dostdva meno svoje od sv. Vojtecha, pat-
réna kralovstva uhorského a bude sa teda nazyvat ,,Spolkom sv. Vojtecha®; bude stdt pod ochranou
neposkvrnenej Rodic¢ky BozZej Panny Marie, sv. Cyrilla a Methoda, ktori Slovanov na vieru Kristovu
obrdtili, a sv. Vojtecha.“ (Hanakovi¢ 2005, 25-39).

Cyrilo-metodskd téma sa na kratky cas opdt dostala do povedomia nielen slovenskych kato-
likov, ale aj verejnosti v roku 1880, a to prave vdaka encyklike Grande munus. Slovensky preklad
textu bol zverejneny v novembrovom ¢isle Katolickych novin (KN 1880, 161-164). Encyklika Leva
XIII. nésledne nasla odozvu vo viacerych prispevkoch Katolickych novin v roku 1881. V marco-
vom cisle uverejnil v ¢lanku Nuz a my Slovici, ¢o? katolicky knaz a historik FrantiSek Vitazoslav
Sasinek (1830 - 1914) (1881b, 36-37) zaujimavu rozpravu o encyklike. V ivode piSe, Ze papez sa
nou prihovoril ku vetkym Slovanom, ktori vysielaju k nemu svojich reprezentantov, aby sa za fiu
podakovali. Konstatuje, ze jedine Slovaci ml¢ia, ale nie vlastnou vinou. V texte konkrétne uvadza:
»~MIcime natolko, ze ndm zamykaju ustd, aby sme verejne neprihldsili sa k nebeskym mildckom
nasim, ss. Cyrillovi a Methodovi... Mi¢ime od Zialu, Ze prenasledovanie mien ss. Cyrilla a Methoda
neznicilo ani tisicletie. Ci nie? Daj tie mend pri krste, spomefi jich na kazatelnici, a zaksis. Ozdob
tvoj pribytok obrazom tychto nesmrtelnych Dobrodincov Slovanstva, a zakiisis. Pestuj dla prikladu
ss. Cyrilla a Methoda krestanski slovenskii literatiiru, a zakiisis®. Na konci prispevku konstatuje:
»Dd Boh aj slobodu $lapanym Slovikom, a tito potom oddychnuvse si z hlbin srdca, shromazdia sa
okolo Kristu vernych pastierov, ktori znajii miloval ovce JeZiSa Krista, a zanesti radostny hlas do spi-
tého mesta. Bude on svedkom rozpinaného katolického Slovdka nad uznanim nesmrtelnych zdsluh
ss. Cyrilla a Methoda“.

V nasledujicom aprilovom ¢isle Katolickych novin uverejnil advokat Franko Kabina (1881,
54-55) navrh, aby sa zorganizoval vybor zlozeny z kiazov a svetskych osobnosti, ktory by zostavil
pozdravn tzv. adresu (pozdravny a dakovny list papezovi) a zdroven vyzval vSetkych slovanskych
krestanov k jej podpisu. Tento vybor sa mal ustanovit uz dna 23. maja 1881 v Nitre, kde bol bisku-
pom Augustin Roskovani (Roskovanyi) (1859 - 1892), ktorého oznacil ako nastupcu sv. Metoda.
Podpisana adresa spolu s peknym darom sa mala osobitnymi vyslancami dia 5. jula odovzdat
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priamo péapezovi. Kabina vyzyva citatelov priamo slovami: ,,Adressu musime zaniest sv. Otcovi,
adressu dovery a uvelicit srdce Jeho, aby aj On pevnou nddejou hladel na nds, tak ako my nddejou
nim skriesenou hladime Nariho a na seba. My sme krestania katolici a nikto neotrovi srdcia nase, aby
sme nedali vyraz slachetnym citom svojim, nik nepoviaze volu nasu, aby sme nedakovali sv. Otcovi
za nase uvelebenie, nik neokuje ruky nase, aby sme nepodpisovali adressu urcenti oslavil nase smys-
lanie oproti sv. Stolici... A ndm Slovakom po samom predku slusi, aby sme pociatok urobili, lebo ved
pod nasimi Tatrami pocali sv. Cyrill a Method hldasat slovo BoZie. My verni siic jich uceniu a pri-
kladu, nesmieme si dat vyrvat prvenstvo...“. Tato vyzva zostala bez odozvy, pretoze v maji prislo
z Prahy pozvanie na uskuto¢nenie cyrilo-metodskej ptte s podakovanim pontifikovi Levovi XIII.
do Rima, ktord sa mala konat 5. jula. List, ktory zostavili 5. médja 1881 v Prahe prepost kapituly
na Vysehrade Véclav Stulc a doktor bohoslovia a spoluriaditel arcibiskupského seminéra v Prahe
Franti$ek zo Schénbornu, bol v plnom zneni uverejneny v junovom cisle Katolickych novin (KN
1881a, 81-82). Na tuato vyzvu hned v tom istom cisle reagoval Frantisek Vitazoslav Sasinek (1881e,
82) v prispevku Vyzvanie. V iom deklaroval svoje odhodlanie zucastnit sa pute do Rima, kde by
chcel odovzdat pozdravnu adresu priamo Levovi XIII. Navrhol tu aj konkrétny text pozdravnej
adresy, ktory znel: ,,Najsvitejsi Otce! My niZe pisani katolicki Slovdci, verni dedicia toho svitého
JeZisa Krista evangeliuma, ktoré nesmrtelnej pamiatky slovanski Apostolovia, sviti Cyrill a Method
na brehoch Moravy, Vahu a Hronu (riek to hornieho Uhorska) hldsali otcom nasim, s najhlbsou po-
korou priblizujeme sa k apostolskému trénu Vasej Svitosti, z rozplesaného srdca vzddvajiice ty naj-
vriicnejsie diéky, Ze Vasa Svitost velké zdsluhy svitych Cyrilla a Methoda celej svitej Cirkvi ozndmit
slavu a tak sldvu jejich pre veskerym svetom uveliit racila; neprestdvajiice spolu vrelymi modlitbami
prosit Boha vSemohiiceho, aby Vasej Svitosti rdcil udelit doZitie toho tiiZzeného okamZenia, v ktorom
by véetky slovanské kmeny s jednou vierou shromdzdiii sa okolo nepodvratného prestolu sv. Petra
apostola, jako jich niekdy ss. Cyrrill a Method za doby Mikuldsa I, Adriana Il. a Jana VIIL, rimskych
Pdpezov, okolo neho boli shromdzdili.“

Vdaka tejto vyzve a osobnej iniciative Sasinka sa podarilo vo velmi kratkom ¢ase pod zdravicu
vyzbierat 3 930 muzskych podpisov. Jednotlivé harky zviazali a graficky pripravili v Knihtla¢iarskom
ucastinarskom spolku v Tur¢ianskom Sv. Martine (Parenicka 2015, 143). Sasinek, okrem podpisov
pod adresu, zbieral aj milodary pre Leva XIII. Na strankach Katolickych novin uviedol, ze 4. jula
odovzdal v Rime ostrihomskému kanonikovi Janovi Krstitelovi Jurigovi 1438 lir v zlate a 20 centi-
simov (Sasinek 1881a, 126). Po ndvrate z Rima FrantiSek V. Sasinek (1881c, 125-126; 1881d, 104-
105; 1881f, 2-3) podrobne informoval o svojej puti a samotnej audiencii u Sv. Otca na strankach
Katolickych aj Narodnych novin.

Dakovna put Slovanov do Rima v roku 1881 a jej odozva

Dakovné put Slovanov do Rima sa konala v diioch 25. juna - 5. jila 1881. Slovéci sa na puti
nemohli zucastnit v samostatnej delegacii pre priamy odpor uhorskej vlady. Aj napriek tomu
sa zucastnili dakovnej pute v spolo¢nej 250-¢lennej delegicii s Cechmi a Moravanmi. Lubomir
Hromjak (2013, 559) poukazuje na skuto¢nost, Ze pocet Slovakov na dakovnej piti Slovanov nie
je uplne znamy, pretoze v spravach nuncia Serafina Vannutelliho je len uvedené, ze pocet ¢eskej
a moravskej delegacie sa zvysil z 200 na 250 kvoli pripojeniu sa Slovanov z Uhorska do tejto dele-
gacie. Pod tymto terminom oznacoval nuncius Vannutelli vo svojich spravach pre Rimsku kuriu
zvaca Slovakov. Na zaklade tejto informacie sa Hromjak (2013, 559) domnieva, Ze na tejto puti sa
mohlo zucastnit az 50 Slovakov ako stcast 250-¢lennej ceskej a moravskej delegacie. Predpoklada,
ze viaceri slovenski putnici v tomto zozname nefigurovali z obdv z moznych restriktivnych
krokov uhorskych tradov a vlady. Upozornuje na pripad ucastnika pute Frantiska V. Sasinka,
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na ktorého uhorské trady vydali v roku 1882 zatykac za buri¢sku ¢innost proti Uhorsku, a preto
nasledne odisiel do Prahy. Na druhej strane uvadza, ze v celkovom zozname 1400 slovanskych
putnikov, ktory uviedli noviny L'Osservatore Romano 7. jila 1881, figurovalo len 8 slovenskych
putnikov, z toho sedem knazov a rolnik z Holi¢a Jan Malik (Hromjak 2013, 559). Z kniazov to boli
okrem Sasinka ostrihomsky kanonik Jan Krstitel Juriga (1806 - 1888), spoluzakladatel Matice
slovenskej a Spolku sv. Vojtecha Juraj Slota (1819 — 1882), dekan Pruzinského distriktu Stefan
Zavodnik (1813 - 1885), rac¢iansky fardr Moric Alster (1861 — 1894), farar na odpocinku a byvaly
predseda Spolku sv. Vojtecha Jan Blaho (1815 - 1893) a napokon katechéta na diev¢enskej skole
v Ostrihome a neskorsi spravca Spolku sv. Vojtecha Andrej Kubina (1844 - 1900). Tento nizky po-
¢et mozno povazovat za redlny aj z toho doévodu, Ze sa vyskytuje v spravach priamych ucastnikov
pute.’ Tieto mena uvadza vo svojom spise Pout Slovanu do Rima ke dni sv. nasich apostolis Cyrilla
a Methodeje r. 1881, ktory bol pridavkom k publikacii Bohumila Hakla Cesta do Rima a ddle
do Neapole a Pompeji, moravsky katolicky knaz a vlastenec FrantiSek Kozeluha. V jeho zozname
najdeme aj Frantiska Precechtéla, ktory mal posobit ako frantiskdn na Slovensku (Kozeluha 2004,
97-99). Priezvisko v$ak sved¢i o jeho ¢eskom povode. Ako sa podarilo zistit Jozefovi V. Gajdosovi
(1970, 74), tak ¢lenom frantiskdnov v Bratislave bol aj P. Maternus, ktorého prezyvali Precechtiel.
Gajdos vsak vyjadril pochybnost, Ze by do Rima isiel s ostatnymi Slovakmi. Tohto frantiskdna
nespomina vo svojich spomienkach ani priamy ucastnik pate Moéric Alster, ktory okrem mien
doslova uvadza: ,,Zo Slovenska sa 7 kfiazov a 1 sedliak z Holi¢a odhodlalo na put, ktorii Madari tiez
nendvideli...“ (Gajdo$ 1970, 70). Uhorské trady totiz robili obstrukcie s vystavenim cestovnych
dokladov. Sved¢i o tom priklad Frantiska Sasinka, ktory sa musel dozadovat vybavenia Ziados-
ti aZz na Ministerstve vnutra v Pesti, kedZe trady Nitrianskej Zupy na jeho ziadost nereagovali
(Parenicka 2015,143).

Podrobné informadcie o piti su zachytené v spominanej publikacii Frantiska Kozeluha (2004,
59-177), ktory stal na ¢ele moravskych putnikov. Zo slovenskych putnikov podrobne informoval
slovensku verejnost na strankach Katolickych a Narodnych novin Frantidek V. Sasinek (1881c,
125-126; 1881d, 104-105; 1881f, 2-3). Okrem Katolickych novin délezité informacie o piti za-
nechal papezsky kaplan Juraj Slota v $pecidlne vydanej publikacii s ndzvom Pamiatka putovania
katolickeho Slavianstva do Rimu k hrobu sv. Cyrilla apostola slavianskeho a ku sldvnosti, kterti Jeho
Svitost Papez - Kral Lev XIII. ku cti svitych Cyrila a Methoda na den 3., 4. a 5. julia 1881 v bazilike
sv. Klementa zriadit a vykonat rd¢il, ktord vydal v Prahe roku 1882. V rukopisnej podobe dlho
zostali spomienky dalSieho castnika pute, rac¢ianskeho fardra Morica Alstera. Zaznam sa nacha-
dza v kronike rimskokatolickej fary v Raci s nazvom Protocollum ecclesiae et parochiae Récsensis
(Zapisnica Chrdmu a Fary mestecka Rejcha od 1. 1732 do...). Zapis o ptti do Rima, ktory je na stra-
nach 358-363, zverejnil Jozef V. Gajdos (1970, 70-73). Na zdklade tychto pramenov a dobovej tlace
vieme podrobne zrekonstruovat cestu patnikov, ako aj samotnu slavnost v Rime.

Pontifik prijal Slovanov na velkolepej osobnej audiencii v Klementinskej kaplnke Vatikanskeho
paldca, ktord sa konala dna 5. jula 1881. Milodar od slovenskych veriacich odovzdal kanonik
ostrihomskej kapituly Jan Juriga a pozdravnu adresu Juraj Slota. Prave on na druhy den pocas
slavnostnej akadémie predniesol papezovi a celému zboru kardinalov oslavnu bésen o chviéle a cti
sv. Cyrila a Metoda a Leva XIII. (1881c, 126-127; Gajdos 1970, 72). Jej rozsiahly text uverejnili
v augustovom ¢isle Katolickych novin (KN 1881b, 113-114). O dva mesiace neskor uvedené noviny
zverejnili na prvych dvoch stranach vyraznym pismom pozdravny list Leva XIIL., ktorym reagoval
na slovensku adresu a prostrednictvom ktorého udelil apostolské pozehnanie (Odpoved 1881,
145-146). Slovenski pttnici vnimali G¢ast na dakovnej puti v Rime velmi pozitivne. Rac¢iansky

*  Franti$ek V. Sasinek (1881d, 104) vo svojej prvej sprave o putovani do Rima, ktorti uverejnil v Katolickych

novinach uz 15. jula 1881, nespomina medzi putnikmi zo Slovenska Andreja Kubinu.

| 102 | ese KONSTANTINOVE LISTY 12/2 (2019), pp. 98 - 106



ENCYKLIKA GRANDE MUNUS A JEJ ODOZVA U SLOVENSKYCH KATOL{KOV

farar Moric Alster zaznam o nej kon¢i osobnym vyjadrenim: ,, Této slawjanska put do Rima ku cti
svitych Cyrila a Metoda je a iste aj ostane najsldvnejsim momentom celého mojho Zivota. NeoZelel
som ani podstiipené tazkosti, ani vitraty asi 200 zlatych Ciniace. Iste pre katolika a k tomu radostnd
prihoda je vidiet rimskeho Otca a mesto Rim, stredisko celého krestanstva. Poznal som i rozlicné
slawjanske kmene a nadobudol som presvedcenie, Ze sa vietky vedia porozumiet i bez jednej spoloc-
nej literdrnej reci, co by ovsem k zveladeniu Sldvskeho Ndroda sliZilo. K comu nech vSemohiici Boh,
ako aj oslave katolickej cirkvi na orodovanie sv. Cyrila a Metoda pomdha!* (Gajdos 1970, 73).

Encyklika Grande munus bola témou Katolickych novin aj v roku 1882, ked ¢islo 13 vyslo
symbolicky 5. jula s rovnomennym uvodnikom. Autor chvéli Leva XIII. za tento pocin. Konkrétne
uvadza: ,Na cele tych, ktori bez ohladu na atheisticky Skrek politikdrov zasadzujii sa o spojenie
velikdnskeho Slovanstva s pravym ovcincom JeZisovym, stoji nds milovany pdpez Lev XIII. Dokazom
toho je obsah jeho vznesenej encykliky ,Grande munus® ktord je jasnym dokladom, Ze Jan VIIL
v. p. po tisicro¢i ozil vo Lvovi XIII. Jako niekdy tamten, tak teraz tento, a to este sldvnostnejsim spo-
sobom pred Bohom a svetom vydal svedectvo nielen o pravovernosti, lez i o velikdnskych zdsluhdch
sv. Cyrilla a Methoda, ked jich Zivot a poctu sdelil celému svetu katolickému. Jako niekdy tamten
schvdlil uzivanie slovanskej reci k vykondvaniu najsvitejsich tajomstvi naseho ndboZenstva, tak
i tento s velkou radostou srdca schvadlil program lanskorocnej rimskej sldvnosti, dla ktorej v chrame
sv. Klementa pdpeza a mucennika, nad hrobom sv. Cyrilla, konala sa vznesend bohosluzba v jazyku
severnych (ruskych), vychodnych (bulharskych) a juznych (hlaholskych) Slovanov, zajiste v tej nd-
deji, Ze slovansky sever, vychod a juh Eurdpy vedla latinského zdpadu korit sa bude jednomu Panu;
Ze sa spoji v v jednotu viery, v ktorej nenie rozdielu medzi pohanom a Zidom, medzi cudzojazycni-
kom a Scythom.“ (KN 1882, 98). Prave Katolicke noviny aj v nasledujtcich rokoch 19. storocia
prispeli k rozvoju tcty k sv. Cyrilovi a Metodovi a $ireniu cyrilo-metodskej tradicie na Slovensku
(Lopatkova 2013, 251-255).

Okrem uvedenych ¢lankov, ktoré suvisia s encyklikou Grande munus alebo putou do Rima
v roku 1881 mozno dat do priameho suvisu piesne o sv. Cyrilovi a Metodovi, ktoré sa stali su-
¢astou Duchovného Spewnika, pretoze ho zostavil FrantiSek V. Sasinek. V roku 1937 presli aj
do Jednotného katolickeho spevnika a spievaju sa dodnes. Medzi tieto piesne patri Dusa krestan-
skd, zvelebuj Boha (¢. 431) a Oslavujme hviezdy jasné (&. 432), ktorych texty napisal FrantiSek
V. Sasinek. Pri prileZitosti milénia svitého Metoda na zaklade textu Franti$ka V. Sasinka vznikla
piesen Tisic rokov preletelo. Oddanost a vdaka Slovédkov papezovi Piovi IX. i Levovi XIII. sa odraza
zas v piestiach V' srdci Rima (¢. 522) a v Sedmobreznom kruhu Rima (¢. 523), ktoré textovo pripra-
vil Andrej Radlinsky (Hromjak 2013, 561; Satek 1970, 90-93).

Priamo s encyklikou Grande munus mozno spéjat vznik a ¢innost Apostolatu sv. Cyrila
a Metoda, ktory bol zaloZeny na Velehrade v roku 1885. Jeho idea vychadzala prave z encykliky.
Mal za tlohu zjednotit v katolickej viere vetkych Slovanov a podporovat misie i $koly u vychod-
nych Slovanov. Postupne sa do jeho ¢innosti zapajali aj slovenski katolici (Cinek 1933, 153-254).

Zaver

Cyrilo-metodska tradicia md bohatu histériu. V slovenskom a ceskom prostredi sa stala v 19.
storo¢i sucastou narodného programu. Aj preto encyklika Grande munus papeza Leva XIII. z roku
1880 nasla medzi Slovakmi pozitivnu odozvu, a to predovsetkym u katolikov. Sved¢i o tom fakt,
ze pod pozdravnu tzv. adresu (pozdravny a dakovny list Sv. Otcovi) papezovi Levovi XIII. sa pod-
pisalo takmer 4000 veriacich Slovakov a niektori z nich prispeli na milodar, ktory bol papezo-
vi osobne odovzdany slovenskymi putnikmi 5. jila 1881 v Rime pri prileZitosti dakovnej pute
Slovanov. Hoci Slovakov sa jej ztcastnilo malo, ale bol medzi nimi vykvet slovenskej katolickej
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inteligencie, ktora aktivne vystupovala aj pred samotnym papezom. Slovenski veriaci boli infor-
movani o encyklike i samotnej ptiti do Rima vo svojom jazyku na strankach Katolickych novin.
Vydanie encykliky vyznamne prispelo k narodnému povedomiu Slovanov a aj Slovakov, ako aj
k upevneniu cyrilo-metodskej tradicie u nich. Priami ti¢astnici pute do Rima v roku 1881 vnasali
svojimi verejnymi prejavmi a uverejnenymi prispevkami do povedomia slovenskej spolo¢nosti
informacie o vyzname diela solinskych bratov pre slovanské narody. Poukazovali na skuto¢nost,
ze prave sv. Cyril a Metod $irili krestansku vieru prave na tzemi, ktoré obyvali predkovia Slovékov.
Prostrednictvom tucty k solinskym bratom sa snazili slovenski vlastenci posilnit vlastnu identitu
u Slovakov. Prostrednictvom encykliky sa katolicki veriaci na celom svete oboznamili s najdole-
zitej$imi kultdrnymi hodnotami, ktoré na Velka Moravu priniesli sv. Cyril a Metod z Byzancie.
Sttdia je len skromnou sondou do vyskumu problematiky. Dalsi vyskum by sa mohol zamerat
na podrobnej$iu analyzu percepcie encykliky Grande munus vo vtedajSom slovanskom svete.
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SUMMARY: THE ENCYCLICAL GRANDE MUNUS AND A RESPONSE TO IT FROM
THE SLOVAK CATHOLICS. In the year 1878 Pontiff Leo XIII came into the office. It was
a time when the Papal court found itself isolated in Europe. During its Pontificate Leo XIII
internationally strengthened the prestige and moral status of the Papacy. Pope Leo XIII
issued the Encyclical Grande Munus on the 30th of September 1880, right at the beginning
of his long pontificate. He noted apostolical merits of Sts. Cyril and Methodius there
and extended their feast to the whole Church. The feast of Sts. Cyril and Methodius was
set on the 5th of July by this Pontiff. The encyclical was warmly accepted by the Slovaks,
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first and foremost by the Catholics. It is proved by the subsequent fact. Almost the 4000
catholic Slovaks put their signature on the thanksgiving letter to Pope Leo XIII and some
of them contributed to a charitable gift for him. Slovak pilgrims handed them out to him
on the 5th of July 1881 in Rome on the occasion of the thanksgiving pilgrimage of the Slavs.
The Slovak catholic believers were informed about the encyclical and pilgrimage to Rome
in their language on pages of the Catholic Newspaper. The publication of the encyclical
significantly contributed to the national consciousness of the Slavs as well as Slovaks
and to the reinforcement of the Cyrillo-Methodian tradition in their countries. The direct
attendees of the pilgrimage to Rome in 1881 brought the information on the significance
of the Salonica brothers’ work for the Slavonic nations into the consciousness of the Slovak
society by their public speeches and published studies or articles. They pointed to the fact
that right St. Cyril and Methodius spread the Christian faith right on the territory where
the Slovaks have been settled. The Slovak patriots tried to strengthen the Slovak identity
through the veneration of the Salonica brothers. And through the encyclical the catholic
believers across the world were acquainted with the most important cultural values that
Sts. Cyril and Methodius, which they brought to Great Moravia.
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Abstract: JANAS, Karol. Stefan Zdvodnik and monuments dedicated to Sts. Cyril and Methodius
in the district of PovaZskd Bystrica. The spread of the Cyrillo-Methodian tradition throughout
the district of Povazskd Bystrica is associated with Stefan Zévodnik, a Roman Catholic priest
and national revivalist who worked in the village of Pruzina. Thanks to his enthusiasm
and intense activity the Cyrillo-Methodian tradition had already been established in the part
of the district of Povazska Bystrica by the late 19th century. Due to the influence of his ideas
the tradition spread also to nearby parishes in the early 20th century. The paper outlines
the importance of Stefan Zavodnik’s influence on the dissemination of the Cyrillo-Methodian
tradition in the Povazska Bystrica district in the 19th and 20th century.

Keywords: Stefan Zdavodnik, Cyrillo-Methodian tradition, PruZina parish, sacral monuments,
district of Povazskd Bystrica

Abstrakt: JANAS, Karol. Stefan Zdvodnik a pamiatky zasviitené sv. Cyrilovi a Metodovi v okre-
se Povazskd Bystrica. V okrese Povazska Bystrica je $irenie cyrilo-metodskej tradicie spaté
s osobou néarodného buditela, rimskokatolickeho ktaza Stefana Zavodnika, ktory posobil
v obci Pruzina. Vdaka jeho intenzivnemu posobeniu sa cyrilo-metodska tradicia presadila
v Casti okresu Povazskd Bystrica uz koncom 19. storocia. Pod vplyvom jeho myslienok sa
od zaciatku dvadsiateho storoc¢ia dokdzala rozsirit do blizkych farnosti. Okrem presadzova-
nia cyrilo-metodskej tradicie sa pri¢inil aj o postavenie prvych sakralnych budov zasvite-
nych préave solinskym bratom. Postupne v tychto farnostiach vzniklo viacero vyznamnych
sakralnych stavieb zasvitenych sv. Konstantinovi, sv. Metodovi a ich nasledovnikom. Prispe-
vok naértava vyznam vplyvu Stefana Zévodnika na rozsirovanie cyrilo-metodskej tradicie
v okrese Povazska Bystrica v 19. a 20. storodi.

Klacové slova: Stefan Zdvodnik, cyrilo-metodskd tradicia, farnost Pruzina, sakrdlne pamiatky,
okres Povazskd Bystrica

Rozvoj cyrilo-metodskej tradicie v okrese Povazska Bystrica je neodmyslitelne spdty s osobou
knaza, niarodovca a vlasteneckého ucitela Stefana Zavodnika. Jeho snahou bolo povzniest fud
po strinke hospodarskej, spolocenskej i kultirnej (LASNK, f. SZ, &. j. M116, E21). Narodil sa
v roku 1813. Po vysviteni za knaza sa stal kaplanom vo Velkej Divine. Sti¢asne bol vychovavate-
Tom v rodine Cakiovcov na Budatinskom zamku, kde mal moznost vzdeldvat sa v bohatej kniz-
nici. V revolu¢nych rokoch 1848 - 1849 odisiel pred prenasledovanim zo Slovenska. Po navrate
na Slovensko v roku 1850 posobil celych tridsatpit rokov ako farar v Pruzine (LASNK, f. SZ,
M116, ¢. j. D32). Neskor sa stal dekanom a $kolskym dozorcom pruzinského distriktu. Zomrel
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v Pruzine. Pochovany je pred miestnym kostolom. Stefan Zdvodnik bol pocas celého svojho po-
sobenia v Pruzine zéstancom a propagatorom cyrilo-metodskej myslienky (LASNK, f. SZ, M116,
¢.j. D28). V tom case to nebolo obvyklé, pretoze na Slovensku bola dominantna marijskd tra-
dicia. Cyrilo-metodska tradicia bola navy$e vnimana negativne vtedajsou uhorskou cirkevnou,
ako aj svetskou mocou. Vnimali ju ako presadzovanie cudzich a v Uhorsku neznamych svitcov.
Napriek vSetkym tymto problémom a obmedzeniam sa Stefan Zévodnik stal velkym propagi-
torom prave cyrilo-metodskej tradicie. Ovplyvnil tym nielen farnost Pruzina, v ktorej pdsobil,
ale tcta k sv. Cyrilovi a Metodovi sa preniesla aj do okolitych farnosti okresu Povazska Bystrica.
V tejto suvislosti je zaujimavé, ze dodnes sa cyrilo-metodska tradicia rozvija takmer vyhradne
v tych farnostiach, ktoré susedili s pruzinskou a kde mali veriaci moznost prist do styku s mys-
lienkami Stefana Zévodnika. V inych ¢astiach okresu Povazska Bystrica, ako aj Sirsieho regionu
Horného Povazia sa cyrilo-metodska tradicia hlbsie neujala a medzi veriacimi nadalej prevazuje
najmé marijska tradicia.'

Stefan Zavodnik - propagator cyrilo-metodskej tradicie

Samotny Stefan Zavodnik bol pocas celého obdobia jeho pruzinského posobenia netinavnym pro-
pagatorom cyrilo-metodskej tradicie. Podporoval rozvoj cyrilo-metodskej tradicie medzi farnikmi
v miestnej $kole a venoval sa jej aj v svojich kdznach (LASNK, f. SZ, M116, ¢&. j. F11). V propago-
vani cyrilo-metodskej tradicie bol aktivny aj mimo svoju pruzinskua farnost. Zucastnil sa na celo-
narodnej cyrilo-metodskej slavnosti v Selciach pri Banskej Bystrici, ktora sa konala 30. maja 1863.
V pritomnosti banskobystrického biskupa Stefana Moyzesa tam predniesol sldvnostnt kizen,
v ktorej vyzdvihol vyznam solunskych bratov (Latko 2010, 101-102). V roku 1863 sa zicastnil aj
vietkych cyrilo-metodskych oslav, ktoré vyvrcholili celonarodnou putou na Velehrad. Samotny
Stefan Zévodnik pritom osobne organizoval put veriacich na Velehrad. Na jeho popud sa pite
zucastnili veriaci nielen z pruZinskej farnosti, ale aj z celého okresu Povazska Bystrica (LASNK,
f.§Z, M116, ¢&.j. F22).

V propagovani cyrilo-metodskej tradicie vak pokracoval najmé vo vlastnej pruzinskej far-
nosti. Vdaka sthlasu nitrianskeho biskupa Augustina Roskovanyiho polozil v roku 1867 zakladny
kamen pre stavbu kostola sv. Cyrila a Metoda v Mojtine. Obec Mojtin patrila v tom ¢ase do far-
nosti PruZina. Novy kostol zasviteny sv. Cyrilovi a Metodovi v Mojtine sa tak mal stat filidlnym
kostolom pruzinského farského kostola (LASNK, f. SZ, M116, ¢&. j. H2). Pliny nového kostola
v Mojtine vyhotovil stavitel M. Urbdnek zo Vsetina, ktory mal s podobnymi stavbami skuisenos-
ti. V minulosti totiz uz projektoval kostol sv. Cyrila a Metoda v Dohnanoch. Kostol v Mojtine
mal mat podla povodného projektu dve veze, ktoré by symbolizovali prave slovanskych apostolov
sv. Cyrila a Metoda. Takato symbolika sa v§ak uhorskym tiradom nepozdavala a nakoniec povolili
na kostole len jednu vezu. Stavba kostola v Mojtine trvala viac ako sedem rokov a stala 60 000
zlatych. Slavnostna posviacka sa uskutocnila 3. oktébra 1875. Na hlavnom oltari bol umiestneny
velky obraz sv. Cyrila a Metoda, no i v tomto pripade sa Stefan Zdvodnik obaval obvinenia z pre-
sadzovania cudzich svitych v Uhorsku. Prezieravo preto, aby predisiel podobnym obvineniam,
zadovézil do mojtinskeho kostola aj obrazy Neposkvrneného pocatia Panny Mdrie a sv. Stefana,
prvého uhorského krala. Autorom vsetkych troch obrazov bol znamy slovensky maliar Jozef
Bozetech Klemens (Cimbala 2013, 36-38).

!V tejto suvislosti je zaujimavé, Ze informdcie o kostoloch reflektujucich cyrilo-metodsku tradiciu v okrese

Povazska Bystrica uplne chybaju v praci V. Gélovej a J. Gala, ktori mapovali kostoly a kaplnky, ktoré tato
tradiciu na Slovensku pripominaju (Géalova — Gal 2008, 347-356).

| 108 | «ee KONSTANTINOVE LISTY 12/2 (2019), pp. 107 - 116



STEFAN ZAVODNIK A PAMIATKY ZASVATENE SV. CYRILOVI A METODOVI V OKRESE POVAZSKA BYSTRICA

Cyrilo-metodské pamiatky v meste Povazska Bystrica

Pri pétrani po vplyve Stefana Zévodnika na rozvoj cyrilo-metodskej tradicie v okrese Povazskd
Bystrica sa zakonite dostavame do Povazskej Bystrice. Cyrilo-metodska tradicia sa do mesta pre-
niesla vdaka uzkemu styku s pruzinskou farnostou. Obce povazskobystrického okresu Podskalie
a Durdové i napriek tomu, Ze jedna lezi v pruzinskej a druhd v podskalskej farnosti, si od seba
vzdialené doslova par sto metrov. Velmi dobré boli vztahy tak medzi obyvatelmi farnosti, ako aj
ich spravcami. Navzdjom sa navstevovali a myslienkovo ovplyviiovali. Dokonca do roku 1788 pat-
rila do podskalskej farnosti aj samotna Pruzina, Tfstie a Briestenné, ktoré je dnes miestnou ¢astou
Pruziny. Do podskalskej farnosti patrila az do roku 2011 obec Horny Mostenec. Obec bola dlho
samostatnd, no v roku 1979 sa integrovala a stala si¢astou mesta Povazska Bystrica (Janas 2018,
67). A tak mozeme sledovat ako sa z pruzinskej doliny preniesla vdaka Stefanovi Zavodnikovi
cyrilo-metodska tradicia do mesta Povazska Bystrica cez miestnu ¢ast Horny Mostenec. Je to za-
ujimavé patranie, najmé ak si uvedomime, ze v meste Povazskd Bystrica uctievanie sv. Cyrila
a Metoda kon¢i a s vynimkou pruzinskej farnosti uz nikde inde v okrese Povazska Bystrica dalsie
vyznamnejsie sakralne pamiatky zasvitené solinskym bratom nendjdeme.

V samotnom meste Povazskd Bystrica je vSak vdaka tomu viacero sakralnych pamiatok, kto-
ré su spité so svatymi Cyrilom a Metodom a ich nasledovnikmi. Najvyznamnej$imi st kostoly
v mestskych castiach Povazskej Bystrice Horny Mostenec a Dolny Mostenec. V ich pripade je
taktiez zaujimavé, Ze napriek tomu, Ze sa nachadzajt v tesnej blizkosti a st izemne takmer zras-
tené, v minulosti patrili do rozdielnych farnosti. Horny Mostenec patril do farnosti Podskalie,
Dolny Mostenec bol sucastou povazskobystrickej farnosti. Dolny Mostenec bol povodne taktiez
samostatnou obcou a s Povazskou Bystricou sa integroval taktiez v roku 1979 (Janas 2017, 25).
V oboch obciach, dnes mestskych castiach, sa presadila cyrilo-metodska tradicia a ich kostoly
st jej zasvitené. Star$ia, a z historického hladiska vyznamnejsia pamiatka, je kostol v Hornom
Mostenci. Kostol je zasviteny solinskym bratom sv. Cyrilovi a Metodovi a je vyznamnym sak-
ralnym objektom v meste Povazska Bystrica. Cirkevne patril v ¢ase budovania Horny Mostenec
ako filidlka do farnosti Podskalie. (SAT - APPB, f. OUMNVP, k. 2, ¢. j. 4364/46). V kronike pod-
skalskej farnosti sa mozeme docitat, ze tcta sv. Cyrila a Metoda do nej prenikla v devétnastom
storo&i prave zasluhou nérodného buditela Stefana Zavodnika, ktory pésobil v susednej farnosti
v Pruzine. O jeho velkom vplyve a vzdjomnej previazanosti pruzinskej a podskalanskej farnos-
ti sveddi i to, Ze do mojtinskeho chramu po jeho dobudovani putovali na sviatok slovanskych
apostolov aj veriaci z podskalskej farnosti (Bagin 1985, 57-58). A obe farnosti boli previazané aj
s Povazskou Bystricou. Dokazom toho je, Ze v neskor§om obdobi chodili pruzinski veriaci kazdo-
ro¢ne spolo¢ne s hornomostenskymi a dolnomostenskymi v spolo¢nej procesii na oslavy sviatku
Bozieho srdca do Povazskej Bystrice. Tradicie spolo¢nych procesii sa zachovali az do patdesiatych
rokov dvadsiateho storocia, ked sa za totalitného rezimu utlmili (AOP, D, KRKFP, 52), no vzé-
jomné vztahy a ovplyvniovanie sa zachovalo pocas celého dvadsiateho storocia. Cyrilo-metodska
tradicia bola velmi silnd najméd v Hornom Mostenci a aj preto sa veriaci rozhodli poziadat, aby
bol novy kostol, ktory v obci planovali postavit, zasvéteny sv. Cyrilovi a Metodovi. V Hornom
Mostenci kostol nebol az do polovice dvadsiateho storocia a veriaci tak museli chodit na poboz-
nosti do niekolko kilometrov vzdialeného Podskalia. Stavbu kostola navrhli veriaci uz v roku
1945, aby tak prejavili vdaku za ochranu pocas druhej svetovej vojny. Myslienku na stavbu kostola

2V povazskobystrickom okrese sa okrem spominanych sakralnych pamiatok nachddzaju uz len obraz

sv. Cyrila a Metoda v kostole a muky so sv. Cyrilom a Metodom, ako aj sv. Gorazdom pred kostolom
v Hornej Marikovej a malba sv. Cyrila a Metoda na stene kostola v Papradne. Spojitost so Stefanom
Zéabojnikom a jeho aktivitami sa v tychto pripadoch nepodarilo preukazat.
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v Hornom Mostenci inicioval spravca farnosti Podskalie Jozef Fridrich. Navrh sa stretol s velkym
ohlasom a takmer ihned sa zacalo s pripravnymi pracami a ziskavanim potrebnych finan¢nych
zdrojov. Projekt pripravil architekt Jozef Hrabacka z Povazskej Bystrice. O vystavbu kostolika sa
v8ak pric¢inili najmé veriaci z Horného Mostenca. Sami zhanali na stavbu material, usporaduvali
zbierky. V tejto stivislosti je zaujimavé, Ze napriek nastupujtcej totalite mali v roku 1948 povolené
vykonat zbierku na stavbu kostola aj v Povazskych strojarnach, ktoré uz boli plne pod kontrolou
nastupujiceho komunistického rezimu. Podarilo sa im to vdaka ustretovosti dlhoro¢ného ria-
ditela podniku Jaroslava Kubika, ktory sa vzdy snazil drzat podnik bokom od politickych vply-
vov. Navyse v roku 1948 este rezonovali povinnosti vo¢i cirkevnym stavbam v okrese Povazska
Bystrica, ku ktorym sa podnik zaviazal po svojom vzniku v roku 1929.° V Povazskych strojarnach
nakoniec na stavbu hornomostenského kostola vybrali na td dobu tctyhodna sumu 33 000 K¢s.
Na stavbu prispeli aj vystahovalci z Horného Mostenca, z Ameriky, no i z Ciech ¢ Moravy. Vietko
potrebné drevo na stavbu venoval hornomostensky urbdr, no najvacsi kus prace pod vedenim
farara Fridricha urobili obyvatelia Horného Mostenca, ktori si kostol svojpomocne aj postavili
(AMPB, f. KMC, KOHM, 10).

Zaklady kostola sa zacali kopat v roku 1948. Samotnd stavba prebiehala v rokoch 1948 -
1950. Napriek nastupu komunistického rezimu, ktory bol v nepriatelskom vztahu k rimskoka-
tolickej cirkvi, prace na vystavbe kostola nerusene pokracovali. V tejto stvislosti je zaujimavé,
Ze predstavitelia rezimu sa stavbu kostola neodvazili zastavit. Stavbou totiz Zzila celd obec a vietci
sa tedili z aspe$ného pokracovania prac. Na zasadnutiach pléna ¢i rady miestneho narodného
vyboru, ktoré uz kontrolovali komunisti, preto stavbu kostola uplne ignorovali a nespominali ju
ani v zdpisniciach zo zasadnuti. Stavbu kostola nespominaji ani v planoch na stavebny rozvoj
obce, hoci iSlo o najvyznamnejsiu a najvacsiu stavebnu aktivitu pocas niekolkych rokov. Zmohli
sa len na pravidelné konstatovanie, Ze v obci zlyhava kulturno-osvetova komisia, ktora si neplni
svoje tlohy a nevenuje patri¢nt pozornost osvetovej ¢innosti medzi obyvatelmi (SAT — PAPB,
f. MNVHM, k. 1, ¢. j. 27/56). Napriek tomu, ¢i mozno prave vdaka tomu, stavba kostola uspesne
pokracovala. Na zac¢iatku roka 1950 bola dokonéend hruba stavba a zacalo sa s ipravami interiéru.
Po dokonceni nevyhnutnych tprav povolil v oktébri 1950 sluzit sv. omse v novom filidlnom kos-
tole v Hornom Mostenci nitriansky biskup dr. Eduard Nécsey. Kostol posvitil k tcte slovanskych
apostolov sv. Cyrila a Metoda Cestny kanonik, povazskobystricky dekan, fardr Stefan Bergendy.
Na celkovy vyraz sakrélneho objektu vyznamne vplyvali ndzory veriacich z Horného Mostenca.
Autor projektu respektoval volu veriaceho Iudu, preto je jednolodovy kostol navrhnuty v tradic¢-
nom chépani vo vztahu k tvorbe priestoru a k usporiadaniu zakladnych kompozi¢nych prvkov.
Polkruhové presbytérium je presvetlené piatimi tizkymi vysokymi oknami, ukon¢enymi jednodu-
chym oblakom. V porovnani s kostolnou lodou presbytérium je ztzené. Uzaver lode tvori chér
avstup do kostola, z ktorého je nastup do veze. Kostolna veza s obdlznikovymi zvukovymi oknami
je nadstavana nad sedlovu strechu sakralneho objektu a ma jednoduchu ihlanovi striesku. Velmi
vkusne je vyzdobeny aj interiér kostola. V interiéri hornomostenského kostola je umiestneny vel-
ky kriz s Ukrizovanim a dve sadrové sochy solinskych bratov. Sv. Konstantin-Cyril ma oblec¢ené
mni$ske rucho. V pravej ruke drzi zatvorenu knihu, v lavej ruke drzi dvojramenny kriz. Sv. Metod,
ako prvy slovansky arcibiskup, ma na sebe oblec¢ené slavnostné omsové richo. Pravou rukou dava
pozehnanie, v favej ruke md obraz Posledného sudu (AOP, D, KRKFP, 44-45). Napriek tomu, Ze
kostol bol posviteny uz v roku 1950, tpravy na niom a najmi na jeho vndtornych priestoroch
pokracovali az do roku 1955 (AMPB, f. KMC, KOHM, 10). Nasledne poziadal farér Fridrich bis-
kupsky trad v Nitre o licenciu benedicendi pre prelata a kanonika Rudolfa Formanka za ti¢elom

*  Riaditel Povazskych strojarni Jaroslav Kubik, ktory podnik riadil od roku 1936, bol v roku 1949 odvolany
(Janas 2009, 82).
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vykonania posviacky. O utuZujicej sa totalite sved¢i i to, Ze suhlas muselo okrem biskupského
uradu udelit aj cirkevné oddelenie Krajského narodného vyboru v Ziline (AOP, D, ¢. j. 24/55).
Farar Fridrich nakoniec vietky povolenia ziskal a 10. jila 1955 kostol v Hornom Mostenci kano-
nik Formdanek definitivne posvitil (AOP, D, KRKFP, 45).

Druhym vyznamnym kostolom, ktory reflektuje cyrilo-metodsku tradiciu v okrese, ako aj
v meste Povazskd Bystrica, je kostol sv. Gorazda v Dolnom Mostenci. Jeho vystavbu iniciova-
la rimskokatolicka farnost v Povazskej Bystrici, pod ktord Dolny Mostenec patril (ARKFPB,
D, ZKV). Myslienka na vybudovanie kostola v Dolnom Mostenci mala dlha tradiciu. Dolny
Mostenec bola velka obec, ktora bola od Povazskej Bystrice vzdialena niekolko kilometrov.
Po zacleneni do Povazskej Bystrice sice ziskala pravidelné spojenie so sidlom farnosti, no do-
chadzanie na bohosluzby bolo nadalej zlozité, najma ak komunisticky rezim nebol cirkvi naklo-
neny a cesta autobusom na omse bola, kvdli umyselne zle postavenému grafikonu autobusovej
dopravy, velmi komplikovana (AMPB, f. KMC, KOHM, 11). Aj preto chodilo mnoho obyvatelov
Dolného Mostenca na bohosluzby radsej do nedalekého Horného Mostenca, kde prisli do styku
prave s cyrilo-metodskou tradiciou. Napriek tomu neprestavali dufat v moznost vybudovania
vlastného kostola v Dolnom Mostenci. Pocas trvania komunistického rezimu v8ak bola takato
moznost neredlna. Situdcia sa zmenila po roku 1989 a ndslednom uvolneni politickych, ako aj
cirkevnych pomerov. Veriaci vyuzili uvolnenie a okamzite ozivili myslienku vystavby nového
kostola. Podporoval ich v tom najma povazskobystricky fardr a dekan, kanonik Ladislav Herman,
ktory vystavbu nového kostola aj inicioval. Zdkladny kamen nového kostola v Dolnom Mostenci
posvitil 22. aprila 1990 v Bratislave, pocas navstevy Slovenska, papez Jan Pavol II. Od posvitenia
zakladného kamena po vystavbu kostola uplynula dlhd doba. Zdrzanie stavby malo viacero pri-
¢in. Spdsobené bolo najmi dlhou pripravou projektu, no i nedostatkom finan¢nych prostriedkov,
ako aj hladanim vhodného miesta pre umiestnenie kostola (Chram 2001, 37-38). Miesto, kde
bude kostol v Dolom Mostenci stat, bolo potrebné vyriesit ako prvé. Farska rada vytypovala
priestor v centre obce Dolny Mostenec. Problémom tejto lokalizacie vak bolo, Ze pozemky pat-
rili sukromnej osobe. Vlastnik pozemkov, Alojz Kolek, nakoniec s vystavbou kostola stihlasil
a pozemky 15. aprila 1994 predal rimskokatolickej cirkvi za 1 300 000 Sk. AZ nasledne sa mohlo
zalat s pripravou projektu kostola. Plan kostola podla navrhu Ing. arch. Babéana schvalil bis-
kupsky urad v Nitre na zéklade posudku diecéznej liturgickej komisie. Autormi projektu kostola
boli Ing. arch. Eduard Kolek a Ing. arch. Marta Kolekova. Projektovii dokumentaciu vypraco-
val E G. Projekt so sidlom na Karloveskej 64 v Bratislave (AOUPB, f. DM, &. j. ZP 1235/98).
Naklady na stavbu boli naprojektované na 3 000 000 Sk. Kostol sa mal financovat z prostriedkov
rimskokatolickej farnosti v Povazskej Bystrici, z milodarov veriacich a finan¢nd pomoc prisla aj
z Nemecka od Kirche in not Ostprieserhilfe. Po ziskani finan¢nych prostriedkov sa mohlo prikro-
¢it k samotnej stavbe. O uzemné rozhodnutie povazskobystricka farnost poziadala 17. jala 1997
a dostala ho od Okresného uradu v Povazskej Bystrici 10. oktébra 1997. Po vydani uzemného
rozhodnutia sa prikro¢ilo k ziadosti o stavebné povolenie. Rimskokatolicka farnost v Povazskej
Bystrici poziadala o stavebné povolenie na stavbu kostola v Dolnom Mostenci 24. jula 1998.
Povolenie vydaval taktiez vtedajsi okresny trad, odbor zivotného prostredia. Stavebné povolenie
vydal Okresny urad v Povazskej Bystrici 19. jula 1998. Nésledne sa mohlo prikro¢it k samotnej
stavbe, no realizdcia si vyziadala mnoho nec¢akanych uprav, s ktorymi sa v projekte nepocita-
lo. Napriklad este pred zacatim stavby bolo potrebné vyregulovat potok Mostenik, ktory tecie
v tesnej blizkosti stavby. Pravidelne sa vylieval z koryta, pri¢com zaplavoval tizemie, na ktorom
mal stat novy kostol. Farnost preto podala 21. juna 1998 Ziadost o upravu potoka, v ¢om jej
Okresny urad v Povazskej Bystrici vyhovel. Kostol sv. Gorazda sa po tomto zdrzani zacal sta-
vat 9. oktdbra 1998. Rozhodnutie o umiestneni stavby okresny trad vydal 10. decembra 1998
(AOUPB, f. KDM, ¢&. j. ZP 98/01093-FX9-A/10-st). Stavba nového kostola v Dolnom Mostenci
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trvala necelé tri roky. Zemné prace sa urobili este v roku 1998. Hruba stavba bola dokonéend
v roku 1999 a strecha, instalacie a vntitorné omietky boli hotové v roku 2000. Nésledne sa zacalo
s Gpravami interiéru. Sochu sv. Gorazda spolu s vnutornym liturgickym zariadenim vyhotovil
Dominik Moncek. V kostole st tri zvony pod menami sv. Gorazd, Panna Maria a sv. Ladislav.
Odlial ich Jozef Tkadlec v Halenkove na Morave. Po dokonceni poslednych stavebnych prac sa
zadalo s pripravami na kolauddciu a posvitenie kostola. Kolauda¢né rozhodnutie bolo Okresnym
uradom v Povazskej Bystrici vydané 26. jila 2001. Kostol posvitil 29. jula 2001 nitriansky sidelny
biskup Jan Chryzostom Korec (Boréanyi 2016, 82).

Dolnomostensky kostol fungoval po posviteni spociatku ako filidlny kostol farnosti Povazska
Bystrica-mesto. Situdcia sa zmenila v roku 2011. Rozs$irovanie Horného Mostenca, ako aj Dolného
Mostenca, ich postupna vzajomna integracia, ako aj integracia s mestom Povazska Bystrica si
vyziadala aj zmeny v cirkevnej sprave. Najmé spojenie Horného Mostenca s Podskalim v jed-
nej farnosti bolo velmi nepraktické. Vzdialenost medzi Hornym Mostencom a Podskalim bola
po cestach II. a III. triedy viac ako desat kilometrov. Cez hory a po lesnych cestdch bola vzdiale-
nost filidlky v Hornom Mostenci od farského kostola v Podskali takmer pit kilometrov. Naproti
tomu boli Horny a Dolny Mostenec, ako pri sebe leziace mestské ¢asti, na zaciatku 21. storocia
uz takmer uplne zrastené. Z kostola v Hornom Mostenci do kostola v Dolnom Mostenci to boli
necelé dva kilometre, pri¢com jedina cestnd komunikacia z Horného Mostenca do Podskalia pre-
chadzala prave cez Dolny Mostenec. Takze veriaci z Horného Mostenca, ktori chceli autom ist
do farského kostola v Podskali, museli prejst cez Dolny Mostenec a pokracovat dalej este nie-
kolko kilometrov. Spojenie autobusmi bolo este horsie. KedZe priame autobusové spojenie me-
dzi Hornym Mostencom a Podskalim nikdy neexistovalo, museli sa veriaci z Horného Mostenca
najskor prepravit do Povazskej Bystrice a potom pokracovat dalsim spojom do Podskalia (SAPB,
f. OUMNVP, k. 2, &. j. 4518/48). Bolo to velmi nepraktické a komplikované. Aj preto prislo k roz-
hodnutiu o spojeni Horného a Dolného Mostenca do jednej samostatnej farnosti. Rozhodnutie
prijal Zzilinsky biskup Tomd$ Galis, ktory zriadil 4. jula 2011 v Dolnom Mostenci samostatnt
farnost. Kostol sv. Gorazda v Dolnom Mostenci sa stal farskym kostolom. K farnosti bol pricle-
neny Horny Mostenec, ktory dovtedy patril pod farnost v Podskali. Kostol sv. Cyrila a Metoda
v Hornom Mostenci sa stal filidlkou kostola sv. Gorazda v Dolnom Mostenci. Okrem Horného
Mostenca bol k novej farnosti pricleneny aj Cingelov Laz, ktory spolo¢ne s Dolnym Mostencom
dovtedy patril pod farnost Povazska Bystrica-mesto (ARKFPB, D, ZKOBD). Zapisnicu o kanonic-
kom oznameni biskupského dekrétu, zriadujiceho farnost Dolny Mostenec, uviedli do platnosti
4. novembra 2011 pocas slavnostnej sv. omse, ktort celebroval biskup Tomd$ Galis. Slavnostné
okamihy vzniku novej farnosti umocnilo i to, Ze vo farnosti Dolny Mostenec boli 19. augusta 2011
vystavené ostatky sv. Cyrila (ARKFDM, D, ¢. j. PROT ¢. 1387/2011.).

Cyrilo-metodské dvojkrize

Dal$imi vyznamnymi pamitihodnostami, pripominajtcimi sv. Cyrila a Metoda, st cyrilo-me-
todské dvojkrize. Svoj odraz nasli aj v okrese a meste Povazskd Bystrica, no i v tomto pripade
je podobne ako pri kostoloch zaujimavé, ze ide prioritne o miesta, ktoré st spété s pruzinskou
farnostou a s vplyvom Stefana Zavodnika. Do pruzinskej farnosti, v ktorej posobil, patri dodnes
nedaleka obec Durdové. Cyrilo-metodska tradicia si nasla svoje miesto aj v tejto obci. Pri pri-
lezitosti 1150. vyrocia prichodu sv. Cyrila a Metoda na Velka Moravu v nej postavili dvojkriz.
Obyvatelia Durdového sa ho rozhodli postavit nad obcou na Stolovej skale. S pomocou dobrovol-
nikov a v spolupraci s obecnym uradom sa dielo podarilo zrealizovat. Dvanastmetrovy cyrilo-me-
todsky dvojkriz postavili 29. augusta 2013. Cyrilo-metodsky dvojkriz stoji nad kaplnkou Panny
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Marie, ktora pochadza z roku 1834. Kriz bol postaveny a vysviteny za ucasti dekana pruzinskej
farnosti Pavla Gavendu a fardra z Podskalia Pavla Marettu. Dal§i cyrilo-metodsky dvojkriz sa na-
chadza v Hornom Mostenci. Posviteny bol taktiez pri prilezitosti 1150. vyrocia prichodu sv. Cyrila
a sv. Metoda na nase tizemie. Pridali sa v8ak aj dalsie vyrocia, a to 150. vyrocie vzniku Matice slo-
venskej a 20. vyrocie vzniku Slovenskej republiky v roku 2013 (Kohut 2018, 18). Cyrilo-metodsky
dvojkriz sa nachddza aj v povazskobystrickej miestnej casti Dolny Mostenec. Stoji na skalnatom
bradle nazyvanom ,,Skalica® s ktorym je zviazanych mnoho povesti o tejto miestnej ¢asti. Dvojkriz
je dobre viditelny z viacerych stran. Pévodne na tomto mieste stal kriz dreveny, ktory bol taktiez
posviteny 5. jula 1990, na sviatok sv. Cyrila a Metoda. Postupom ¢asu vsak chatral a bolo ho
potrebné vymenit. O jeho vymenu sa v roku 2016 pri¢inili obyvatelia Dolného Mostenca, ktori
nahradili pévodny kriz kovovym dvojkrizom. V samotnom meste Povazska Bystrica je najzna-
mej$im a najnavitevovanej$im pamitnik s cyrilo-metodskym dvojkrizom v oddychovej zéne
mesta Povazskd Bystrica pri riecke Domanizanka. Dvojkriz bol pozehnany v roku Sedembolestnej
Panny Mdrie, patronky Slovenska, 15. septembra 2014. Cyrilo-metodsky dvojkriz bol podobne
ako dvojkriz v Hornom Mostenci zhotoveny ako spomienka pri prilezitosti 1150. vyrocia pricho-
du sv. Cyrila a sv. Metoda na nase uzemie, 20. vyrocia vzniku Slovenskej republiky a 90. vyrocia
zalozenia Miestneho odboru Matice slovenskej v Povazskej Bystrici (Priniesli 2014, 5). Pozehnal
ho dekan Farnosti Povazskd Bystrica Pavol Mazuch a pri tejto prileZitosti bola prednesena baser
Slové tcty a vdaky od miestneho historika Teodora Kohuta (Kovacik 2014, 2).

Obraz sv. Cyrila a Metoda v povazskobystrickom kostole

Poslednou vyznamnou cyrilo-metodskou pamétihodnostou okresu Povazska Bystrica je ob-
raz solunskych bratov v povazskobystrickom kostole. Obraz sa nachddza vo farskom kostole
Navstivenia Panny Marie v Povazskej Bystrici, v zadnej ¢asti vpravo. Namaloval ho vyznamny
rodék z Povazskej Bystrice, akademicky maliar Jan Rojko. Obraz bol pozehnany v roku 2013.
Podobne ako pri kostoloch ¢i dvojkrizoch aj genéza vzniku obrazu mé dlhoroc¢nu histériu.
Myslienka namalovat podobizen solinskych bratov Cyrila a Metoda vznikla u vytvarnika Jana
Rojka uz v roku 1970. Sakralna tvorba patrila medzi jeho oblubené. Sved¢ia o tom jeho malby
a portréty svitych, ktoré zdobia viaceré chramy na Slovensku. V roku 1970 pripravoval navrhy
malieb aj do povazskobystrického kostola. Nakoniec z nich z dévodu nepriazne vtedajsieho rezi-
mu vzi§lo. Po roku 1989 myslienka ozdobit stenu kostola podobiziiou solinskych bratov pri prile-
zitosti vyrocia ich prichodu na Velki Moravu opit ozila. Pévodny navrh z roku 1970 vsak presiel
zmenami. Na pdvodnom ndvrhu bol okrem Cyrila a Metoda vyobrazeny aj Kristus podavajtci
chudobnym chlieb. Autor nakoniec zostal len pri podobizni oboch solunskych bratov. Suc¢asna
malba je osadend do dreveného ramu (Vavrova 2013, 9).

Zaver

Cyrilo-metodska tradicia a jej $irenie v okrese Povazska Bystrica je dodnes malo spracovana.
Je to sposobené mozno aj tym, Ze rozvoj cyrilo-metodskej tradicie na naom tzemi bol v devit-
ndastom, ako aj dvadsiatom storo¢i spojeny s mnohymi problémami. V 19. storo¢i nardzal na od-
por uhorskej svetskej, ako aj cirkevnej vrchnosti, no a v 20. storo¢i jej dlhodobejsiemu rozvoju
zabranil nastup komunistickej totality, ktora nemala zdujem o propagaciu Ziadnych cirkevnych
svétych, nielen sv. Cyrila a sv. Metoda. Ich vyznam komunisticky rezim nemohol zo slovenskych
dejin Uplne vymazat, zredukoval ho vSak na oblast rozvoja vzdelanosti a lingvistiky, pripadne

KONSTANTINOVE LISTY 12/2 (2019), pp. 107 — 116 see | 113 |



KAROL JANAS

na spory s franskou cirkevnou vrchnostou. V cirkevnej oblasti sa vyznam cyrilo-metodskej tradi-
cie opétovne zacal zvyraznovat az po pade komunistickej totality v roku 1989 (Ivani¢ 2018, 65-82).
Opitovne sa dostal do popredia aj ich vyznam v oblasti cirkevnej. Prejavilo sa to aj v opravach
a budovani novych sakralnych budov a viac ¢i menej vyznamnych pamiatok, ktoré si mali pripo-
minat sv. Cyrila a sv. Metoda, ako aj ich vyznam pre Slovensko.
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SUMMARY: STEFAN ZAVODNIK AND MONUMENTS DEDICATED TO STS. CYRIL
AND METHODIUS IN THE DISTRICT OF POVAZSKA BYSTRICA. Cyrillo-Methodian
tradition belongs to one of the most fundamental aspects which helped to shape both
the Slovak nationhood and clerical tradition. Therefore, it is very interesting to examine
its path and find out the concerns and strains which the tradition in Slovakia was facing
in the past, and also to study the impact it had on ecclesiastical background and history.
Despite the fact that Cyril and Methodius have been the patrons of Slovakia and Europe,
the Cyrillo-Methodian tradition was almost unknown in Slovakia at the end of the 19th
century. There are several reasons why the Cyrillo-Methodian tradition was very difficult
to implement at the time. That was happening mainly due to other prevailing traditions
in Hungary. Secular as well as ecclesiastical representatives of Hungary refused the Cyrillo-
Methodian tradition as a means which promoted the veneration of non-Hungarian saints.
Actually, the Marian tradition had been kept in Hungary and has remained popular until
today. The worship of different saints was typical for Hungarian context, mainly those
that were closely linked to Hungarian history and statehood. Unfortunately, Slovakia was
under this influence and pressure as well. Recognizably, there are very few sacred buildings
dedicated to Cyril and Methodius in Slovakia as a result of this policy and most of those
which can be identified were consecrated in the twentieth century. The more ancient ones
dedicated to St. Constantine, St. Methodius or their followers and disciples are very rare
and scarce. Their existence is almost always closely related to an influential person who
promoted the Cyrillo-Methodian tradition and convinced the community of the significance
of the Holy Brothers from Thessalonica. This was the case in Northern Povazie, too. In this
strongly Slovak ethnic region the Cyrillo-Methodian tradition was hard to implement.
The spread of the Cyrillo-Methodian tradition throughout the district of Povazskd Bystrica
is associated with Stefan Zéavodnik, a Roman Catholic priest and national revivalist who
worked in the village of Pruzina. He was the initiator of many activities and projects
with the beneficial effect on the community and he had a great influence on the inhabitants
within his parish and its surrounding area. Besides his promotion of the Cyrillo-Methodian
tradition he also contributed to construction of several sacral buildings dedicated
to the Holy Brothers. Thanks to his enthusiasm and intense activity the Cyrillo-Methodian
tradition had already been established in the part of the district of Povazskd Bystrica
by the late 19th century. The importance of Stefan Zavodnik’s work has been emphasized due
to the fact that the Cyrillo-Methodian tradition was implemented also outside the village
of Pruzina, his parish. Under the influence of his ideas the tradition spread to nearby
parishes in the twentieth century. Gradually, a number of significant sacral buildings were
dedicated to St. Constantine, St. Methodius and their followers. Stefan Zavodnik s efforts are
noticeably influential because in other parts of the county the Cyrillo-Methodian tradition
did not appear and spread so naturally. Nowadays, thanks to the progress in education
and knowledge in the fields of linguistics, history and archaeology the respect towards
Cyrillo-Methodian tradition is in considerable contrast with previous eras and it has become
an inseparable part of both ecclesiastical and secular human lives.
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RUKOPISNA ZBIERKA VOJTECHA MIHALIKA NIE SME DNESN{
A HISTORICKE MYTY"

The Manuscript Collection “Nie sme dnesni” (We Were Not Born Yesterday)
by Vojtech Mihalik and Historical Myths

Martin Navratil

DOI: 10.17846/CL.2019.12.2.117-126

Abstract: NAVRATIL, Martin. The Manuscript Collection “Nie sme dnesni” (We Were
Not Born Yesterday) by Vojtech Mihdlik and Historical Myths. The author of the article
tries to at least partially fill serious gaps in the poetry of Vojtech Mihalik (1926 - 2001)
and contribute to supplementing and correcting his authorial profile. Martin Navratil
introduces an unknown manuscript collection of sonnets called “Nie sme dnesni” (We Were
Not Born Yesterday), which represents a collection of poetry portraits of prominent cultural
figures, who worked in the territory of present-day Slovakia or became a part of its history
from the Early Middle Ages (e.g. Samo, Pribina, Sts. Cyril and Methodius, Svitopluk)
to the 20th century (e.g. Svetozdr Hurban Vajansky, Milan Rastislav Stefinik, Andrej
Hlinka). He also points out the usage or rather the creation of national myths that are closely
connected with literary production. They subsequently remain in national awareness as
undeniable truths.

Keywords: Vojtech Mihdlik, sonnet, history, The Great Moravia, Slovakia, nationalism

Abstrakt: NAVRATIL, Martin. Prispevok Rukopisnd zbierka Vojtecha Mihdlika Nie sme
dnesni a historické myty sa pokusa aspon ¢iasto¢ne zaplnit rozsiahle ,biele miesta“ v tvor-
be basnika Vojtecha Mihalika (1926 — 2001) a prispiet tak k dopliianiu a korigovaniu jeho
autorského profilu. Predstavuje neznamu rukopisnt zbierku sonetov Nie sme dnesni, ktora
je siborom basnickych portrétov vyznamnych osobnosti kultdry, ktoré posobili na tizemi
sucasného Slovenska alebo sa stali st¢astou jeho dejin od raného stredoveku (napr. Samo,
Pribina, sv. Cyril a sv. Metod, Svétopluk) po 20. storocie (napr. Svetozar Hurban Vajansky,
Milan Rastislav Stefanik, Andrej Hlinka). TieZ poukazuje na vyuzivanie, respektive tvorenie
narodnych mytov uzko spité s literarnou tvorbou, ktoré potom pretrvavaju v narodnom po-
vedomi ako nespochybnitelné pravdy.

Klucové slova: Vojtech Mihdlik, sonet, histéria, Velkda Morava, Slovensko, nacionalizmus

Dodnes o basnickej genéze ranej poézie Vojtecha Mihdlika (1926 - 2001) vieme pomerne
malo. Jeho prvé zachované rukopisné basne pochadzaju z jesene 1939. Bolo to zrejme obdobie
Mihalikovej ,,tichej“ pripravy na verejné vystupenie so svojimi verSami. V literarnej obci dal totiz

1

Prispevok je vystupom z projektu VEGA 1/0416/19 Textologicky a edi¢ny vyskum vybranych reedicii bds-
nickych zbierok vydanych od druhej polovice 20. storocia po siicasnost.
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o sebe vediet aZ v roku 1941, ked prvii zaznamenanu basen Oktober” uverejiiuje v ¢asopise Plameri.
Basnik, ktory s publikovanim v ¢asopisoch zacal v roku 1941, akoby sa ,vynoril® z neznama -
tento dojem vznikol aj zasluhou marxistickej literdrnej histdrie, ktord jeho rané tvorivé obdobie
ignorovala - az svojim debutom Anjeli v roku 1947.> Z prevaznej Casti pre vedomé a dobrovolné
ignorovanie tejto jeho etapy, ¢iasto¢ne preto, Ze mnohé materialy doteraz neboli dostupné pre ve-
decky vyskum. Sam basnik tvrdil, Ze jeho rané texty boli ,,z dvoch tretin kniZne nepublikované“
(Mihalik 1966, 107).

Cast z tychto basni uverejioval vo svojich neskorsich zbierkach a vyberoch. Pochopitelne,
véetky basne neboli stice na vydanie, kedze v nich bolo este privelmi citit rukopis za¢inajtice-
ho adepta poézie. Iné neuverejnil najskor z autocenztrnych dévodov, pretoze by nekonvenovali
rezimu, ktorému sa V. Mihélik podriadil. A naozaj, z 808 rozli¢nych basni, ktoré sa nachadzali
v autorovych rukopisoch* z tvorivého obdobia rokov 1939 - 1950, boli len niektoré predlohou
pre 224 knizne uverejnenych basni. A tak vacsina jeho basni zostala v rukopisoch alebo roztratena
po dobovych ¢asopisoch a literarnej obci dodnes neznama. Navyse, mnohé ¢asopisecky publiko-
vané basne nezaznamendva ani autorova personalna bibliografia,” okrem toho sa v nej vyskytuje
viacero nedostatkov (omyly, preklepy, zjavné chyby atd.). Jeho rana tvorba tak ¢aka stéle na svoje
vycerpdvajlce spracovanie.

Prvé kroky v tomto smere urobila A. Jonasova svojim textom Pozndmky k bdsnickym zaciat-
kom Vojtecha Mihdlika,® v ktorom na zéklade najvc¢asnejsich Mihalikovych basni evidovanych
personalnou bibliografiou, ktorej sticastou text bol, na¢rtla basnicku genézu autora. Samozrejme,
ta bola limitovana materialmi, ktoré mala k dispozicii. Na rant etapu Mihalikovho basnického vy-
vinu, av$ak najma z aspektu jeho konfesionality a prislusnosti ku katolickej moderne, sa zameral
v texte Zlom V. Mihdlika’ Julius Pasteka. V jeho linii pokracoval Peter Tollarovi¢, ktory zozbieral
a publikoval 58 Mihdlikovych ¢asopisecky uverejnenych basni a vydal ich pod nazvom Litdnie
loretdnske a iné bdsne® (2015).

%%
Jednou z takychto dosial neznamych casti Mihalikovej tvorby je rukopisna zbierka sonetov Nie
sme dnesni. Basne su fixované v dvoch zositoch. Niektoré z nich st potom este raz krasopisne
a s ojedinelymi $tylistickymi odchylkami zachytené v dalSom, trefom zoSite s rozpadnutou viz-
bou, aj preto sa zrejme niektoré basne stratili a ich zdvojeny vyskyt je nahodny. Tento zo$it mal byt
pravdepodobne ,reprezentativnou® ukazkou rukopisnej zbierky.

Sonetovy cyklus Nie sme dnesni je ,,panteénom® 52 osobnosti dejin, ktoré pdsobili na sloven-
skom tzemi od stredoveku po novovek, respektive po 20. storocie. Nazov zbierky Nie sme dnesni
mozno (itat rdozne. Mozno ho vnimat v prvom plane ako hola konstatéciu, Ze ide o osobnosti
»vcerajska®, ktoré st uz po smrti. V. druhom plane st to osobnosti, ktorych vyznam pre dejiny slo-
venského naroda je nad¢asovy, trvaci. Maji zdoraznovat zakorenenost Slovdkov hlboko v sldvnej

2 Mihalik 1941, 57.

> Napriklad Pavol Plutko sa vo svojej $tudii K literdrnokritickej percepcii pociatkov Mihdlikovej poézie (1975)
zaoberd Anjelmi a zbierkami nasledujticimi po nich; podobne ¢&ini aj Jén Skamla v knihe Premeny poézie
Vojtecha Mihdlika (1969). Nev$imaju si vSak autorove juvenilné ver$e roztratené po ¢asopisoch.
Rukopisy basni pochddzaju z Mihalikovych rukopisnych zositov, ktoré sa dnes nachadzaju v stkromnom
archive Drahomiry Mihélikovej. Vypocet basni nemusi byt kone¢ny, kedze treba ratat aj s moznostou, Ze
sa niektoré basne nezachovali. UZ sa vyskytli ojedinelé pripady, ked bésen odtlacend v ¢asopise nemala
v rukopise zodpovedajuci Cistopis alebo aspon koncept.

Czibulovd 1997.

Jonasova 1997, 5-11.

Pasteka 2002, 361-368.

Mihalik 2015.
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minulosti a z toho vyplyvajuce perspektivy do buducnosti (basen Proldg). ,,Nie sme dnesni®, teda
nie sme iba vymyslom dneska, ale mame uz dlhu tradiciu, ktord bude este pokracovat.

Impulzom pre rukopis tejto zbierky mohla byt obcasna rubrika, respektive dva texty nazvané
Nie sme dnesni z ¢asopisu Hlinkovej mladeze Novd mlddez, ktory mal slovensky dorast vychovavat
v nacionalnom a nacionalistickom duchu. Do ¢asopisu prispievali okrem a$pirantov poézie aj
renomovani bésnici, ako Valentin Beniak, Rudolf Dilong, Andrej Zarnov, Svetloslav Veigl a dal-
$i. Niekolko basni tu uverejnil aj sam V. Mihalik.” Mladym (¢itatelom sa prihovarali aj najvyssi
predstavitelia Hlinkovej Slovenskej fudovej strany a vlady Slovenskej republiky. Casopis bol plny
agita¢nych ¢lankov, ktoré mali ideovo formovat adeptov Hlinkovej mladeze.

Autorom prvého zo spominanych textov bol publicista a historik Ludovit Zachar a zaoberal
sa v nom dejinami Devina. Ndsilne v ilom podrobil svojraznej interpretacii aj historické sku-
to¢nosti: ,,A nasi velki bratia (Cyril a Metod - pozn. M. N.) este dalej idd a zostavia pre nasich
predkov slovensku abecedu, ba prelozia do slovenciny Pismo svité, z tychto slov sa zraci prepiata
snaha hladat legitimitu svojej autonomie, néjst pévod svojej narodnosti v davnej minulosti prave
v Case, ,ked budujeme zédklady nasej narodnej bytnosti, ako tiez samostatnosti“ (Zachar 1939, 37).
Bez $krupul hovori o existencii Slovenska v ¢ase, ked ono v ziadnom pripade neexistovalo. Mlady
Slovensky stat (od 21. jula 1939 Slovenska republika) sa zaiste snazil hladat legitimitu svojej exis-
tencie v ddvnej minulosti, ktora by mu dodala potrebny placet. Druhy text z pociatku roku 1940
s podtitulom Predndska so Zivymi obrazmi, recitdciou a hudbou je akymsi scendrom slavnostnej
akadémie, ktorou sa mala demonstrovat starobylost a svojbytnost Slovékov a ktora tiez vyznacila
niekolko historickych postav (sv. Cyril a Metod, Pribina, Svéitopluk, Mojmir, Anton Bernoldk,
Ludovit Star, Svetozér Hurban Vajansky, Pavol Orszégh Hviezdoslav, Martin Kuku¢in, Andrej
Hlinka), ktoré ich mali garantovat.

Okrem uvodného Prolégu a zavere¢ného Epildgu je zbierka Nie sme dnesni ¢lenena do $tyroch
Casti: Nitra, Pax, Re¢ a Boj. Pre leps$iu orientaciu pontikame zjednoduseny zoznam zbierky'® Nie
sme dnesni:

Prolég / Privet*
Nitra Rec
Samo* Anton Bernoldk
Pribina 1.%, 2.* Juraj Fandli
Mojmir* Juraj Palkovi¢
Rastislav* Alexander Rudnay
Cyril* Jan Holly
Metod Ludovit Star
Svitopluk 1., 2. Jozef Miloslav Hurban
Gorazd Michal Miloslav Hodza

®  Vrozpdti od novembra 1942 do februdra 1944 sme zaznamenali paticu basni: Krajine najkrajsej (Mihalik
1942a, 19); Svatopluk (Mihalik 1942b, 19); Slovenskd pieseri (Mihalik 1943a, 3); Vidh (Mihalik 1943b, 11);
Dieta v snehu (Mihdélik 1944, 169).

10 Zo zoznamu vynechdvame ¢islovanie. Va¢$ina basni je v rukopisnom zozname podciarknuta, to zachova-
vame aj my. Nedochovalo sa niekolko sonetov posledného cyklu Boj, pravdepodobne ani neboli napisané.
KedZe prave nepodciarknuté basne sa v rukopisnych zositoch nenachddzaju, usudzujeme, Ze zoznam bol
viziou zbierky, ktora nebola uplne naplnend, a spominané basne z neznameho dévodu autor napokon
nenapisal. Symbolom * oznac¢ujeme zdvojené basne. Verse citujeme zo zo$ita, v ktorom sa cyklus Nitra za-
choval v tplnosti. Ak sa v rukopise vyskytli viaceré genetické vrstvy zapisu (8krty, prepisy a pod.), na ucely
tohto textu akceptujeme poslednu geneticku vrstvu. V dobovych textoch aktualizujeme pravopis podla
dnesnej pravopisnej normy tak, aby sme nenarusili ich zvukovt rovinu.
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Mojmir II. Stefan Marko Daxner
Svorad* Jan Francisci
Benadik* Samo Chalupka
Matd§ Cék 1.%, 2.* Samo Tom4dsik
Durko Langsfeld
Pax
Pavol z Levoce* Boj
Juraj D6za* Sulek a Holuby
Jan Boza* Andrej Radlinsky
Vavro Brezula* Stefan Moyzes
Mikuld$ Oldh Karol Kuzmany
Peter Pazmany Andrej Sladkovi¢
J[anosik Svetozdr Hurban Vajansky
Jakub Bogdan* Pavol Orszagh-Hviezdoslav
Jén Kupecky Stefanik 1., 2.
Vavrinec Benedikti Jackuliak, Fenik
Daniel Krman Stefan Mikus
Matej Bél Martin Kukuéin
Jan Baltazar Magin Martin Razus
Andrej Hlinka 1., 2.
Anton Kopal

Epilog

Zbierka vznikala od 28. marca 1941 do 24. jtla 1941. Styri cykly maju predstavovat $tyri stédia
vyvoja slovenského etnika a jeho ndrodnoemancipa¢ného procesu. Podla tejto interpretacie sa
Slovaci ,,vynorili“ z anonymnych dejin prave prostrednictvom slavnych ¢asov Nitrianskeho knie-
zatstva (cyklus Nitra), resp. este skor, lebo za Samom vidi ,,Slovac nedohladnii (tu zrejme v zmysle
»pocetnu’, Ze jej nemozno dovidiet konca). Cyklus Pax vyjadruje pokojné obdobie pred procesom
narodného uvedomovania a zapasov, v ktorych sa Slovaci prejavovali vyznamnymi ¢inmi, ktoré
neboli primdrne upriamené na boj za narod. O lingvistickych pokusoch konstituovat spisovny slo-
vensky jazyk a o boji za pravo pouzivat tuto signifikantnu ¢rtu ndroda hovori cyklus Rec. Posledny
cyklus Boj mal vlastne vrcholit vo vtedajsej su¢asnosti a bol zavi$eny autondmiou Slovenska.
Odévodnenost tychto burcujtcich, takmer az narodnobuditelskych versov (kedZe vsak ostali
v rukopise, boli bez redlneho dosahu) mala v roku 1941 suvis i s mladym $tatom Slovenska repub-
lika. Potreba budovat mytolégiu okolo svojho nového $tatu pramenila ,,z velmi labilného postave-
nia samého $tatu na prudko sa meniacej politickej mape vojnou stale viac zachvacovanej Eur6py.
Nejestvovali istoty, preto bolo treba hladat romantizujice ¢i pragmaticky ucelové zdovodnenia
vlastnej existencie” (Kamenec 2013, 182). Krajina, ktora nemala svoje samostatné politické dejiny,
si musela svoju legitimitu obhdjit pred sebou a najmé pred inymi."! Defenzivne formulacie ukazuja
na vladnuce obavy, ktoré naznacuju, Ze narodnoobranna funkcia nestratila svoj vyznam.
Nemecky historik Frank Hadler vo svojej $tudii Historiograficky mytus Velké Moravy v 19.
a 20. stoleti (2001) ukdzal, opierajic sa o tedriu polského historika Jerzyho Topolského, ako boli
vyuzivané a zneuzivané velkomoravské a cyrilo-metodské motivy v zavislosti od panujiceho

' Historik Ivan Kamenec o tom este hovori: ,,Historické legendy sa rodia bud vedome (a najcastejsie!) uz
pocas existencie objektu, o ktorom sa mytus vytvara, alebo spontanne neskor, ked sa v dejindch tporne
hladaju a nachadzaju nejaké vzory, ,nasledovaniahodné‘ priklady, ktoré maju legitimizovat aktudlne poli-
tické ciele ,hladac¢ov* a vzapiti ,vyklada¢ov* minulosti“ (Kamenec 2013, 182).
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politického usporiadania a ako podliehali premendm. Mytologia sa rozrastala tym viac, ¢im viac
»ustupovalo historické jadro ptvodni ,vyznamné udélosti‘ stale vice do pozadi® (Hadler 2001,
162). V obdobi prvej Ceskoslovenskej republiky fungoval mytus Velkej Moravy ako symbol znovu
obnovenej spolo¢nej $ttnosti Cechov a Slovakov a opora ¢echoslovakistickych idei, novovznik-
nuty samostatny $tat Slovdkov vSak zdo6raznil najma cyrilo-metodskd misiu a privlastnil si ju.
Za prvej Slovenskej republiky propaganda tieto symboly a emblematiku vyuzivala a svojvolne
pritom vykladala dejiny, povazujtc Slovékov za jedinych dedi¢ov Velkej Moravy (historicky pres-
nejsie Moravského kniezatstva), a vytvarala z nich myty. Takéto automyty vytvarali a zivili o vlast-
nom narode a jeho historii neraz prave literati. Preto F. Hadler volal po osobitej transdisciplindrnej
spolupraci histérie a literarnej vedy.

Zbierka Nie sme dnesni je dal$im pripadom, ked literattra, vyuzivajuc princip licencia poetica,
prispieva k mytologizécii dejin, resp. ked rozvija uz vytvorené myty. Najprv teda stru¢ne na¢rtneme
charakteristiku zbierky Nie sme dnesni od jej vSeobecnych zakonitosti a stratégii a nasledne prej-
deme k demonstracii na cykle Nitra. Nepdjde nam pritom ani tak o genézu velkomoravského ¢i
cyrilo-metodského mytu, ale o jeho svojské uchopenie v umeleckej realizacii.

Lyricky subjekt v zbierke vystupuje nad dejiny a hladd v ich vyvoji a ¢innosti osobnosti zmy-
sel, samozrejme, zmysel, ktory smeroval k osamostatneniu sa Slovenska, vysvetloval existenciu
Slovékov a hladal i nachddzal kontinuitu s vtedaj$im stavom veci. Stylizuje sa do nadosobnej
ulohy hovorcu Iudu a v jeho mene sa prihovéra k osobnosti (zoparkrat hovori aj k Bohu o zmie-
nenej osobe), ktorej je sonet venovany a ktorej meno nesie basen v titule. Cez vizudlne evoka-
cie upiera o¢i do minulosti (vidim, hladim) a udrziava oény kontakt (,na m#a sa diva, Pavol
z Levoce), vstupuje do velkych dejin, a tak sa stava ich sucastou, kriesi a oZivuje davno zaslu slavu.
V. Mihalik vlastne prebera kraskovsku dikciu v jeho neskorsich basnach s historickym name-
tom Historia, Pribina, Svitopluk a Fantdzia (aj ked nie vietky boli publikované skor, nez V. Mihalik
pisal tento cyklus): ,,Sum slaby z ddvnych dob dordza na méj sluch®, ,,Pocujes ndrode, strateny z de-
jin dob?S, ,.... V zachveni prezerdm stopy, kde hrdinov zdstupy kracali atd. (Krasko 1966, 133-135,
140-141)."? Basne st plné velkych slov, patetickych ,vykrikov a zvolani, narekov Iudu, plnych
krivdy a naslednych vzdorov, k osobnostiam. V. Mihalik mal sklon k patosu, tu mu v8ak este nebol
schopny stanovit primerané hranice.

Basnik vo velkych (v niektorych pripadoch i regionalnych) osobnostiach ex post nachadzal (aj
ahistoricky) nepretrzita kontinuitu slovenského naroda od franského (!) kupca Sama po Antona
Kopala. Akoby sa teda v8etky tieto osobnosti bez ohladu na etnicitu a spolo¢ensko-politickt a sve-
tonazorovu orientaciu spojili pre ,slovensku vec®. Kazdy sonet obsahuje charakteriza¢ny prvok
alebo typicky atribut osobnosti, ktoré doplita narodovecka rétorika. Hoci teda jednotlivé osob-
nosti oslavuje v oblastiach, ktorymi sa preslavili — kniezata ¢i $tatnici (Pribina, Mojmir, Rastislay
atd.), svitci (Cyril, Metod atd.), osvetova praca a socidlne citenie (Juraj Findly), kodifikacia jazyka
(Anton Bernoldk), maliarstvo (Jakub Bogdan), socharstvo (Pavol z Levoce) atd. — dovedna ich spdja
»rodolasky plam® (basen Pribina €. II.). Az na ojedinelé vynimky (v basni Svorad hovori o Iud-
skom $tasti bez obmedzenia na narodnost) ich v§ak nepozdvihuje k univerzalnym hodnotam (ako
napriklad zreld poézia Valentina Beniaka), myslienkovo ich nerozvetvuje, ale ich hlasy vyznievaju
unisono narodne a s pribudajicimi sonetmi zbierka upada do monoténnosti (¢o médze byt aj do-
vodom nedokoncenia posledného cyklu).

Pre panegyricky charakter tychto ndarodnoobrannych versov su typické patetické slova, vzletny
ton, velké mnoZstvo re¢nickych a basnickych otazok, nacionalne rétorstvo, kvantum emociondl-
ne podfarbenych vyrazov, kliéovité rekvizity a lexika typicka pre takuto literatiru (rab, hruda,

12 Vsetky tri citacie st z basne Histdria, uvadzame ich len ako reprezentativny priklad, pretoze by bolo zby-
to¢né hromadit dalsie citdcie.
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vlci, plam, semd, plemai, verny syn, zavoj hmiel, zavoj dob atd.) a napadné je aj priputavanie sa
k tizemiu a pode (nivy, strane, grapy, lesy, zapace, polia atd.), pripadne aj konkrétnejsia lokalizacia
(Nitra, Vah, Dunaj). S cielom heroizacie osobnosti st vyuzité antické redlie (Achilles, Herkul atd.)
a iba ojedinelym ténom je naznak irénie (basent Anton Bernoldk) alebo zlah¢ovania vysokych tém
(»ty s ostrym smiechom rozkazujes Zene, | by navarila k mdsu i kapustu!*, Vavro Brezula), ktoré
ozivujui basne ustrnuté v oslavno-bojovnej tonine.

Vsetkym $tyrom cyklom predchadzal sonet Proldg a ramcovanie malo byt dotvorené Epildgom,
ktory sa v8ak nezachoval. Uz v Prolégu je markantny v8ade- a vzdypritomny pocit ohrozenia, ak-
centovanie odhodlania k vzdoru (,a nezlomia nds jeho reci“) a neurcité identifikovanie nepriatela
(»Sakal®). Pre takéto narodovecké verse je typické nekritické vyzdvihovanie svojho naroda, jeho
starobylosti a exponovanie vlastnej exkluzivity (,,my sme tu boli este prv, ... mdme, | ¢o spupnd
zberba inym kradne®).

Ak sa teraz zameriame na cyklus Nitra, rychlo pochopime, ako basnik vytvara mytus svojho
naroda, ako sa historické postavy umelecky transponovali do literdrneho diela. V. Mihalik vy-
bral ur¢ité historické fakty, ktoré sa stali charakteriza¢nym prvkom osobnosti v sonete. Nardzka
na zostavenie hlaholiky pre Slovienov v basni Cyril: ,,bo jazyk mitvy vzkriesil si ndm znova®;
v basni Gorazd vyznalenie ucnia, ktorého pred smrtou vymenoval sv. Metod za svojho nastup-
cu: ,bo prvi majii z vlastnej krvi - knaza...“; aluzia na legendu o troch Svitoplukovych prutoch
v basni Svitopluk ¢. 1L.: ,,ukdzal jasne zhubnost nesvornosti;*® poukazanie na pustovnicky zivot
v basni Svorad: ,ja zdvidim ti pokoj tichej cely; odkaz na prehranu bitku ,pdna Vihu a Tatier®
pri Rozhanovciach v basni Matiis Cdk & 11.: i ked ta zmohli zradné Rozhanovce®. Tieto histo-
rické realie zmiesal s historickymi pseudofaktami, stereotypmi a mytmi (Slovaci, ktori kracali
za Samom, panovnici 9. storoc¢ia s vedomim slovenskej identity atd.), resp. zaml¢iavanim his-
torickych poznatkov, ¢im znejastioval hranicu medzi nimi a vytvaral tak pozadie pre svoju tézu
o kontinuite Slovakov siahajtcej az do raného stredoveku. To vSetko doplnil frazami a o$tichanou
lexikou, u¢elovo to naaranzoval v smere svojich téz a dodal tomu poeticku podobu.

Uz volba samotného ndzvu cyklu napoveda vela. Odraza sa v niom velmi $iroké chapanie Nitry
(od Sama po Matusa Céka), aj ked stvislost hlavnych protagonistov s Nitrou nemusi byt historic-
ky dolozena alebo aspon ,,emblematickd“ (napr. Mata§ Cak sa spaja predovsetkym s Trencinom).
Nachadza pre to oporu, pretoze uz od narodného obrodenia sa ,,formoval obraz Nitry ako sym-
bolu velkomoravskej starobylosti, ktory integruje v sebe $tatotvorny, kultdrny a nabozensky
aspekt, ,,pricom Nitra ako posvitné mesto nestelesiiovala iba osud Velkej Moravy, ale i celého
naroda“ (Hetényi — Ivani¢ 2013, 48). Preto bolo treba do uzadia zatlacit ¢echoslovakistické mys-
lienky a s nimi odsuntt aj ndzov Velkej Moravy ako mytického prvého spolo¢ného statu Cechov
a Slovékov, a namiesto toho prizvukovat samostatnost Slovakov a do popredia vysunut Nitru.

Namiesto Velkej Moravy bola teda zdéraziovana cyrilo-metodska tradicia a pridruzila sa
k nej pribinovska tradicia, pretoze ,ideologicka revitalizacia postavy Pribinu mala poukazovat
na tradiciu akéhosi odpradévna existujticeho priatelstva medzi ,Slovakmi‘ a ,Nemcami* (Smatlak,
2007, 441). Pribina, knieza, ktory udrziaval dobré vztahy s vychodofranskymi panovnikmi, nado-
buda semioticktl platnost ako znak spojenia Slovakov a Nemcov. Navyse bol vyzdvihovany ako
horlivy kristianizator, v ktorého kniezatstve bol v roku 828 vysviteny prvy kostol.

V. Mihalikovi neprekazali ani rozpory s historickou realitou, protire¢ivé historické fakty boli
jednoducho zdmerne prehliadané, aby spolu vytvarali dojem dejinnej kontinuity a spolo¢ného
ciela. V zaujme narodnej myslienky a demonstracie jednoty tak dokonca ospevuje osobnosti
z protilahlych taborov (napriklad nitrianske knieza Pribinu a aj Mojmira, ktory ho z Nitry vyhnal),

13 Pri Kamencovom texte na s. 185 sa nachadza fotografia, na ktorej je demonstrovana symbolika vojnovej
Slovenskej republiky. Motiv troch Svitoplukovych pritov v nej zohraval dolezita ulohu.
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oslavuje ako roduvernych Slovakov panovnikov z moravskej mojmirovskej dynastie (Mojmir,
Rastislav, Svitopluk, Mojmir IL.), ktori si potom vlastne vydavani za starych Slovakov, alebo
Matusa Céka Trencianskeho povazuje za svetlo, ktoré , nieslo pecat svojho ludu“ (Matus Cdk ¢&. 1.),
teda chape ho nehistoricky ako slovenského (!) velmoza, ktory ostal ,,verny svojmu rodu® (Matus
Cdk ¢&.11.), a podriaduje ich jednej jedinej, narodnej myslienke. Alebo na jednej strane Svitopluka
oslavuje v jemu venovanych basnach, na strane druhej, ked ho ma jasne pomenovat ako vladcu,
ktory po Metodovej smrti dovolil vyhnanie jeho Ziakov, diskrétne sa obmedzi iba na vSeobecné
vyjadrenie: ,,a zatial doma vldda hada - plaza...“ (Gorazd), resp. tym prestiva zodpovednost iba
na Wichinga. A tiez bolo v dobovej atmosfére, ked bola s Tretou riSou uzavreta Zmluva o ochran-
nom vztahu medzi Nemeckou ri$ou a Slovenskym $tatom (tzv. Schutzvertrag), zimerne opomina-
né, ze medzi Vychodofranskou riSou a panovnikmi mojmirovskej dynastie vladlo napatie.

V otvaracej basni cyklu Nitra vidi za franskym kupcom Samom stat ,,Slova¢ nedohladnii‘.
Toto spojenie jednoznacne konotuje Slovakov, nedochddza tu k vyznamovej interferencii s po-
menovanim Slovan. A pritom sa vobec neberie do Gvahy, Ze Samo zo svojej historickej perspek-
tivy v 7. storo¢i nielenze nemohol tusit budicu existenciu moderného slovenského naroda, ale
nemohol k nemu ani prechovavat zvlastne city. No tato fabulacia mohla vzniknut historickou
»skratkou®, ked sa Slovania 7. storocia v Pandnskej panve jednoducho stotoznili so Slovakmi.
Postavy svojich sonetov idealizoval, napr. Samo ma ,,umné celo“ a poziva ,ictu, ¢o mu zdobi
hlavu®, Mojmir 1. ma ,,jasnost v lici, v oku odblesk sily“ a o Svitoplukovi hovori ako ,,0 smelom
Achillovi v tigra tlame“ atd. A st tieZ nesmrtelni, pretoze prezivaji v mysliach Tudu (,,biirka ho,
ni zast nepobije, | on navzdy s rodu osudom je spiaty!, Pribina ¢. IL; ,,on, hoc i mitvy, vecne Zije!*,
Rastislav). Cnost, pripisovanu postavam minulosti, vnimal ako nieco dedi¢né (Svitopluk ¢. II,
Mojmir ¢. I1.), nieco, ¢o automaticky dedia po sebe generacie Slovakov, ¢o vlastne tiez opraviiuje
existenciu ich samostatného statu.

Pod vplyvom slovenskej autonémnosti do zna¢nej miery zaujimal afirmativny vztah aj k Iu-
dackej ideolodgii, je tu viac ¢i menej latentne pritomny vodcovsky princip - na cele zjednotené-
ho néroda (alebo jeho ¢asti) stoji silny vodca (Mojmir, Svitopluk, Matiis Cdk &. 1.). Zamy$lanym
apelom na citatela (alebo eventualneho posluchaca) spomedzi rodakov sa prejavuje mobilizujici
charakter basni: ,Kam hladis, brat moj, v dialky vecera“ (Samo), ,Nepovedz, brat moj, Ze dost bolo
hrdinov* (Pribina ¢. I1.) atd. Vyrazny akcent v zbierke nadobtida aj krestanska orientacia, ved hr-
dinami sonetov st velmoz, ktory postavil prvy kostol v Nitrianskom kniezatstve (Pribina), vieroz-
vestcovia (Cyril, Metod),"* velkomoravsky biskup (Metod), kiaz spomedzi velkomoravského fudu
(Gorazd) ¢i pustovnici (Svorad, Benadik). V stlade s tym st aj biblické motivy (,,Mne pripominas
Jairovu dcéru®, Cyril; ,podobnd v pusti znejiicemu hlasu®, Metod), ktorymi dodaval svojim verSom
vahu a vzne$enost. Mattisa Céka prirovnava k pastierovi (samozrejme, moze to byt motivované
rymom ovce — Rozhanovce), ¢o asociuje biblicku predstavu dobrého pastiera.

Dal$im zo sprievodnych mytov o sldve a $tétnosti Slovakov je mytus obete,'s podla ktorého
Slovaci museli podstupovat muéenicky udel (velmi vyrazné je to napr. z basne Matus Cdk &. L),
ktory je v stilade s automytom o holubi¢om narode. Stylizoval pritom historické postavy ako ob-
rancov ndroda, viery a slobody vo¢i nepriatelom (Avari, nepomenovany, ale latentne pritomny
Karol Robert I, odrodilci atd’). Ako mierumilovné osoby, ktoré zaujimali defenzivne postavenie

Okrem toho sa nasledujucimi ver$ami o¢ividne prekryva skuto¢nost, Ze cyrilo-metodskt misiu predcha-
dzali aj krestanské misie zo Zapadu: ,,Kto by nds ucil hladat Zivot v raji, | kto z Pisma v srdci veénii miid-
rost nosit, | kto Otcendsom Boha svojho prosit, | keby nie teba v nasom rodnom kraji?“ (Cyril). Posobenie
krestanskych misionarov na uzemi Velkej Moravy pred prichodom sv. Cyrila a Metoda zmapoval P. Ivani¢
(2007, 46-59).

5 Pozri Krivy - Mannova 2013, 77-85.
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pred utlacovatelmi ndroda, alebo si zvolili az ttek od sveta (,,Ja zdvidim ti pokoj tichej cely / (...) /
ked biiri svet sa klamom rozochvely..., Svorad), osoby, ktoré boli napadané inymi neprajnikmi.
Pri¢om ignoroval, Ze vladcovia mojmirovskej dynastie viedli dlhodobo dobyva¢nu politiku, alebo
ze otdzkou neboli narodné, ale mocenské zalezitosti.

V idealizme zakotveny stboj protikladnych sil (dobro - zlo, svetlo - tma, raj - peklo, ovce -
vlci atd.) a schematicky naznacené postavy zapadaju do ¢ierno-bieleho videnia sveta (oni - zli
a my - dobri). Na jednej strane vyzdvihuje cnosti vytrvalosti, odolnosti, vernosti, tedrosti, viery,
vzdelanosti, ¢inorodosti, a naopak, odsudzuje zradu, odrodilstvo, loz, zlodejstvo, ziskuchtivost,
hrabivost atd. Takto na¢rtnuté hrdinské postavy nadobudaja status mytu ¢i legendy. A je tu vsa-
depritomny, niekedy jasne pomenovany (,,vSak Avar spupny zhanil zbroje hlasy*, Samo), inokedy
anonymny (bud iba v§eobecne oznadeny ako nepriatel, alebo dostava emociondlnejsie pomeno-
vanie: ,,z pekla prislé vrany®, Mojmir IL, ,zmija“, ,,had - plaz“ atd.), a teda démonizovany vonkajsi
nepriatel.'¢

Umeleckému zdmeru podriadil V. Mihélik historické fakty, ¢o je pre literarnu fikciu legitim-
ny postup. Lenze tieto literarne vytvorené myty sa neraz v rozpore s historickou skuto¢nostou
udomacnuju v kultirnom povedomi naroda ako fakty. Isteze, problémom je aj to, ked percipient
precita umelecky obraz ako fakt. Basnik sa v tejto zbierke vlastne zmocnil mnohych mytov, ktoré
udomacnovali a upevniovali v slovenskom kultirnom povedomi najma literarne generacie 19. sto-
ro¢ia (napr. janosikovskd tematiku Pavol Jozef Safirik, $tdrovci ndm privlastnili Matisa Cika
Trencianskeho atd.)."” A jednotlivé politické zriadenia si ich modifikovali podla vlastnych potrieb
(napriklad tak, ako to predstavil Ludovit Zachar).

V. Mihilik uz od pociatku chapal tvorbu ako pracu. Bol mimoriadne citlivy na podnety, kto-
ré intenzivne zuzitkovaval vo svojej tvorbe, a rychlo absorboval aj prvky dobovej propagandy.
Odicky tén sonetov nie je teda iba lyrickym vylevom z pretlaku emdcii, ale aj remeselnym, $tylis-
tickym cvi¢enim a holdom zndmym osobnostiam dejin na tuzemi Slovenska, podopretym vzde-
lanim. Uz tu sa udil vyuzit v tvorbe prvky kultirnej vzdelanosti, tvorivo ich parafrazovat (ako
neskor parafrazoval napriklad Kraskove verse vo svojom majstrovskom sonete Topol), ,,zabrnkat*
na city ¢itatela a rafinovane vyuzivat $tylistické prostriedky jazyka, ¢o sa neskdr vyrazne prejavilo
v jeho tvorbe, pravdaze, v ovela zrel$ej a invenénejsej podobe.

Cvidil sa v zruénosti v zovretej verSovej forme, akou je sonet, a uz tu prejavil svoj artistny
naturel. V zbierke Nie sme dnesni pouzil konvenénd, ni¢im inovativnu alebo vynaliezavt formu
sonetu. V basnach sa vyskytuju ¢asté gramatické rymy (neprerazil - neprekazil, robil - zdobil atd.),
staromilské slovosledné inverzie (,,Mladici sinni s boja plamom v tvdri®, Sulek a Holuby), ob&asné
rymovanie zndme z romantickej sylabickej prozodie (stretnutie parnopocetného slova a nepar-
nopocetného slova v rymovej dvojici, tvoja - od znoja a pod.) ¢i o$tchané slovd, ktoré vstupuju

16 Zygmunt Bauman (2002) povazuje za jeden z predpokladov holokaustu dehumanizaciu, teda zbavenie
¢loveka jeho Iudskej podstaty, jeho identity. MozZe sa to diat napr. odiiatim mena a pridelenim ¢isla v kon-
centra¢nom tabore. Formou dehumanizécie je potom aj pomenovanie ¢loveka ,,Sakalom spupnym®, ,,zmi-
jou“ ¢i ,z pekla vyslou vranou®. K poslednému oznaceniu sa viaze aj jav, ktory Tomas Halik (2017) nazval
sakralizaciou politiky. Je to postup, ked sa pri traktovani politickych problémov vyuziva nabozenska ré-
torika a symbolika, pretoze st ,lidské emoce prilis silné“ a ,,sekuldrni jazyk, sekularni symboly a gesta
nejsou schopny je plné vyjadrit. Nazorovy oponent sa napr. vyhlasi za diabla ¢i satana, s ktorym potom
uz nemozno viest dial6g. Hlboké dosledky tychto skuto¢nosti si vak mlady basnik zrejme este dostatocne
neuvedomoval.

Do dne$nych dni sme sa uplne nevyrovnali s mnohymi nasimi narodnymi (auto)mytmi, ktoré pretrvavaju.
Priznacné je, Ze odhalovanim a vyjastiovanim slovenskych historickych a historiografickych mytov sa zaobe-
rali vknihe Myty nase slovenské (2005, 2013) viaceri slovenski vedecki pracovnici z roznych oblasti vyskumu
az na pociatku 21. storocia. Ich sondy do existencie jednotlivych mytov presved¢ivo ukazujd, ako sa kreovali.
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do rymovej pozicie (tvdri - Ziari atd.), no aj to dodavalo textu urcitt patinu starobylosti a vznos-
ného Stylu.

V. Mihalik v zbierke sonetov Nie sme dnesni teda umelecky stvarnil to, ¢o hlasala propaganda
Slovenskej republiky. Pravdaze, historické postavy majt vo sfére idei funkciu symbolu, emblému,
ktoré mozu byt prikladom cnosti. Tazkosti véak nastdvajt, ked sa takyto téelovo a ahistoricky
zdeformovany symbol pragmaticky pouzije ako nastroj a argument na presadzovanie politickych
cielov. Niektoré z tychto postav uz dohrali svoju rolu v umeni, pripadne sa ob¢asne stand objek-
tom prilezitostnej tvorby pri vyrociach, ale napriklad solinski bratia ako nad¢asové symboly viery
a vzdelanosti pretrvavaja v tvorbe dodnes, ako o tom sved¢i sonda Jana Gallika Sv. Cyril a Metod
v slovenskej poézii 20. a 21. storocia (2016).

Pretoze Mihélikova rukopisnd zbierka Nie sme dnesni nebola publikovand, nemohla verejne
posobit a vplyvat na mytotvorbu. Je skor potvrdenim existujicej mytoldgie, jej recepcie, spolo-
¢enského posobenia a naslednej umeleckej transformacie. Nemohla sice vyvolat ohlas, ale je re-
zervoarom ideologickych mytov. Zbierka je teda svedectvom o dobovej atmosfére, o tendenciach
pritomnych v spolo¢nosti, v ktorej vznikla, a dokazuje, kam az za$la masivna propaganda, ked jej
klucové tézy dokazal v basni zuzitkovat a rozvinat patnastro¢ny chlapec. A v neposlednom rade
vypoveda o artistnych sklonoch svojho autora a je doplnenim jeho osobnej basnickej genézy.
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SUMMARY: THE MANUSCRIPT COLLECTION “NIE SME DNESNI” (WE WERE NOT
BORN YESTERDAY) BY VOJTECH MIHALIK AND HISTORICAL MYTHS. The greater
part (approximately two thirds) of the early works of Vojtech Mihalik still remains quite
unknown to the present readers and literary scholars. After a long time of avoiding this phase
of his artwork, Anna Jonasova, Julius Pasteka and Peter Tollarovi¢ gradually started with its
uncovering. The manuscript collection called “Nie sme dnesni”, which Vojtech Mihalik wrote
during the year 1941, belongs to these unknown texts as well. The collection represents a set
of sonnets dedicated to significant (and local) figures (dukes, saints, priests, scholars, artists,
etc.) connected with Slovak history from the Middle Ages to the 20th century and it is divided
into four series (titled Nitra, Pax, Re¢, Boj) and two framing parts (Proldg, Epildg). The poems
written at the time of uncertain statehood, which are in celebrating and military (or more
precisely national defensive) spirit, use a repertoire typical for the patriotic verse creation:
pathetic words, rousing formulations, a large amount of rhetorical and poetic questions,
rhetoricity, cliché, and lexis characteristic for this type of literature. Based on black-and-
white scheme (we are good - they are bad) the author portrays the antithetic forces, where
national awareness is continuously threatened by an omnipresent and anonymous enemy.
In addition to the national ideas the poems are also filled with Christian accents, which
were in accordance with the official line of the Slovak state (later with the Slovak republic).
Moreover, applying ahistorical and mythical approach, the author of these poems searches
for the continuity of Slovaks deep in the past. Using this suggestive literary form they
contribute to reviving, maintaining, firming, developing and creating of historical myths.
The above mentioned sonnets are not considered to be Mihalik’s masterpieces, but their
nature rather lies in exercising stylistics and complex strophic forms.
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Abstract: BORZA, Peter. Greek Catholic Church in Carpathian Ruthenia and Clash of Cultures
in 1945. The Greek Catholic Church in Carpathian Ruthenia held a prominent place
in society and 1945 was a dramatic twist in the life of Greek Catholics in Carpathian Ruthenia.
The connection to the Soviet Union was not only accompanied by the loss of freedom
in the totalitarian regime, but also by the degradation of cultural values that have been built
up in society for centuries. The Greek Catholic Church, as one of the most influential bearers
the saint Cyril and Methodius cultural heritage of the Subcarpathian people, soon became
a real cataclysm after the Soviet power came into existence, and officially ceased to exist, but
in reality it continued to operate in real life until the resurgence after the fall of communism.
The presented paper offers an outline of the issues of the activities of the Greek Catholic
Church and its attitudes in the environment of the Czechoslovak Republic, during the Second
World War and finally its fate in the process of affiliation of Carpathian Ruthenia to the Soviet
Union.

Keywords: Greek Catholic Church, Carpathian Ruthenia, Czecho-Slovakia, Soviet Union,
communism, heritage of Saints Cyril and Methodius

Abstrakt: BORZA, Peter. Gréckokatolicka cirkev na Podkarpatskej Rusi a stret kultir v roku
1945. Gréckokatolicka cirkev na Podkarpatskej Rusi zastdvala vyznamné miesto v spolo¢-
nosti a rok 1945 bol dramatickym zvratom v Zivote gréckokatolikov na Podkarpatskej Rusi.
Pripojenie k Sovietskemu zvadzu nebolo sprevadzané len stratou slobody v totalitnom rezi-
me, ale aj degradaciou kultirnych hodnét, ktoré boli v spolo¢nosti po staro¢ia budované.
Gréckokatolicka cirkev ako jedna z najvplyvnejsich nositeliek cyrilo-metodského kulturneho
dedi¢stva podkarpatoruského fudu presla coskoro po néstupe sovietskej moci skutocnou ka-
taklizmou a oficidlne prestala existovat, ale v ilegalite realne pdsobila dalej az do obnovenia
po pade komunizmu. PredloZeny prispevok ponuka nacrt problematiky ¢innosti gréckokato-
lickej cirkvi a jej postojov v prostredi Ceskoslovenskej republiky pocas druhej svetovej vojny
a napokon jej osudy v procese pri¢lenenia Podkarpatskej Rusi k Sovietskemu zvéizu.

Klacové slova: gréckokatolicka cirkev, Podkarpatskd Rus, Ceskoslovensko, Sovietsky zviz, komu-
nizmus, cyrilo-metodské dedicstvo

' Prispevok bol spracovany v ramci rie§enia grantového projektu VEGA ¢. 1/0184/17 Gréckokatolicka cirkev

na okupovanych tizemiach Ceskoslovenska v rokoch 1938 - 1945.
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Gréckokatolicka cirkev v dejinach Podkarpatskej Rusi zohravala v jej zlomovych okamihoch
vzdy dolezitu tlohu. Rok 1945 bol dramatickym zvratom v Zivote obyvatelov Podkarpatskej Rusi.
Pripojenie k Sovietskemu zvizu nebolo sprevadzané len stratou slobody v totalitnom rezime, ale
aj degradaciou kultirnych hodnot, ktoré boli v spolo¢nosti po starocia budované. Gréckokatolicka
cirkev, ktora bola jednou z najvplyvnejsich nositeliek cyrilo-metodského kultirneho dedi¢stva
podkarpatoruského obyvatelstva presla ¢oskoro po nastupe sovietskej moci skuto¢nou kata-
klizmou a de iure zanikla, ale v ilegalite de facto posobila dalej az do obnovenia v roku 1989.
Predlozena $tudia ponuka naért problematiky ¢innosti gréckokatolickej cirkvi a jej postojov
v prostredi Ceskoslovenskej republiky, po¢as druhej svetovej vojny a napokon jej osudy v pro-
cese pric¢lenenia Podkarpatskej Rusi k Sovietskemu zvdzu. Zamerne sa pritom vyhyba otazkam
postavenia jednotlivych narodnosti na jej izemi, a len okrajovo zachytava aj tito oblast ¢innos-
ti gréckokatolickych predstavitelov, kedze danej téme sa uz podrobne venovalo viacero autorov,
ako napriklad Paul Robert Magocsi, ktory uvadza az 2326 publikacii na tato tému (Magocsil994,
246-285).

Prichod Cervenej armady na tizemie Podkarpatskej Rusi v zavere druhej svetovej vojny zna-
menal nielen koniec vojnového stradania, ale priniesol aj obavy z dalsieho vyvoja. Nadej v dekla-
rované znovuobnovenie Ceskoslovenska narusilo jednanie Sovietskeho zvizu v prospech pripoje-
nia k Ukrajinskej sovietskej socialistickej republike (Svorc 1996, 104-109).

Gréckokatolicka cirkev sa tak ocitla pred najtragickej$im obdobim vo svojich dejinach a vyzvou
Celit totalitnému rezimu, ktory svoje zaujmy presadzoval tym najbrutélnej$im spésobom, o ¢om sa
duchovenstvo a veriaci ¢oskoro presved¢ili na vlastnej kozi. Paradoxne v roku 1945 stali gréckoka-
tolici na prahu oslav 300. vyrocia uzatvorenia Uzhorodskej Unie z roku 1646 a prave spojenie s ka-
tolickou cirkvou bolo podrobené neobvyklej skuske. Prislusnost k rimskemu pépezovi je jednym
z troch prvkov cyrilo-metodského kultarneho dedi¢stva v gréckokatolickej cirkvi a zaroven ju od-
lisuje od pravoslavnej cirkvi. Dal$imi st spolo¢né elementy ako byzantsky obrad a liturgicky jazyk.
Vynimoc¢nost gréckokatolickej cirkvi umocnuje to, Ze je nositelkou modelu krestanstva od sv. Cyrila
a Metoda, ktory bol vzdy spity s papezom a vyznacoval sa uznanim jeho autority. V priebehu dejin
sa gréckokatolici roznou intenzitou hldsili k odkazu sv. Cyrila a Metoda, pri¢om vacsi doraz sa
na prinos byzantskej misie déval od vzniku Ceskoslovenskej republiky. Najvyraznejsiu stopu zazna-
menali unionistické kongresy konané na Velehrade v rokoch 1907 — 1936 a 1946 - 1947 hlasiace sa
k odkazu sv. Cyrila a Metoda. Ich tcastnikmi boli aj gréckokatolicki biskupi, ktori svojou aktivnou
pritomnostou na Velehrade zdoraznovali cirkevnu jednotu. Mukadevsky biskup Peter Gebej pocas
jedného z nich v roku 1924 prijal biskupskd vysviacku, a tym sa aj prihlasil k cyrilo-metodskému
odkazu i spolo¢nej Statnosti. V podobnom duchu vyzneli aj oslavy 1100. jubilea posvitenia prvého
krestanského kostola v Nitre, oslavy dostali ndzov podla knieZata Pribinu — Pribinove slavnosti.
Pri prilezitosti jubilea bola v Trnave vydana reprezenta¢na publikacia Katolicke Slovensko 833 -
1933, v ktorej boli uverejnené aj texty gréckokatolickych biskupov Pavla Petra Gojdica OSBM
z Presova a Alexandra Stojku z Uzhorodu (Borza 2013, 169-170).

Gréckokatolicka cirkev v Ceskoslovensku bola organizovana v dvoch eparchiich. Presovska
eparchiu postupne tvorili farnosti v Cechach, na Morave a Slovensku. Mukacevska eparchia za-
hrnala predovsetkym farnosti na Podkarpatskej Rusi a ¢ast aj na Slovensku. Sidlom Mukacevskej
eparchie bolo mesto Uzhorod, kde mukacevski biskupi sidlili uz od 18. storocia (Katolicke
Slovensko, 1933, 148-149) .

Bezprostredne po prvej svetovej vojne prezivala Mukacevska eparchia rézne tazkosti. Okrem
uz spominaného odcudzenia sa veriacim, pretrvavala medzi duchovenstvom a inteligenciou
nostalgia za pomermi v monarchii a z toho plyntce tazkosti v¢lenit sa do nového politického
a socialneho systému. Skuto¢nost, ze mukacevsky biskup Anton Papp sa zriekol biskupstva
a va&ina duchovnych odmietla vyjadrit svoju lojalitu novému Ceskoslovenskému $tatu, mala
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za nasledok nezaujem §tatnych organov o pravnu ochranu gréckokatolickej cirkvi. Tuato situdciu
vyuzilo pravoslavne hnutie, ktoré bolo podporované niektorymi protikalolickymi kruhmi novej
vlady. Propaganda pravoslavnych vyslancov z Hali¢e a Bukoviny, socidlna tiesert chudobného ludu
Podkarpatskej Rusi, emigracia pravoslavnych knazov a reholnikov po oktébrovej revolucii v roku
1917 spdsobili na uzemi Mukacevskej eparchie rozsirenie pravoslavia. Prechod k pravoslaviu bol
Casto sprevadzany nasilnostami, fyzickymi atokmi na knazov a ndsilnym zaberanim chrdamov.
Gréckokatolicku cirkev do roku 1930 opustilo viac ako 100-tisic veriacich (Vasil 2000, 125).
S¢itanie obyvatelstva uskuto¢nené v tom istom roku napriek zlozZitej situdcii potvrdilo majoritné
postavenie gréckokatolickej cirkvi na Podkarpatskej Rusi. Z celkového poctu 725 357 obyvatelov
sa za gréckokatolikov prihldsilo 359 166 veriacich. Z dalsich vierovyznani boli zasttipeni veriaci
pravoslavnej cirkvi 112 034, zidia 102 542, evanjelici reformovani 70 833, rimskokatolicki veriaci
69 262, bez vyznania 4953 a tieZ neznami 6567 (Statisticky lexikén 1937, 10).

Od 17. storocia totiz gréckokatolicka cirkev na uzemi Podkarpatskej Rusi nadobudla vy-
znamné postavenie a vplyv, ktory sa v 20. storoi prejavoval v oblasti $tatnej spravy a vzdelava-
nia (Pop 2008; Fenich 2015, 102-125). Vzdelavaci systém Mukacevskej eparchie tvoril komplex
vzdelavacich a vychovnych institucii, ktoré sidlili nielen v Uzhorode, ale aj Chuste a jednotlivych
farnostiach. Gréckokatolicke cirkevné $koly prepracovanym vzdelavanim a vychovou smerovali
k vychove gréckokatolickej inteligencie. K tomu sluzila siet $kol vo farnostiach, pontkajtca za-
kladné vzdelanie a v Uzhorode bola moznost pokracovat v dalSom $tudiu v institaciach, akymi
boli Teologické lyceum, Knazsky semindr, dve pedagogické skoly. Potrebné zazemie $tudentom
poskytovali diev¢enské a chlapcenské internaty v Uzhorode a Chuste. Siet $kol bola systematicky
budovand od 18. storo¢ia a jej ciefom bolo pozdvihnut vzdelanostnu a kultdrnu Groven gréckoka-
tolikov v Mukacevskej eparchii (Schematizmus 1939, 31-36).

Okrem vzdelavacich ingtitucii posobili rozne ndbozenské a kultirne spolky formujice mladez
a veriacich gréckokatolickej cirkvi. Medzi nich patrili najma spolky Duchnovié, Prosvita a Skolskd
pomoc. Vo farnostiach svoju ¢innost vykonavali nabozenské organizacie ako Apostolskd modlitba
a Maridnska druZina. Sii¢astou aktivit bolo aj vydavanie pocetnych titulov tlace, ktord vystupovala
aj kriticky voci ¢eskoslovenskym organom a ich socialno-ekonomickym alebo politickym aktivitim
na Podkarpatskej Rusi. K formovaniu gréckokatolikov prispieval aj Rad sv. Bazila Velkého a jeho
najvyznamnejsi kldstor na Cernecej hore v Mukaceve, ktorému v roku 1926 papez Pius XI. daroval
vzacnu ikonu Matky BoZej z 15. storo¢ia. Dand udalost viedla k zalozeniu tradicie marianskych puti
v Mukaceve (Hranchak 1995, 442-443).

Uprazdnené miesto biskupa Mukacevskej eparchie po konsolidacii pomerov v gréckokato-
lickej cirkvi obsadil biskup Peter Gebej, ktory ho viedol v rokoch 1924 - 1931. S menom toh-
to biskupa, ordinovaného na Velehrade 3. augusta 1924, sa spaja obnovenie cirkevného Zzivota
v Mukacevskej eparchii. Biskup P. Gebej pochopil délezitost vélenenia cirkvi do novej politickej
skuto¢nosti. Nadviazal kontakty s vladou, ¢im dosiahol aj isté prevzatie zavdzkov §tatu v otaz-
ke materidlneho zabezpecenia duchovenstva, ¢o riesil kongruovy zakon (Zakon kongruovy
¢. 122/1926 Sb. z.) z 26. jula 1926. To dovolilo vylepsit ekonomicka situaciu kléru a uspokojit
veriacich, ktori sa nachadzali ¢asto v konfliktoch so svojimi fararmi, ktoré sa vyskytli v Zivote
prave kvoli zastaranému polofeuddlnemu systému splacania cirkevnych poplatkov. Iny zakon
z 23. aprila 1925 o vztahoch medzi réznymi ndboZenstvami (Zakon ¢. 96/1925 Sb. z.) dovolil
pribrzdit nésilie, ktoré sprevadzalo prestup na pravoslavie. Odvolavajtc sa na tento zakon dosiahli
gréckokatolici vratenie mnohych chramov a inych cirkevnych budov, ktoré im nezdkonne zabrali
pravoslavni (Pekar 2000, 119). Znama je snaha biskupa P. Gebeja aj o oZivenie nabozenského
Zivota, oZivenie na poli verejného vzdelania, v oblasti apologetickej a misijnej tlace a pri podpore
ludovych misii. Biskup P. Gebej ustanovil aj takzvanu Centrdlnu kanceldriu na obranu viery, ktorej
ulohou bolo usmernovat zakonodarni pracu na obranu prav gréckokatolickej cirkvi. Bohuzial,
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Cast duchovenstva s prevazne promadarskym citenim sa branila niektorym rozhodnutiam bisku-
pa na kultirnom a ndrodnom poli. Tieto tazkosti zasli az tak daleko, Ze prinutili biskupa Ziadat
o demisiu, ktoru v8ak Svita stolica bez meskania odmietla. Dnia 25. aprila 1931 biskup P. Gebej
vo svojom prihovore ku kilazom oznamil navratenie posledného chramu, ktory nasilne zabrali
pravoslavni. Nasledujtci den 26. aprila 1931 zomrel (Vasil 2000, 128-130).

Po vybere vhodného kandidata Svita stolica menovala v roku 1932 Alexandra Stojku na post
biskupa Mukacevskej eparchie. Nasledne ju viedol v rokoch 1932 - 1943. Biskupom sa stal v ob-
dobi ekonomickej depresie a vyznacoval sa hlbokou nédklonnostou k socidlnej otazke. Svojimi
pastora¢nymi a politickymi opatreniami, ako aj osobnym prikladom vyzyval vsetkych na po-
moc najchudobnej$im. V rozli¢nych pripadoch sa stal aj sprostredkovatelom medzi socidlne
slabymi vrstvami a vladou, $trajkujicimi robotnikmi a zamestnavatelmi, ¢o vyvolalo osobitni
sympatiu medzi veriacimi. Na trovni kultirnej a narodnostnej orientacie v obdobi jeho spra-
vovania biskupstva sa stretdvame s réznymi pridmi, jednym rusofilskym, dal$im ukrajinskym
a promadarskym. Ten posledny bol predstavovany ¢asto ako vyraz hladania osobitnej identity
karpato-ruského naroda (Vasil 2000, 128-130). Prevratné politické zmeny na jesent 1938 a na jar
1939 narusili aj cirkevny zivot. Znovuobsadenie izemia Mukacevskej eparchie Madarskom prijal
biskup A. Stojka v zaciatkoch s pokojom a lojalnostou. Tazba po zlep$eni ekonomickej situdcie
ho nacas primkla ku niektorym promadarsky orientovanym politikom, ktori pracovali na znovu-
pripojeni Podkarpatskej Rusi k Madarsku. V roku 1939 po rozpade Ceskoslovenska a po anexii
Podkarpatskej Rusi bol biskup A. Stojka madarskymi uradmi najprv favorizovany, ale onedlho
nato sa ich postoj vo¢i nemu radikalne zmenil. KedZe sa dozadoval dodrZiavania narodnostnych
prav pre Rusinov, stratil priazeit madarskych vladnych kruhov, ktoré zacali proti nemu silna po-
litick kampan s cielom odstranit ho z mukacevského biskupského stolca. Kone¢nym vysledkom
bolo to, ze biskup A. Stojka zanechal politické otazky a sustredil svoju pozornost na apostolat
a na pastora¢nu a socidlnu ¢innost pre dobro svojich veriacich (Pop 2008, 235).

Specifikom vojnového obdobia bola pomoc rasovo prenasledovanym Zidom, ktori unikali
pred perzekticiami z okupovaného Polska do Madarska, ktorého sucastou bola aj Podkarpatska Rus.
Poskytnutie nezi$tnej pomoci mozno pozorovat na priklade kiaza Jozefa Borovského a jeho manzel-
ky Evy, ktori pochadzali zo slovenskej ¢asti Mukacevskej eparchie. Obaja boli za svoju nezi$tnu po-
moc Zidom oceneni §tdtom Izrael 16. marca 2009 udelenim vyznamenania in memoriam Spravodlivy
medzi ndrodmi, ktoré bolo odovzdané pribuznym 27. janudra 2010 v Bratislave. Na Slovensku pre-
biehala pomoc prenasledovanym Zidom zo strany gréckokatolickej cirkvi uz od roku 1939, kedZe ich
postavenie v spolo¢nosti bolo ovela horsie ako v Madarsku (Borza 2014, 112-128).

Jozef Borovsky sa narodil 23. oktdbra 1906 vo Velkom Ruskove (okr. Trebisov). Studoval
v Kosiciach a v Uzhorode. V roku 1934 uzavrel sviatost manzelstva s Evou Dudinskou, s ktorou
mali $est deti. Prvé z nich vsak skoro po narodeni zomrelo. V tom istom roku mu mukacevsky
biskup Alexander Stojka udelil v Uzhorode sviatost knazstva a vymenoval ho za administratora
farnosti Latorka na Podkarpatskej Rusi. Vo farnosti pdsobil desat rokov a od roku 1945 az do roku
1950 v Stankoviach. Po¢as komunizmu bol vizneny a poslany do vyhnanstva v Cechach. Koncom
50. rokov sa mohol vratit do svojho rodiska na Slovensko, kde pracoval v jednotnom rolnickom
druzstve. Zdravotné dévody mu po roku 1968 nedovolili vratit sa do pastoracie. Zomrel 17. juna
1973 (Babjak 2009, 337-339).

Pocas druhej svetovej vojny riskovali s manzelkou svoje Zivoty, aby zachranili pred istou
smrtou v koncentra¢nom tabore rodinu Davida Gesslera. A okrem neho aj Eleka Gesslera, Lily
Gesslerovii a Romana Gesslera. Gréckokatolicky farar Jozef Borovsky s manzelkou Evou aktivne
pomadhali prenasledovanym Iudom pri prechode Karpatmi. Jozef bol v tom ¢ase duchovnym ad-
ministratorom fary v dedinke Latorka v Podkarpatskej Rusi, ktord bola pred rokom 1939 su¢astou
Ceskoslovenska, ale po vzniku Slovenského $tatu sa stala sti¢astou Madarska. Koncom roku 1941
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sa zaalo masové vyvrazdovanie Zidov v udoliach smrti na Ukrajine. Mnohi z nich sa preto po-
kusili o ttek cez Karpaty do Madarska, ktoré bolo v tom ¢ase pomerne bezpe¢né (The Righteous
Among 2018; Wierzbieniec 2013, 338-353).

Zlozité podmienky Zidov pri prechode cez Karpaty viedli Borovského k rozhodnutiu, aby
sa zapojil do poskytovania pomoci prenasledovanym. Sprava o jeho dobrote a ochote sa rozsi-
rila za Karpatmi na Ukrajine. Dozvedel sa o nej aj Gessler a v janudri 1942 sa spolu s prvoro-
denym synom Elekom, ktory mal vtedy 14 rokov, vydal na cestu. Opatrovatelke dvoch mensich
deti Elly zanechal kontakt na Borovského. Borovsky mu poslal na pomoc dvoch mladikov, ktori
sa vyznali v okoli, vedeli obist nebezpe¢né miesta a s ich pomocou sa tspesne dostali na tze-
mie Podkarpatskej Rusi. Borovsky ich prichylil na fare, kde sa o nich starala jeho manzelka Eva.
Neskor, ked nastal vhodny okam?zik, ich odprevadil do Mukaceva a postaral sa aj o dévernu osobu,
ktord ich sprevadzala cestou vlakom az do Budapesti. V marci 1942 sa Elly rozhodla, ze kvoli bez-
pecnosti deti bude lepsie, ked sa vybert na cestu do Madarska. Informovala Borovského o svojom
rozhodnuti a on k nej poslal dvoch mladikov, aby ju spolu s detmi previedli v noci cez Karpaty.
Po tazkej a dlho trvajucej ceste sa napokon dostali na faru. Eva Borovska ich pri prichode vystriha-
la pred pritomnostou Nemcov v dome. Ked nebezpecdenstvo pominulo, stravili spolu niekolko dni.
Potom ich Borovsky odprevadil do Mukaceva, odkial odcestovali vlakom do Budapesti, kde sa ro-
dina spolu zvitala. Po obsadeni Madarska Nemcami Gesslerovci spolu s Elly utiekli do Rumunska
a tam sa dozili oslobodenia (Gessler 2006, 30-33).

Mukacevsky biskup Alexander Stojka zomrel v roku 1943 a jeho nastupcom sa stal v roku
1944 mlady 33-ro¢ny intelektudlne zalozeny knaz Teodor Romza. Mukadevskd eparchia mala
v danom roku 257 farnosti s 460 000 veriacimi a 354 knazmi (Hranchak, 1995, 442-443). Biskup
T. Romza bol predstavitefom novej generacie, ktora vyrastla v demokratickych podmienkach
Ceskoslovenskej republiky a zéroven bol absolventom prestiznej Gregoridnskej univerzity v Rime.
Vynimo¢ny a v mnohych oblastiach odli$ny od svojich predchodcov, ktori este boli poznamenani
prostredim monarchie. Bol modernym ¢lovekom, ovladal viacero jazykov, venoval sa $portu a rad
jazdil na motocykli. V roku 1939 bol biskupom Stojkom menovany za $pirituala Kniazského semi-
nara v Uzhorode a zéroven tam posobil aj ako profesor filozofie. Po menovani prijal 21. septem-
bra 1944 biskupské svitenia v zlozitych podmienkach bliziaceho sa frontu a ¢oskoro po prichode
Cervenej armady bol vystaveny novym pomerom (Pop 2008, 216-217).

Spociatku predstavitelia armady zachovali voci gréckokatolickej cirkvi istt zdrzanlivost, ale uz
koncom roka 1944 pravoslavna cirkev s ich podporou preberala gréckokatolicke chramy v oblasti
Chustu. Pri prileZitosti oslav velkej oktdbrovej revolicie velenie 4. ukrajinského frontu zorga-
nizovalo v Uzhorode manifestaciu obyvatelstva za pripojenie k Sovietskemu zvézu. Sldvnostné
zhromazdenie sa konalo 6. novembra 1944 v Uzhorode. Do Rékocziho kinosély bol pozvany aj
biskup T. Romza, na ktorého pritomnosti velenie armady trvalo. Bol vyzvany, aby privital armadu
osloboditelku a jej velitela Jozefa Visarionovica Stalina. Mal podakovat za oslobodenie a vyhla-
sit jednotu ruského, ukrajinského a zakarpatského ludu, vyzvat mlddez ku vstupu do Cervenej
armady a v mene ludu poprosit, aby doslo k pripojeniu k Sovietskemu zvazu. Na zhromazdeni
biskup predniesol diplomatickd re¢ a vyhol sa vyzve za pripojenie a akejkolvek politickej agi-
tacii. Krajské noviny Zakarpatsk Ukrajina falo$ne informovala o prihovore biskupa T. Romzu,
ktory si zela pripojenie k Sovietskemu zvizu. Text prevzala aj kyjevska a moskovska tla¢. Neskor
po prijati ,Manifestu® na zjazde narodnych vyborov konanom 26. novembra 1944 v Mukaceve bol
biskup T. Romza spolu s kuriou vyzvany aby ,,Manifest* podpisal, ¢o on aj jeho spolupracovnici
odmietli. Zhorsujtce sa postavenie gréckokatolickej cirkvi umociiovalo nasilné preberanie chra-
mov a farnosti zo strany Pravoslavnej cirkvi za asistencie Cervenej armady. Doslo aj k zatykaniu
knazov, ¢o napokon biskupa prindtilo zac¢iatkom januara k jednaniu s Ludovou radou na cele
s predsedom Ivanom Turianicom. Po¢as jednania jasne demonstroval svoj apoliticky postoj a volu
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spolupracovat s Ludovou radou na poli kultury a v socidlnych otazkach. Navrhol zorganizovanie
zbierky v eparchii na pomoc sirotdm a vdovam po vojakoch, ktori zahynuli pri oslobodzovani
Podkarpatskej Rusi. Zo strany Ludovej rady v$ak vo¢i biskupovi a gréckokatolickej cirkvi pretrva-
valo nepriatelské stanovisko, a to napriek istej spolupraci, ktora v nasledujicom obdobi prebehla
(Puskas 2011, 127-130; Pekar 1967, 159-164).

Negativne stanoviska sovietskeho vedenia viedli biskupa T. Romzu k zintenzivneniu ¢innosti
v prospech veriacich. Hojne navstevoval jednotlivé farnosti a povzbudzoval k vernosti gréckoka-
tolickej cirkvi. Zaroven pripravoval knazov na obdobie velkej skigky. Po podpisani zmluvy medzi
Ceskoslovenskom a Sovietskym zvizom o odsttipeni Podkarpatskej Rusi — Zakarpatskej Ukrajiny
Sovietskemu zvézu v juni 1945 sa stupiiovala diskredita¢nd kampan proti gréckokatolikom. Doslo
k zatykaniu a sidnym procesom s vybranymi duchovnymi. Za danej situdcie sa najprv v Uzhorode
na sviatok Premenenia Pana a potom 28. augusta 1945 na sviatok Nanebovzatia Panny Marie
v Mukaéeve na Cernecej hore uskuto¢nili tradi¢né pute za Giéasti desattisic veriacich, ktori prichd-
dzali v procesiach, a tak verejne demonstrovali svoju vernost gréckokatolickej cirkvi. Pocas tych-
to puti sa biskupovi naskytla jedine¢na moznost ovplyvnovat postoje duchovnych a veriacich,
ktorych napriek hroziacemu nebezpecenstvu povzbudzoval k zachovaniu vernosti (Puskas 2011,
150-152).

Tragédiu gréckokatolickej cirkvi predznamenal vyvoj na zdpadnej Ukrajine, kde bola dna
10. marca 1946 v Ivove pocas zinscenovaného soboru zrus$ena Brest-Litovska tnia. Nasledovali
ich gréckokatolici z Rumunska (Sedmohradsko), kde bola podobnym spésobom zrusena unia
gréckokatolikov v Bukuresti 1. decembra 1948. Tlak na biskupa T. Romzu vzrastol, ale kedZe bol
neoblomny, poziadal prvy tajomnik Komunistickej strany Ukrajiny Nikita Sergejevi¢ Chruscov,
ktory chcel zlikvidovat teroristov v Zakarpatskej oblasti, J. V. Stalina o sthlas k fyzickej likvidacii
biskupa T. Romzu a vyslaniu $pecidlneho komanda z Moskvy. Dna 26. oktébra 1947 sa komando
4. vyzvedno-diverzného oddielu pokusilo biskupa Romzu zavrazdit na ceste do Uzhorodu, ale
po netspesnej akcii ho napokon zavrazdili 1. novembra 1947 smrtiacou injekciou v nemocnici.
Po smrti biskupa bola Struktira gréckokatolickej cirkvi rozbita a knazi, ktori odmietali prestup
do pravoslavnej cirkvi boli uvézneni a deportovani. K formalnemu zaniku gréckokatolickej cirkvi
na Zakarpatskej Ukrajine doslo 28. augusta 1949, ked bola zrusena Uzhorodska unia (Halagida
2013, 121-122; Borza 2003, 23; Pop 2008, 218; Pekar 1967, 164-169).
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SUMMARY: GREEK CATHOLIC CHURCH IN CARPATHIAN RUTHENIA AND CLASH
OF CULTURES IN 1945. The Greek Catholic Church in Carpathian Ruthenia, in comparison
with the rest of Czechoslovakia, where it was a minority, held an important position in society.
For centuries, it has played an important role in raising the educational and cultural level
of the local population. A complex of educational and educational institutions, not only
in Uzhgorod, but also Chust and individual parishes, served for this purpose. This activity
was complemented by associations and religious organizations. In the retrospective view
of the period between 1920 and 1945, we can conclude that there has been ongoing progress
in this area of activity. However, with the arrival of the Red Army in 1944 and the annexation
of Carpathian Ruthenia, the entire system was destroyed and, finally, the Greek Catholic
Church itself.

The significant influence of the Greek Catholic clergy and intelligence on the events
in the society of Subcarpathian Rus manifested itself mainly through the actions
of the individual bishops. Each of them was an interesting personality. Bishop Anton Pap left
the eparchy after the break-up of the Mukachevo monarchy and lived in Hungary. His place
was taken by Bishop Peter Gebej, who found his way to the representatives of the political
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and religious environment of the Czechoslovak Republic. Through his attitudes, there has
been a positive collaboration between the state and the church, which ultimately helped
to eliminate the injustices caused by the Orthodox movement and the consolidation
of the situation in the Greek-Catholic Church. His successor, Alexander Stojka, continued
in the established line, but after the annexation of Carpathian Ruthenia by Hungary in 1939,
he experienced the support of Hungarian political circles, which, however, did not last long
in the face of his national demands for the benefit of the local population. As a result, he
focused his attention on the apostolate and on pastoral as well as social action for the good
of his believers.

The specificity of the war period was to help the racially persecuted Jews who escaped
from persecution with occupied Poland to Hungary, which also included Carpathian
Ruthenia. The grant of selfless help can be seen in the example of priest Jozef Borovsky
and his wife Eva. This area of activity of Greek Catholics is still awaiting detailed research
and clarification.

After the death of Bishop A. Stojka in 1943, the Holy See appointed a young intellectual
priest, Teodor Romzu, to replace his generation. Bishop Romza grew up in an environment
of democratic Czechoslovakia, and his attitudes were clearly visible. In the difficult conditions
of crossing the front and changing the state, he tried to defend the interests of the Greek
Catholic Church to such an extent that top Soviet officials had him brutally murdered
in 1947. The Greek Catholic Church was abolished and believers forced to enter the Orthodox
Church. However, Saint Cyril and Methodius‘ rich spiritual and cultural heritage remained
hidden and the Greek Catholic Church was reborn in 1989.
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presents the issue of the value platform of Byzantine philosophy. It begins with polemics about
the possibility itself of opening a debate concerning such a theme. It focuses on delimitation
and complications of the research of a value platform of Byzantine philosophy and -
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Abstrakt: PRUZINEC, Tomés. Sondy do hodnotovej platformy byzantskej filozofie a jej od-
kaz pre siicasnii eurdpsku hodnotovii orientdciu. Ndcrt problematiky. Prispevok predklada
problematiku hodnotovej platformy byzantskej filozofie. Za¢ina polemikou nad samotnou
moznostou otvorenia tejto témy. Zameriava sa na ohrani¢enia a komplikdcie pri hladani
hodnotovej platformy byzantskej filozofie a zaroven hladd moznosti jej detegovania. Pozor-
nost sa obracia na oblast kultiry a sémantiky pojmoslovného aparatu. V popredi je uvaha
nad filozofickym vyrazom kozmos, ako aj toho, ¢o predstavuji pojmy ,,synergicky“ a ,,eku-
menicky®. Zaver prispevku nacrtdva mozny odkaz hodnotovej platformy byzantskej filozofie
pre sti¢asnu eurépsku hodnotovi orientaciu a jej nasmerovanie.

Klucové slova: byzantskd filozofia, byzantskd kultiira, hodnotova platforma, kozmos, clovek,
osoba, pravo, spravodlivost

1

Tato praca bola podporovand Agenttrou na podporu vyskumu a vyvoja na zéklade Zmluvy ¢. APVV-16-
0116. Vsetky preklady z cudzich jazykov v tomto prispevku pochadzaji od autora.
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Otvorenie otazky hodnotovej platformy

Riesit problematiku hodnotovej platformy byzantskej filozofie, ktora reflektuje byzantské dedic-
stvo a z neho vychadza, je pre sucasnd filozofiu jednak smelym pocinom, ako aj aktualnou vyzvou.
Smelym pocinom preto, lebo badatel v tejto oblasti riskuje zakopnutie, kedZe spracovanie byzant-
skej filozofie ako takej je len v pociatkoch. Magdalena Jaworska-Woloszynska (2017, 12) velmi
spravne konstatuje, ked pise o situdcii v polskom prostredi, ,,ze pokial ide o Byzanciu a jej kultarne
dedi¢stvo, uprednostriované a propagované su predovsetkym vysledky v oblasti literatary, dejin,
prava, dejin umenia a archeoldgie, zatial ¢o vysledky vyskumu z oblasti filozofie st do velkej miery
ignorované.“ Aj na Slovensku je vyskum byzantskej filozofie len v samotnych pociatkoch, ale ako
pise Jan Zozulak (2017a, 9) ,,v poslednych rokoch sa ukazalo, Ze byzantska filozofia ma nezastupi-
telné miesto v dejinach eurdpskeho filozofického myslenia, preto sa jej zvy$end pozornost zacala
venovat aj na Slovensku.“ Hoci sa ,,byzantska filozofia“ zacala systematicky skimat pomerne ne-
skoro, az na prelome 19. a 20. storocia (grécky historik filozofie BaciAeiog N. Tataxng? a franctz-
sky historik filozofie Emile Bréhier), a hoci jej odborné platforma bola kreovana v Medzinarodnej
spolo¢nosti pre $tidium stredovekej filozofie* az v roku 1975, treba optimisticky skonstatovat,
ze za posledné storocie bolo publikovanych nemalé mnozstvo prekladov byzantskych filozofov,
$tadii a ¢lankov pojednavajucich o byzantskej filozofii.

Ak teda tvrdime, Ze rieSenie problematiky hodnot v oblasti byzantskej filozofie je pre sac¢asnt
filozofiu smelym poc¢inom, mame tym na mysli otvorenti moznost riskovania v zmysle produko-
vania nekompletnych a nesystematickych rezultatov, ktoré budua skor prezentovat fragmentarne
spracovania alebo naopak, necelistvé reflexie. Takéto riskovanie je v$ak sucastou kazdého vedec-
kého badania a do tejto linie sa radi aj predmetny prispevok. Treba ho teda vnimat len ako jeden
z pokusov pri hladani a detegovani zakladnej hodnotovej platformy byzantskej filozofie, ako po-
kus, ktory nechce dat hotové odpovede, lez otvorit samotnu tému ¢i skor otazku. To viak indikuje,
ze badanie v oblasti byzantskej filozofie a zvlast v oblasti jej hodnotového systému je aktualnou
vyzvou, zvlast aj preto, Ze sucasna Eurdpa objavuje svoje myslienkové a kultarne korene, na ktoré
sa Casto v ideovom, ale aj politickom diskurze sporadicky odvolava, ¢i uz za uéelom tGprimného
hladania a urcenia svojej identity, alebo aj za uc¢elom kamuflovania politickych cielov v prospech
politickej hry. Rieenie problematiky hodnoét v oblasti byzantskej filozofie je vak aktualnou vy-
zvou aj preto, lebo eurdpske filozofické myslenie potrebuje oboje plic, plica vychodu, rovnako
ako aj plica zapadu. V tomto zmysle posolstvo ruského basnika a filozofa Vjaceslava Ivanovic¢a
Ivanova o zblizovani vychodu a zdpadu, ktoré spredmetnil v zndmom aforizme ,,dychat obidvoma
plucami® (Joixamo o6udsoma nnyyamu) (1987, 429)* st stale aktudlnou vyzvou.

2 Fran. Basile Nicolas Tatakis, slov. Vasil N. Tatakis alebo Vasilios N. Tatakis istu ¢ast svojho Zivota studoval

a posobil vo Francuzsku, kde prvykrat vydal dielo La Philosophie byzantine (Byzantska filozofia) ako
stcast publikacie L'Histoire de la Philosophie, ktorej autorom bol Emile Bréhier (1949). Dielo vyslo v pre-
stiznom vydavatelstve Presses Universitaires France a malo vela dal$ich vydani. Dodnes zostava ,,pilotnou
monografiou” (Neupauer 2011, 8) a ,,origindlnou a priekopnickou pracou z dejin filozofického myslenia
Vychodorimskej (Byzantskej) rise“ (Zozulak 2017b, 27).

Medzinarodna vedecka spolo¢nost s franctzskym ndzvom Société Internationale pour I‘Etude de la
Philosophie Médievale (skr. SIEPM) bola zalozena v roku 1958. Jednou z komisii vedeckej spolo¢nos-
ti je aj Commission on Byzantine Philosophy. V sucasnosti je jej koordinatorkou Katerina Ierodiakonou
z Nérodnej a Kapadostriasovej univerzity v Aténach (EOviko kou Kamodiotpiaxd IHavemorhpio AOnvav).
Tato ekumenickd myslienku zdoraznoval aj Jan Pavol II. (1996, 65, ¢l. 54) v stvislosti s odvolavanim sa
na reciprocitu Byzancie a Rima v prvom tisicro¢i historie krestanstva.
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Ohranicenia a komplikacie pri hfadani hodnotovej platformy

Pri hladani a detegovani hodnotovej platformy byzantskej filozofie nardzame na skutoc¢nost, ze
byzantska filozofia je eSte stale v pociato¢nom rozpracovani, aj ked pionierske zaciatky ma uz
davno zdarne za sebou. Jan Zozulak (2017b, 21) spravne konstatuje, ked pise: ,,Napriek novym
poznatkom sa doteraz nepodarilo podrobne preskimat a analyzovat byzantské filozofické mysle-
nie a uspokojivo odpovedat na otazku, aky pokrok urobili byzantski filozofi vo svojej dobe, ¢im
obohatili filozofické myslenie svojich predchodcov, do akej miery ovplyvnili neskorsie filozofické
myslenie eurépskych filozofov a aky bol ich vplyv na syrsku, arabsku, latinsku a slovanska kulta-
ru.“ Fakt, Ze sa doposial nepodarilo podrobne preskiimat a analyzovat byzantské filozofické mys-
lenie je skuto¢nost, ktora komplikuje hladanie hodnotovej platformy byzantskej filozofie. Tieto
komplikacie konkretizujeme aj v nasledovnych problematickych bodoch.

Je potrebné si uvedomit dejinny fakt, a to, Ze byzantska filozofia sa rodila v etapach tak, ako sa-
motna Byzantska riSa, po¢nuc transformaciou vychodorimskeho impéria na stredovekd Byzantsku
riSu, ktorad vrcholila v 9. az 12. storoéi. Byzantska risa sa vyvijala a dotvérala. Dnes m6Zeme konsta-
tovat minimalne jej tri fazy: antickd, ranobyzantskd® a byzantsku. Pokial ide o samotnt byzantsku
filozofiu, tu teda treba hovorit o etapach vyvoja v roznych periédach. Jestvuje pluralita jej chrono-
logického rozdelenia a diskusia vo vedeckych kruhoch o jej SirSom ¢i uzSom ohraniceni, o ktorych
pise Jan Zozulak (2017b, 52-56)¢. Treba brat vazne do uvahy komplexnost samotnej periodizacie
byzantskej filozofie, ,problém jej datovania“ a jej ,rozdiely v pristupe k periodizacii jednotlivych
obdobi vyvoja filozofického myslenia“ (Neupauer 2011, 9), ktoré rieSenie problematiky hodnotovej
platformy v oblasti byzantskej filozofie este viac komplikuji. Ku komplikdcii sa priddva samotny
fakt ,nejasnosti v chapani pojmov filozofie a filozof, ktoré tiez viedli k spochybneniu existencie
filozofie pred 11. storo¢im (Milko 2009, 109). Mnohovyznamovost filozofie’, mnohost a plurali-
ta byzantskych filozofov®, ich rozmanita komplexnost a problematika samotného zadefinovania’,

V diele Georga Ostrogorskeho Geschichte des byzantinischen Staates sa stretdvame s oznac¢enim ,,pred-
byzantské obdobie“ (1952), ktoré situuje do rokov 324 az 610.

V tejto suvislosti odporti¢ame konzultovat periodizaciu, ktort predklada Pavel Milko (2009, 171-203).
Byzantska filozofia je vskutku mnohovyznamova a je to komplexny jav. Pod byzantskou filozofiou mo-
zeme chapat akademicku disciplinu, ale vo véeobecnosti aj krestanské myslenie a zaroven aj formu prak-
tického Zivota. Pre pohanské myslenie sa pouzivalo oznacenie vonkajsia muadrost (cogia ¢§wBev) alebo
zmie$and mudrost (dopia 0Upabev).

Aj ked bola byzantska filozofia do istej miery in$pirovana aristotelizmom alebo novoplatonizmom, fi-
lozofické pristupy a interpretacie boli pluralitné. Aj u byzantskych filozofov nachiddzame rdzne pri-
stupy, po¢nuc filozofmi z novoplaténskej aténskej $koly z 5. stor. (napr. Ilpéxdog o Aikdoyos, Proklos,
prezyvany Nastupca), cez pocetnych viac ¢i menej vyznamnych krestanskych filozofov 7. stor. (napr.
Srépavos 6 Adekavdpets, Stefan Alexandrijsky), 11., 12. stor. (napr. Miyand WeAlds, Michael Psellos
alebo jeho nasledovnik na univerzite v Konstantinopole Iwdvvys o Itadds, Jan Italos, dalej Evotpdrioq
Nikaiag, Eustratios Nikejsky), 13. stor. (napr. Tworj¢ Pakevdityg, Jozef Rakenditis), 13., 14 stor. (napr.
BOe6dwpog Metoyitrg, Teddoros Metochitis), 14., 15. stor. (Iewpyrog Tepuiotos ITA0wv, Geodrgios Gemistos
Pléton) a mnohych inych, az po humaniza¢né pristupy filozofov 15. stor. (napr. Miyail AmootéAiog ale-
bo Amootodng, Michal Apostolis; Twdvvyg Apyvpdmovdog, Jan Argyrdpulos) a krestanskych obrancov
aristotelizmu (napr. Iewpyiog Kovptéoiog Xyoriprog, Gedrgios Kourtésios Scholdrios, neskdr patriarcha
Tevvadiog B’, Genadios I1.).

V tejto savislosti uvedme, ze pod vyrazom @ildoogog, resp. v plurdli piddoogor sa v Byzancii nemysleli
len vzdelanci, ucitelia filozofie a obvykle profesori filozofie, ktori pdsobili na cisarskej vysokej $kole (resp.
v dne$nom ponimani univerzite), ktori boli takto titulovani, a dalej majstri klasickej vzdelanosti vo vse-
obecnosti, ale aj mnisi, ba dokonca aj askéti, ktori boli milovnikmi Zivotnej mudrosti. (BliZsie k tejto téme
pozri Milko 2009, 108-117).
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skuto¢nost roznych renesancnych prudov', ako aj fakt vyvoja byzantskej filozofie pochopitel-
ne stazuje badanie v ramci jej hodnotovej platformy. Treba mat tieZ na zreteli aj metodologicku
a hermeneutickd rovinu pristupu k byzantskej filozofii. Musime zobrat do avahy fakt, Ze ,nie je
mozné veelku ponuknut tzv. ,spravnu metédu pristupu® k téme filozofie v Byzancii“ (Milko 2009,
65). Asi v poslednom rade stazovanie badania sposobuje , filologizacia problému®, ktort naértava
Neupauer (2011, 68)"'. Komplexnost vyvoja samotného gréckeho jazyka a jeho sémantické preme-
ny st namieste, av$ak v ramci $tudia problematiky byzantskej filozofie ,nie je nutné ho precenovat*
(Neupauer 2011, 69). Myslime si, Ze je nutné brat do avahy vyssie uvedené vyhrady a prekazky,
ktoré sa vztahuji na byzantskd filozofiu ako na zna¢ne komplexny jav. V tejto suvislosti si teda
kladieme stbor opravnenych otazok: Je vobec mozné detegovat hodnotovi platformu byzantskej
filozofie, ak sa este nepodarilo podrobne preskiimat a analyzovat byzantské filozofické myslenie?
Neriskujeme tym nebezpecenstvo priliSného generalizovania? A dalej: Neriskujeme tym umelé
zuniverzalizovanie zlozitého dejinného, jazykového a intelektudlneho komplexu, ktory by mal byt
$tudovany skor parcialne?

MozZnosti detegovania hodnotovej platformy

Ak chceme zodpovedne hladat a detegovat hodnotova platformu, ktora bola pilierom, ako aj
produktom byzantskej filozofie, musime si uvedomit socialno-politicko-nabozenska platfor-
mu, na ktorej bola postavena byzantskd civilizdcia, resp. byzantska kultira. Vyznamny rusko-
-juhoslovansky byzantolég Georg (Georgij) A. Ostrogorsky (rus. I'edpruit AnekcanapoBud
Ocrporopckuit, srb. Teopruje Ocrporopckn) ju vo svojej knihe Geschichte des byzantinischen
Staates definoval ako syntézu rimskej $tatnej formy, gréckej kultury a krestanskej viery (1952).
Cesky byzantoldg a filolég Vladimir Vaviinek (1992, 7) Ostrogorského definiciu vystizne oko-
mentoval, ze Ostrogorsky ,,tym postihol tri najvyznamnejsie ¢rty byzantskej spolo¢nosti® a zéro-
ven zvyraznil fakt, Ze ,treba zddraznit, ze vietky tieto zlozky vskutku tvorili ucelent, organicky
spojenu jednotu, Ze splyvali jedna s druhou a navzdjom sa podmienovali. Byzantska civilizacia
tym nadobudla zvld$tnu svojbytnt jedinecnost, ktora svojou monolitickou ucelenostou vzbudzu-
je dojem az strnulej nehybnosti. Je to vSak predstava prili§ jednostrannd, a tym do urcitej mie-
ry klamna.“ Vaviinek tym skvele vypovedal fakt o svojbytnej jedine¢nosti byzantskej civilizacie
a zaroven sa tym postavil proti tedrii jej strnulosti a nehybnosti, ktord mohla mylne evokovat.
Pravdou vsak je skuto¢nost, ze pre byzantsku riSu bola prizna¢nd ,adaptabilita“ a ,,trvald rada
zmien.“ (Vaviinek 1992, 7).

Vyhrady a prekazky, ktoré sme predlozili vyssie st pre badanie v oblasti hodnotovej platformy
dobre polozenym mantinelom ale zaroven aj dobre postavenym majakom, pretoze ukazuju smer.
V tejto stvislosti detegujeme dve skutocnosti. Po prvé, byzantska filozofia riesila tie isté témy
aké riesila anticka filozofia, resp. ktoré otvorila. Antickd filozofia nahle neskondila a byzantska
filozofia ndhle nezacala. Hovorime o istom continuatio s predchadzajicim myslenim. V tomto
vyzname Pavel Milko (2009, 105) tvrdi, ze byzantska filozofia riesila tie isté témy ako filozofia

Okrem vyznamnych ¢i menej vyznamnych osobnosti byzantskej filozofie rdoznych obdobi, treba brat
do tvahy aj rozne formy renesancie v zmysle zintenzivnenia recepcie antického dedi¢stva, ako napr. prva
vlnu humanizmu, tzv. maced6nsku, resp. makedonsku renesanciu (9. - 11. stor.), druht vinu humanizmu,
tzv. komnénovskd renesanciu (11 — 12. stor.) a tretiu vlnu humanizmu, tzv. palaiologovskd renesanciu
v neskorobyzantskom obdobi (13 - 15. stor.).

V tejto stvislosti robi Eduard Neupauer (2011, 70) zaujimavu aldziu na samotnt hermeneutiku. PiSe, Ze
aj prva Cast tretieho diela historika filozofie Hansa Georga Gadamera Wahrheit und Methode. Grundziige
einer philosophischen Hermeneutik nesie nazov ,,Jazyk ako médium hermeneutickej skisenosti.“
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predchadzajticeho obdobia, asi az snad na otazku osoby. Jan Zozulak (2018a, 37-50) vsak ide este
dalej a na zaklade svojich badani tvrdi, Ze byzantska filozofia sa zaoberala aj inymi témami, ako
napr. témou bytia a nebytia a pod. Po druhé, bolo to krestanské posolstvo a konkrétne teologia,
ktora ur¢ila smer byzantskej filozofie, pri¢om to nevyhnutne neznamena, zeby byzantska filozofia
nemusela byt autonémna a od teoldgie nezavisla'>. Aj v tejto suvislosti stthlasime s Milkom (2009,
107), ktory pripomina skuto¢nost, Ze napr. triadologické a kristologické spory jedine¢nym spo-
sobom vybrausili aj filozofické pojmoslovie, napr. ovoia, vméoTaois, pvois, npéowmov. Vyhrady
a prekazky, ktoré sme uviedli v predchddzajticej ¢asti by nemali byt zatarasou k tomu, aby sa urobil
hoci aj opatrny pokus o detegovanie ¢i zosumarizovanie hodnotovej platformy, aj ked by mohlo
ist len o velmi skromné postulovanie niektorych vychodiskovych pozicii. Hodnotové platforma
byzantskej filozofie totiz vyrazne reflektovala vyssie uvedent syntézu rimskej $tatnej formy, gréc-
kej kultury a krestanskej viery. Napriek tomu, Ze byzantska riSa presla krizami a koliziami, mala
schopnost im ¢elit a udrzat jednotu, a to aj vdaka hodnotovej platforme, na ktorej bola postavend.

Kultdra a sémantika pojmoslovného aparatu

Pri detegovani hodnotovej platformy si treba uvedomit fakt, Ze byzantska kultara md svoje
vlastné ,,sui generis, ktoré predstavuje svojrazny kultirny typ“ (Milko 2009, 14). Treba si uve-
domit, Ze ,.krestanstvo bolo v Byzantskej risi kultirou®, ako spravne tvrdi Cyril Diatka (2013,
594). Krestanstvo bolo kultirou aj v inych castiach Eurdpy, ktora formovalo a davalo jej hod-
noty. Pre Byzanciu to platilo zvlast, ako pise Vaclav Jezek (2009, 32): ,,Prvky byzantskej kultiury
a byzantského myslenia sa objavuju v inych kulttrach, ale Byzancia je jedine¢nd tym, Ze poskytla
«systémovy» kontext pre rozvoj kultdry.“ Kultura v Byzancii mala vplyv na sukromny a na ve-
rejny zivot, ktory vytvarala. Vladimir Vaviinek (1992, 11) tvrdi, Ze ,to, ¢o byzantsku spolo¢nost
spojovalo, ¢o podmienovalo prislusnost k nej, bola jej kulttira, ktorti mozno najlepsie charakte-
rizovat tym, Ze bola grécka svojou formou a krestanskd obsahom. Keby mal nejaky Byzantinec'?
odpovedat na otazku, akého je pévodu alebo aka je jeho prislusnost, najskor by povedal, ze je
Romaios — Riman', ob¢an Rimskej (t. j. byzantskej) rise', a Ze je christianos orthodoxos — pra-
voslavny krestan. Tieto dve hodnoty boli z byzantského hladiska rozhodujtcimi a tie vystihovali
vlastnt podstatu tejto civilizdcie“ Takéto interpretovanie suvztaznosti krestanstva a kultiry nam
lepsie otvara dvere aj k pochopeniu samotnej hodnotovej platformy byzantskej filozofie. Ved ,,du-
chovnost byzantskej spolo¢nosti predstavuje systémovy ramec, v ktorom filozofia rozvija a zaro-
ven plni o¢akdvané funkcie“ (Neupauer 2011, 11). Ked v &asopise Revue des Etudes Grecques Paul
Lemerle (1951, 388) recenzoval Tatakisove dielo La philosophie byzantine, hned v Gvode recenzie

V tejto suvislosti pripomenme pluralitu byzantskych filozofov, ich rozmaniti komplexnost a problemati-
ku samotného zadefinovania filozofov a filozofie, o ¢om sme pisali vyssie (vid napr. pozn. 8, 9).
Oznacenie, ktorym zapadni autori tradi¢ne oznacovali ob¢anov Rimskej rise.

Sg. Pwpaios, pl. Pwuaior. Obyvatelia Rimskej riSe a neskdr Byzantskej sa oznacovali za Rimanov.
Tzv. Byzantinci sa pokladali za prirodzenych pokracovatelov Rimskej rise. V suvislosti s klarifikiciou
a s vyznamovostou pojmoslovia Vladimir Vaviinek (1992, 7) spravne pise: ,,Byzancia [...] je to nazov, kto-
ry vytvorilo az novodobé historické badanie. Bol vytvoreny podla mena starej gréckej osady Byzantion,
na mieste, na ktorom cisar Konstantin Velky zalozil nové hlavné mesto riSe nazyvané podla neho grécky
Konstantinupolis (latinsky Constantinopolis) — Konstantinove mesto. Obyvatelia rise, ktord my dnes nazy-
vame byzantskou, tohto nazvu neuzivali a tieZ sa k nemu nehldsili. Pre nich to bola stale Rimska risa a oni
samy sa nazyvali Rimanmi.“

Grécky oficialny vyraz pre Rimsku risu bol Pwpaixy Avtokpatopia, lat. Imperium Romanum. Pouzival sa
aj neoficidlny vyraz Ri$a Rimanov (Avtokpatopia twv Pwuaiwv).
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citoval Tatakisove slova: ,Byzantska filozofia je jednou formou, krestanskou formou gréckeho
myslenia, gréckeho rozumu a gréckej duse® a tato vypoved nasledne okomentoval: ,,Takto je ¢ita-
tel hned od zaciatku upovedomeny, ze ide menej o filozofiu, v tom zmysle ako ju ludovo obycajne
chapeme, ale Ze ide o filozofiu nabozenskd, a exaktnejsie krestanski.“ Vyskum byzantskej filozofie
a jej hodnotovej platformy nas napokon vrha aj do kulturolégie. To znamena, ze zaradenim prob-
lematiky do $irsieho kulturneho rdmca je mozné prekonat aj konfesionalne alebo pozitivistické
hladisko (Neupauer 2011, 14).

O ¢om teda v kulture hovorime, ked tvrdime, ako sme uviedli vyssie, ze krestanstvo bolo
v Byzantskej risi kultirou? Slovami Ericha Mistrika (1999, 28) ,hovorime o hodnotach, normach,
o ludskom vnimani technol6gii, materialov, prostriedkov.“ (...) ,Kultura, to st vyznamové a hod-
notové aspekty Zivota spolo¢nosti.“ Krestanstvo v Byzantskej ri$i formovalo, a kulturologickym
slovnikom vyjadrené kultivovalo, resp. zuslachtovalo literatiru, vytvarné umenie, techniku a cely
spolocensky, politicky, pravny, hospodarsky a intelektualny zivot bez toho, aby eliminovalo de-
di¢stvo antiky. Prave naopak. Byzantsku kultdru treba chapat ako ,,dialog klasickej kultivovanosti
a krestanskej kultiry“ (Neupauer 2011, 35). Bezpochyby, krestanstvo kultivovalo byzantské filo-
zofické myslenie v nadvéznosti na antické dedic¢stvo. Pochopitelne, kazda civilizdcia a kultira ma
svoju socialnu, kultdrnu a intelektudlnu pamit a tito pamét ma aj svoje historické vazby. Byzantské
filozofické myslenie sa teda prirodzene stalo dedi¢com gréckeho antického myslenia. Prebralo poj-
moslovny, ale aj vyznamovy aparat, ktory sa dalej vyvijal, menil a aktualizoval v zavislosti od etap
vyvoja. Pojmoslovny aparat sa vyvijal, menil a to nielen sémanticky, ale aj filozoficko-axiologicky,
a to zvlast tym, ze aplikoval krestanské posolstvo.

Ako priklad uvedieme vyraz kozmos (6 kdopo¢). Nebudeme sa tu blizsie zaoberat pouzivanim
tohto vyrazu v ranej alebo neskorsej filozofii a ani nebudeme objasnovat jeho detailnt analyzu
vyvoja, pricom treba tiez zd6raznit fakt, ze pouzivanie tohto vyrazu bolo iné napr. u epickych bas-
nikov a iné u filozofov. Zvyraznime len tie fakty, ktoré su prelomové v konotacii s krestanstvom.
Vyraz kozmos sa uz v ranej gréckej prirodnej filozofii vieobecne pouzival na oznacenie sveta,
svetového poriadku, usporiadania sveta (Kahn 1992, 9-10). Casto ho vidime aj v tvare slovesa
koopéw v popise beznych civilnych i vojenskych aktivit, teda mimo filozofiu. Napr. vyraz sa tyka
$ipu, ktory sa hodi do luku alebo zoradovania a usporaduvania vojska. Aj v ¢innosti tento vyraz
naznacuje ,poriadok® a ,usporiadanost® alebo aj esteticka kvalitu v zmysle ,,0zdoby“'®, ¢i ako
»disciplinu® (Kahn 1992, 10-11). Vo filozofii sa nim oznacoval ,,prirodzeny poriadok vesmiru®,
»usporiadanie vSetkych veci, v ktorom ma kazda prirodnd sila pridelent svoju funkciu a svoje
hranice®, teda ,,prirodny svet podla vedomej analdgie s dobrym usporiadanim spolo¢nosti“ (Kahn
1992, 12-13). V ranej gréckej prirodnej filozofii mdzeme vyraz ¢ xdopog objavit aj ako synony-
mum k vyrazu ¢ odpavig (nebo alebo nebesky priestor, nebesky poriadok, sféra usporiadanych
hviezd), pricom jeho filozoficky zaklad mozeme chapat ako ,,usporiadanie” alebo ako ,,svetovy
poriadok ako celok®. Aj u Hérakleita sa kozmos chape ako ,,iiplny organizovany cyklus elemen-
tarnych a vitalnych transformacii® (Kahn 1992, 14-15). Pre filozofické uvazovanie ranej gréckej
prirodnej filozofie dal koncepény zédklad milétsky pohlad na prirodzeny svet ako na organizova-
ny systém (Kahn 1992, 20). Z milétskej koncepcie a z neskorsich filozofov prirody vychadzal aj
Pytagoras a jeho $kola. Pytagoras déval kozmosu charakter harmonie a za jeho stavebny material
pokladal ¢isla. Harmonia znamenala ,,jednotu, spdjajucu mnohost a celkové zosuladenie toho, ¢o
je nesuladné® (...) ,Harmonia mala byt podla pytagorejcov dusou sveta (Legowicz 1973, 68-69).
Pytagoras a jeho $kola v§ak na rozdiel od milétskej $koly nehladali tajomstvo sveta v pralatke, ale
v prazakone (Storig 1992, 99). Je uplne pochopitelné, Ze v helenizme, ktory narodny rys filozofie

16" Neskor aj Rimania prekladali kdouog ako mundus — ozdoba (Kahn 1992, 13).
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nahradil kozmopolitnym nazeranim, je kozmos, ako ,,suhrn usporiadaného celku sveta®, spolu
s logom a erosom, klti¢ovym pojmom filozofie (Storig 1992, 142).

V mladsej gréckej filozofii sa kozmos vnimal aj ako javisko, v ktorom sa odohrava Iudsky Zzivot.
Mal aj socialno-hospodarsky a socidalno-antropologicky vyznam a moézeme ho ndjst pri oznaceni
obydlia Iudi alebo ako Iudsky svet, v ktorom je vyrazny aspekt dejin.

V krestanskej filozofii vyznam slova kozmos nadobudol uplne iny rozmer. Prichodom Krista
do Tudského Zivota sposobom inkarndcie nadobudol kozmos prevratne aj int hodnotu. V kres-
tanstve kozmos uz nenaznacuje len organizovany systém, poriadok a usporiadanost a ani nielen
obydlie Iudi, Tudstvo, fudsky svet a javisko pozemskych dejin. Kozmos je priestor, v ktorom vyku-
pitelsky, zachranujico kona Boh. Boh vstupuje do dejin sveta, do dejin ¢loveka, ¢im dejiny sveta
a dejiny konkrétneho ¢loveka robi svojimi dejinami. Pre grécky svet a nasledne pre byzantské mys-
lenie nastava uplne nova interpretacia kozmosu. Protiklad medzi Bohom a kozmom je Kristom
nielenze prekonany, ale viac, kozmos sa vo filozofii stava centrom Bozieho konania. V Kristovi
nastava jednota viditelného (x71076) a neviditelného (&x71076). Priroda, svet a jeho dejiny, celé
zivocisstvo, svet fudi a svet duchov st zhrnuté do jedného pojmu - kozmos. Sémanticky tu vidime
jasny priklad toho, ako sa obsah klasickej antickej terminoldgie zmenil. Do terminoldgie vstapi-
la nova kultira myslenia sformovana krestanskym posolstvom. Grécky jazyk a jeho pojmoslovny
aparat tak zacal vyjadrovat novu krestanski mentalitu myslenia. Filozoficky a teologicky by sme
uvedenému pojmu mohli priradit pojem vSeobsiahlost. Kozmos nie je videny a interpretovany
fragmentarne, ale ako celok. Pre filozofické myslenie je kozmos zmiereny s Bohom a spasa sa vni-
ma ako kozmicka dimenzia. Je sucastou Bozieho kralovstva, pretoze v kozme sa odohrala drama
vykupenia a tato drama zvitazila. Vyjadrené teologicky, Bozie kralovstvo uz prislo a Boh kraluje.
Tato axioma sa premietla do ideového zakladu samotnej Byzantskej rise. Vladimir Vaviinek (1992,
14) spravne konstatuje, ked piSe, Ze ,, Byzantska risa je, aspon v tedrii a svojimi narokmi (...) je, alebo
aspon ma byt, pozemskym obrazom nebeského kralovstva.“ Filozoficky to vSak dalo interpretacii
kozmu aj iny naboj. Skuto¢nost, ze sa Boh ujal sveta bola optimistickou perspektivou budiicnosti.
Byzantska riSa budovana na obraz nebeského kralovstva produkovala pozitivny pristup k Zivotu.
Krestanstvo napokon umocnilo celistvé chdpanie Zivota s jeho dorazom na celok, ¢im filozofic-
ky podporilo holisticky princip, ktory sa spraktizoval do symbidzy ¢loveka, prirody, spolo¢nosti
a kozmu. Prevratné filozofické posolstvo v tejto stvislosti nachddzame na zaciatku Evanjelia podla
Jana, KATA IQANNHN. Boh bol 6 Adyog (Slovo), z ktorého nevzniklo ni¢ z toho, ¢o jestvuje:
SEV &px7i /iy 0 Adyog, kai 0 A6yog v mpog Tov Oedy, kai Beog fv 0 Adyos. 0D1og fv év dpyij mpog TOV
Ocov. mavra 1 adToD Epéveto, Kal ywpic adToD épéveto 008E Ev. 6 péyovev™ (JOHN, 1,1-3). Vsetko
vzniklo prostrednictvom Loga: ,,[Idva §i° avTod éyéveto®, a dalej nim, teda prostrednictvom neho
vnikol kozmos: ,,(...) 0 kéapog 81" avTov éyévero (...)"* (JOHN, 1,10). Boh (0 Adyog) sa ujal sveta,
fyzicky don vstupil, aby v fiom prebyval: ,Kai 6 Aéyos oapé épévero kai éokifvwoey v fuiv, ko
é0eacdueda iy §68av avTov, 86kav ¢ povoyevois mapd matpds, mApnS ydpitos kol dAnBeing
(JOHN, 1,14). Tento grécky text vypoveda o tom, ze kozmos ma pre Boha hodnotu. Text ,,0 Adyog

17 ,Na pociatku bolo Slovo, to Slovo bolo u Boha a to Slovo bolo Boh. Ono bolo na po¢iatku u Boha. Nim vznik-

lo véetko a bez neho nevzniklo ni¢ z toho, ¢o jestvuje” (Biblia 2008, 96). ,,In the beginning was the Word,
and the Word was God. He was in the beginning with God; all things were made through him, and without
him was not anything made that was made® (The Greek-English New Testament 1993, 247).
18 Vsetko vzniklo skrze neho (...) svet nim vznikol (...)“ (Biblia 2008, 96). ,,(...) all things were made through
him (...) the world was made through him (...)“ (The Greek-English New Testament 1993, 247).
»A Slovo sa stalo telom a prebyvalo medzi nami a my sme videli jeho slavu, slavu, akil md od Otca jedno-
rodeny Syn, plny milosti a pravdy“ (Biblia 2008, 96). ,,And the Word became flesh and dwelt among us,
full of grace and truth; we have beheld his glory, glory as of the only Son from the Father® (The Greek-
English New Testament 1993, 247).
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oap€ éyévero” vypoveda o dalsej prevratnej skutocnosti, v ktorej sa hodnota sveta ete viac konkre-
tizuje. Boh (6 Adyog) sa stal telom, ¢o gréc¢tina vyjadruje podstatnym slovom maso (7 oép&). Maju
sa tym na mysli dve skuto¢nosti. Po prvé, Boh vsttpil do pominutelnej skuto¢nosti, stal sa ,,médsom
¢loveka®, ¢im na seba vzal podmienky materialnej pominutelnosti cloveka. Po druhé, Boh tymto
priznal ¢lovekovi hodnotu, ba viac, priznal hodnotu aj pominutelnému a chradnicemu ludskému
telu. Tento pozitivny pristup k ludskému telu a telesnosti treba interpretovat viac nez v perspektive
estetickej dekordcie, ale v zmysle hodnoty ¢loveka a v zmysle jeho tela a telesnosti vo vieobecnosti.
Dodajme, ze Boh priznal hodnotu tak ludskému telu, ako aj dusi ¢loveka (Zozulak - Val¢o 2018,
1037-1049).

Vyssie uvedené interpretacie neboli pre rimske a grécke myslenie uchopitelné. Monoteisticka
skuto¢nost jedného Boha, ktory vstupuje do sveta a ktory navyse miluje, Boha, ktory ddva hodnotu
¢lovekovi a jeho telesnosti a dokonca za neho berie aj bolesti a zomiera za neho, bola pre Grékov len
tazko prijatelnym paradoxom. Apostol Pavol preto v Prvom liste Korintanom (ITPOX KOPINOIOYZ
A) konstatoval, Ze toto posolstvo je pre Grékov, ktori ,,hladaji madrost“ (EAAyve gogiay {rodor),
pre nich, resp. pre vietky ,narody bldznovstvom®, mentdlnou choromyselnostou (£8veorv 6¢
pwpiav)® (I. CORINTHIANS, 1,22-23), teda nieco, comu sa nedd racionalne porozumiet.

Je pochopitelné, Ze tieto uvahy otvorili cestu k novému zadefinovaniu ¢loveka, jeho vyznamu
a velkosti. Neskor, v ramci byzantskych teologickych disput, konkrétne triadologickych otézok, sa
dostala do popredia téma ¢loveka (0 dvBpwmog) ako osoby (76 mpdowmov)** a nasledne pomerne
zlozita rekodifikdcia terminu osoba. Aj byzantska paideia (17 maudeier) sa sustredila na formovanie
¢loveka, na jeho utvaranie ako osoby a jeho spiritudlnej dimenzie prostrednictvom duchovnych
cviceni (Milko 2009, 78-86). Teologické otazky o podstate a vztahu troch Bozich osob sa pre-
mietli aj do filozoficko-antropologickych a antropologicko-pedagogickych otazok, ktoré viedli
k otvoreniu sa pre vzfahovii koncepciu cloveka v praktickom Zivote, o méozeme vidiet ako velky
hodnotovy prinos byzantského myslenia. Clovek bol u Grékov predmetom prava a zdkona a uz
od antiky sa kladol doraz na vychovu ob¢ana, na jeho slobodu, spravodlivost, verejnu ¢innost a aj
na naprotivky ako bezpravie, nespravodlivost, nesloboda. Tieto témy neboli v byzantskom mysle-
ni ni¢im novym. Jasne to vidiet uz v gréckom pravnom systéme (Tomsa 1923/2007). Krestanstvo
a nasledné jeho aplikovanie v socidlnom, politickom a nabozenskom systéme Byzantskej rise dalo
véak ¢lovekovi ako osobe hodnotu neopakovatelnej a jedine¢nej bytosti, o ktort sa treba starat uz
»tu a teraz” a ktord je aj podstatnym elementom poslednych veci, teda toho, ¢o je najvzdialenejsie,
posledné, najvyssie — éoyatog. Osoba ¢loveka je bytost, ktord Zije ,,tu a teraz® a aj ,tam a potom
a preto starostlivost o osobu ¢loveka, o jeho rozvijanie, uskuto¢novanie a o jeho ochranu je si-
castou jeho hodnoty*. Z tohto dévodu nadobudla paideia, ako vychova k hodnotam, a pravo ako
uskutoc¢novanie tychto hodnot, novy vyznam.

Niektoré novsie texty uvadzajui ,pre Grékov blaznovstvom®, ;EAAyowv 0¢ pwpiav®. Povodny text je vak
»pre narody blaznovstvom® (é0veorv §¢ pwpiav), ¢o implicitne zahfna aj Grékov.

Poznamenajme, Ze v pdvodnom slova vyzname 70 mpéowmov znamenalo oblicaj, tvar, ako aj masku, resp.
tvar masky.

V suvislosti s eschatologickou dimenziou, ktorej osoba ¢loveka je stcastou, uvedme komentar Vaclava
Jezka (2009, 32) ku knihe sovietského a ruského byzantoldga a slavistu Sergeja Sergejevica Averinceva
(rus. Cepreit Cepreesnd ABepuniieB) OBomonys ¢punocodckoit mpicn [The evolution of philosophical
mind] (Averintsev 1984): ,,Pre Averinceva mala Byzancia nad¢asovy ramec, a to preto, ze hodnoty byzant-
skej kultary mali nad¢asovu a eschatologickt dimenziu. Nie v zmysle toho, Ze prvky byzantskej kultiry
boli neopakovatelnymi alebo jedine¢nymi, ale pretoze Byzancia ponukala systémovost, ktora disponuje
eschatologickymi kvalitami.“
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Odkaz pre sticasnu europsku hodnotovu orientaciu a jej smer

Jan Zozulak (2017b, 70) vo svojej knihe Byzantska filozofia venuje $tvrta kapitolu stretu antickej
filozofie a krestanského myslenia. Autor spravne konstatuje, ze ,,Stret helenizmu a krestanstva
priniesol pozitivne vysledky pre pokrok oboch systémov myslenia, pretoze helenizmus poskytol
byzantskym autorom prostriedky a pojmy na presné formulovanie zakladnych pravd krestanskej
viery a krestanstvo vdychlo novy duch do gréckeho filozofického myslenia, ¢im vytvorilo moznos-
ti pre nové filozofické hladanie pravdy.“ Priklad stretu antickej filozofie a krestanského myslenia,
ktory sa odohral v Byzancii méze byt pre sucasné eurdpske premeny prikladom. Stret eur6pskych
filozofii a kultur, vychodnej a zdpadnej, severskej a juzanskej, euroatlantickej a balkanskej a po-
dobne, a mohli by sme povedat, Ze aj celkovo stret inakosti v jej roznych formach, ktoré prekracuju
eurdpsky priestor, sa nemusi nevyhnutne interpretovat v zmysle obav a hrozieb alebo dokonca
katastroficky, ale v perspektive obohacujticej vzajomnej vymeny. Ak rozroznovanie postojov, napr.
politickych, ekonomickych, kultarnych a socialnych nerusi harméniu celku, ale naopak celok kul-
tivuje, potom diferenciacia Eur6py moze byt jej bohatstvom. Ak mnohopodobovost celku je viac
ako dekoracia, teda ak je priestorom pre dynamizmus myslenia a zdravej konfrontacie, potom
diferenciacia moze v sebe obsahovat vyznamnu silu spolustc¢innosti v rozmanitosti, a v konkrét-
nom prevedeni, v partnerskej spolupraci. V tomto vyzname mozeme chapat aj vyznam synergie?,
ako byzantské posolstvo pre dnesnt Eur6pu, ¢o méze mat pre nu hodnotny vyznam. Cyril Diatka
(2013, 597) v tejto stvislosti uvazuje hlboko pragmaticky a eticky: ,,Eurépa je v kultdrno-historic-
kom zmysle celok, i ked vnutorne diferencovany. Spravne pochopenie tychto diferencii, ak pozna-
me priciny ich jestvovania, nas mozu priviest k vedomiu tesnejsej spoluprace a zbavit zataze roz-
licnych mocensko-politickych kombindcii a nastrojov donucovania. Vedomie, Ze tvorime urcity
celok je pre kazdy dalsi krok do budtcnosti potrebné a Ziaduce.“ Pevnost celku sa rodi a ukotvuje
prave v spomenutom continuatio, ktoré by prirodzene malo stavat na svojej socialnej, kultirnej
aintelektudlnej pamaiti. Zmeny a vyvoj ako prirodzeny fakt tvorivosti nemusia eliminovat eurdpske
dedi¢stvo, naopak, moézu nan kontinualne nadvizovat, co moze byt silnym jednotiacim prvkom
eurdpskej identity a spolupatri¢nosti. Eurdpska identita sa moze formovat ako mnohopodobo-
va a Eurdpa samotna sa moze uskutocnovat ako jednota spajajica mnohost. Byzantské myslenie
moze byt v tomto zmysle prikladom. Malo to, ¢o dnes nazyvame ,ekumenickou ¢rtou’, ktora bola
postavena prave na synergii. Grécky vyraz 1 oikovuévy yij mdzeme prelozit ako obyvany svet, resp.
volnejsie ako [udstvo na zemi. Etymologicky sa derivuje zo slovesa oixéw, ¢o prekladame ako ,,by-
vat®, a z neho vyplyvajiaceho podstatného mena 6 oikog, ktoré prekladame ako spolo¢né obydlie,
spolo¢ny dom, resp. domécnost. Dalej sa vyraz sklada z podstatného mena 7 y#, ¢o prekladéme
ako zem, krajina, resp. aj ako rifa. Pod pridavnym menom ,ekumenicky“* teda mozeme mysliet
na skuto¢nost, ktora ma univerzalny charakter praktizovany v synergii. Ekumenicky charakter

% Uvedme, Ze slovo cvvepyia ma svoj koren v spojeni ovv (spolu, s, so, vospol a pod.) a 76 &pyov (dielo, po-

¢in, skutok a pod.). Sloveso ovvepyeiv, ktoré znamena ,,v diele pomahat®, ,,v diele podporovat“ ma hlboku
myslienkovi hodnotu a odkazuje na vyznam spoluprace ¢i spolo¢nej prace. Slovo synergia sa do zapa-
doeurdpskeho prostredia dostalo pomerne neskoro. Bolo to zasluhou francuzskeho lexikografa Emila
Littrého, ktory ho prvykrat pouzil v roku 1873 v etymologickom, gramatickom a historickom slovniku
Dictionnaire de la langue francaise, ktory je tiezZ zndmy pod pomenovanim Le Littré.
Neskorsi a dne$ny vyznam slova ,ekumenicky“ sa vyskytol az v 19. storo¢i v krestanskom hnuti usi-
lujicom sa o jednotu cirkvi. V tomto zmysle sa slovo ,ekumenicky“ pouzilo prvykrat pocas stretnutia
Evanjelikdlnej aliancie v Londyne v roku 1846. Autorom tohto dne$ného vyznamu slova bol protestantsky
francizsky pastor Adolphe Louis Frédéric Théodore Monod.

Treba v8ak poznamenat, Ze uz v starej gréctine sa rozliSovali vyrazy ,univerzalny® a ,,ekumenicky*
Ak cheeli stari Gréci pomenovat veci a skuto¢nosti ako ,,univerzalne® t. j. nieco, ¢o je ,,celé“ alebo celkom
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déava doraz na vSestrannost, teda na kategérie, ktoré su hodnotovo spolo¢né, idey hodnot, ktoré
nepoznaju hranice, prekracujua ich a st pre vietkych obyvatelov zeme. Ekumenicky neznamena
internacionalny alebo interkultirny, ale skor transnaciondlny a transkultirny, ktory nijako nerusi
osobitosti lokalnych, regionalnych alebo narodnych kultir a bohatstiev. Ekumenicky znamena
skuto¢nost, Ze véetci ludia st pozvani k tomu, aby spolo¢ne obyvali spolo¢ny dom a v iom spolu-
pracovali. Chce teda zd6raznit hodnoty, ktoré prekracuju a presahuju rasové, kultirne, historické,
socialne, ekonomické, politické a nabozenské ohranicenia a obmedzenia. V ekumenickom slova
zmysle ide aj o universitas, celok ako hodnotou pre kazdého a v kazdej dobe. Byzantska risa sa
stala ,nositelkou sprostredkovania vymeny kulturnych hodnét® (Zozulak, 2017a, 8), nie jej brz-
dou. Krizy a kolizie, a konkrétne aj kriza krestanstva v medzikultirnom kontexte e$te nemusia
znamenat rozklad. Naopak, moze to byt vyzvou, priaznivym ¢asom - kairosom?®, ktory mozno
spravne a vo vhodnom case uchopit a v ktorom sa mozno spréavat synergicky. Dovolime si tvrdit,
ze v Byzancii opakom viery (7 mioti) nebola veda (17 émiot#juy), odborné poznavanie, hladanie
a skiimanie, o ¢om vypoveda aj samotna slovna spriaznenost vyrazov. Opakom viery bola skepsa
a byt skepticky (oxentixdg). Hodnotova platforma byzantskej filozofie ¢erpala prave z vyssie spo-
menutych pozicii, ak neboli priam jej piliermi.?

Zaver

Ako sme uviedli na za¢iatku tohto prispevku, predmetnu reflexiu treba vnimat len ako jeden z po-
kusov hladania a detegovania zdkladnej hodnotovej platformy byzantskej filozofie. Predlozena
reflexia je skor pokusom, ktory chce otvorit samotnu otazku o hodnotovej platforme byzantskej
filozofie, podnetom k hladaniu jej hlbsieho zmyslu. Pravdepodobne je este skoro ur¢it zlozky hod-
notovej paradigmy, ved mnohé diela samotnych byzantskych filozofov este len ¢akaju na reedicie
a nasledne na filozoficku analyzu. Nie je v§ak neskoro nadrtnut témy byzantskej filozofie, ako
to robi Jan Zozulak (2018a, 37-50), jej okruhy a z toho derivovat prvé uzavery. Systematické zva-
zovanie a reflexia byzantskej hodnotovej platformy je namieste. Je potrebné ju skimat a nebat sa
prvych krokov, aj ked mozno skoncia zakopnutim alebo aj padom, ¢o médze byt pripadom aj tejto
reflexie. Lucjan Klimsza (2013, 135) celkom spravne konstatuje, ked pise, ze ,,Anticka tradicia
hovori, ze vSetky veci sa musia najprv zvazit, aby ukdzali svoju hodnotu. AZ potom svoju hodnotu
ukdzu.“ Tak je to v pripade aj tohto prispevku. Jeho autor vyjadruje Zelanie, aby sa v badani by-
zantskej filozofie pokracovalo ¢oraz viac dynamickejsie, aby sme ako badatelia mali odvahu zvazit
aj to, ¢o je este len fragmentdrne poznané, premysliet aj to, ¢o je eSte netiplne prebadané, a aby sme
mali odvahu objavovat a reflektovat ,,duchovné tradicie a ,,dejinnd kontinuitu®, v ktorych mozno
nachddzat ,trvace hodnoty* (Diatka 2013, 596).

»kazdy“ a ,vospolok, resp. chceli poukazat na vietkych, alebo na vsetko ako na jeden spolok, vtedy pou-
zili bud slovo dmag alebo slovo adpmag.

Slovo kairos je prevzaté z gréckej mytologie a z triddy troch hlavnych konceptov ¢asu: Chronos
(Kpdvog), Kairos (Kaipdg) a Aidn (Aiwv). Kairos bol antickym bohom. Mal fyzicka zvlastnost, a to, Ze
na hlave nosil jeden chumac vlasov. Ked ludia stretli Kairosa, tak sa ocitli v troch situacidch. Bud ho nevi-
deli, alebo ho videli a ni¢ neurobili alebo ho videli a v spravnom okamihu ho uchopili za chumac vlasov,
aby ho uz viac nepustili. Posledna tretia situdcia je zmyslom toho ¢o je Kairos, a to uchytit v pravy cas
prilezitost a v prihodny ¢as ju nepremarnit.

V tejto stivislosti ddvame do pozornosti ¢lanok Interaction of philosophy and natural sciences in Byzantine
Empire (Zozulak 2018b, 7-15).
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SUMMARY: PROBES INTO THE VALUE PLATFORM OF BYZANTINE PHILOSOPHY
AND ITS MESSAGE TO CONTEMPORARY EUROPEAN VALUE ORIENTATION.
A SKETCH OF THE ISSUE. This article treats the issue of the value platform of Byzantine
philosophy that reflects the heritage of Byzantine culture. Byzantine philosophy has
an irreplaceable role in the history of the European philosophical thinking. Nevertheless,
there are many handbooks of Byzantine philosophy still waiting for re-editing
and philosophical analysis. We must admit that the analysis of Byzantine philosophy is still
in its initial elaboration stage, although early steps have already been taken. This article is one
of the attempts of researching and detecting a basic value platform of Byzantine philosophy.
It doesn’t have the ambition of giving prompt answers, but it aims at opening a debate about
the issue itself.

When searchingand defining value platform, thereare somelimitationsand complications.
There is the complexity of periodisation of Byzantine philosophy. And there are also some
uncertainties regarding the comprehension of the concepts of philosophy and philosopher,
which is well manifested in the diversified complexity and in the issue of definition itself.
With regard to the study of Byzantine philosophy, there is no stable methodological
and hermeneutical approach. Another obstacle of research in the field of value platform
is represented by the “philologisation of the issue”; this aspect results from the complexity

| 146 | eee KONSTANTINOVE LISTY 12/2 (2019), pp. 135 - 147



SONDY DO HODNOTOVE] PLATFORMY BYZANTSKE] FILOZOFIE A JE] ODKAZ
PRE SUCASNU EUROPSKU HODNOTOVU ORIENTACIU. NACRT PROBLEMATIKY

of the development of Greek language and its semantic transformations. Despite the existing
obstacles, it is possible to detect a platform of values. We must be aware of the social, political,
and religious platform that forms the basis of the Byzantine civilisation or Byzantine culture.
These components constituted a compact and organic oneness. They were penetrating one
into the other with mutual influences.

Byzantine philosophy was in a relationship of continuatio with classical antiquity.
Its value platform reflected the synthesis of Roman state form, Greek culture, and Christian
faith. Despite the fact that the Byzantine Empire faced several crises and collisions, it always
had the ability of overcoming them and maintaining its unity - also thanks to the value
platform on which it was based. In the Byzantine Empire, Christianity was a culture. It took
over the terminological and semantic apparatus of the antiquity and it further developed
it. The change in the word 6 xdouog is an example of axiological modification. The new
definition of person is also quite significant. One of the most important themes was
the concept of man (6 &vbpwmog) as a person (76 mpoowmov). This was reflected in sectors as
education of citizens, their freedom, justice, public activity, etc.

The example of encounter between antique philosophy and Christian thinking
in Byzantium can serve as a model for current European transformations. The meeting
of European philosophies and culture should not be necessarily interpreted in terms
of preoccupation and threats — even catastrophic - but in a perspective of enriching reciprocal
exchange.

If the multiform character of the ensemble is more valuable than decoration, if it becomes
a place for dynamism of thoughts and thorough confrontation, then differentiation can have
the significant strength of cooperation in our diversity. In this sense we can understand
also the meaning of synergy and oecumene as a Byzantine message for today’s Europe.
The message of the oecumene wants to underline values that go beyond racial, cultural,
historical, social, economic, political, and religious demarcations and limitations. With this
regard, even Europe can be a mediator of exchange of cultural values, not a brake. In order
to do this, it must be capable of promptly reacting to new situations and it must be open
to the kairos (katpdc). Here we can find an outline of the message of Byzantine philosophy
for value orientation in contemporary Europe.
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Constantine the Philosopher University in Nitra
Faculty of Arts

Departement of Philosophy

Hodzova 1
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Slovakia
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AAMIIPOY, ZXvAtava A. O avtokpdtwp
Mavoviid B’ TladaioAdyog wg @Ogolodyos.
SvuPorry otnv épevva TG IladatoAdyelag
Ipappateiag, [LAMPROU, Soultana D. The
EmperorManuelIIPalaiologos. A Contribution
to Research Into the Palaiologean Dynasty.
Thessaloniki: ILP Productions, 2012. 472pp.
ISBN 978-960-6668-11-1.

The author is associate professor in the School
of Theology at the Aristotelian University
of Thessaloniki and for a decade and more
has been working on the Palaiologean
Dynasty, and in the present case on Manuel
I Palaiologos whom this theological work
presents and analyses. Other researchers,
in addressing this heroic and tragic emperor,
have overlooked his theology; repairing
that omission became an aim of this
research. The author has undertaken a study
of the theological oeuvre of this important man
based on a host of his unpublished works stored
in famous libraries both at home and abroad.
This rich bibliography helped the author
to demonstrate that Manuel’s theology was
clearly influenced by St Gregory Palamas and
the spiritual heritage of his grandfather Ioannis
Kantakouzinos.

In the Introduction to her book, Ms
Lamprou describes the character of Manuel
as being esteemed, besides, by supporters
both Turkish and European not only of his
own era but beyond it. Prominent men of his
time, such as his teacher Dimitrios Kydonis,
Dimitrios Chrysoloras, and the professors
of the Sorbonne, praised Manuel; Other
researchers ancient and modern who studied
his political and spiritual activity, chief among
them J. Berger de Xivrey (1853), positively
opposed him. In Chapter 1 Ms Lamprou writes
of the political and ecclesiastical situation
during the Palaiologean era beginning
with Michael VIII Palaiologos (1261 - 1282)
and dealing in order with the dangers that
menaced Byzantium during the following
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decades: the Ottomans, the Catalans, the Serbs
of Stefan Dusan (1331 - 1355), the Bulgarians.
And the civil wars which weakened
the empire to the advantage of the enemies of
the Byzantines. To these are added the various
theological disputes, chief among them that
of the Hesychasts of Gregorios Palamas
and their adversaries under the leadership
of Barlaam Kalavros, and the unifying efforts
of the Byzantine emperors who in vain from
the era of Michael VIII Palaiologos tried
to salvage the empire by accepting ecclesiastical
submission to the west in exchange for military
assistance from the west. Ms Lamprou goes
on to write of Manuel II Palaiologos whom she
rightly considers the most worthy emperor of
the Palaiologan dynasty. From his youth he
faced up to the Ottoman threat, believing that
he could curb it with the help of Europe, going
so far, indeed, as to put up with the exploitation
of the Venetians during the period when they
held captive his father, Ioannis V Palaiologos,
(the winter of 1370 - 1371) and compelled
Manuel to hurry from Thessaloniki, where he
was governor, to Venice in an effort to free
him. Events were dramatic during the periods
when Manuel was governor of Thessaloniki,
1369 - 1373 and 1381 - 1387. He had already
established the second largest Byzantine city as
the hub of resistance to the Ottomans, which is
how I characterized this era in my 1987 study
(see the volume Xpiotiavik @eccalovikn,
Palaiologean era, KB' DIMITRIA, Scientific
Conference, Thessaloniki 1989, 65-68, and
the republication thereof in the volume
ITpaypateia mepi Makedoviag published by
Kyriakidis, Thessaloniki, 1990. 106-126). And
the young man had the courage to distance
himself from the submissive attitude of his
father towards the Ottomans and towards
the west and to act like an independent
ruling monarch during the time he governed
Thessaloniki. It was then that he recorded
proud victories against the Ottomans (1382 -
1383) which filled the citizens with enthusiasm,
although opposition within the city towards
his pro-Western policy was expressed by
the hesychasts and by Archbishop Isidoros

«ee KONSTANTINOVE LISTY 9/1 (2016), pp. 148 - 158



Glabas who had in the meantime taken refuge
in Constantinople.

In my study «A Papal Delegation
to Thessaloniki (1386?), Makedonika 35 (2005-
2006) 285-290, republished in volume II
Thessalonikeia kai Makedonika, published by
Kyriakidis, 2006, pp. 40-47, I write of Manuel’s
political maneuvers in the face of the Vatican
and the West. Thus in February or March
of 1386 Manuel sent his representatives
from Thessaloniki to Venice and to the Pope
to discuss the Union of the Churches and in
the summer of 1386 he received in turn
in Thessaloniki a papal delegation to discuss
the same subject. This mission resulted
in an agreement that military assistance from
the West be sent to Thessaloniki, then in danger
from the Ottomans-assistance. The actions
of the emperor resulted the severe reactions
of the majority of Thessalonians, because
of the fear of the acceptance of Manuel of
the Union of the Churches and of the filioque
in exchange (of the military assistance). This
assistance never arrived and so this issue came
to an end.

However, the people of Thessaloniki
were exhausted by the siege imposed by
Murad I (1362 - 1389) and they left unaided
their romantic and heroic leader, who
abandoned their city on the 6th of April
1387. From then on Manuel experienced
many adventures until in the winter of 1391
he ascended the throne, succeeding his father
at a time when the Ottomans with Bayazit
were extending their dominion in Asia Minor
and the Balkans, with the West permanently
indifferent. As ever he placed his hopes
in Europe and for that reason travelled to Paris
to see King Charles VI in May of the year 1400,
and there he remained for two years trying
in vain to attract the interest of princes of less
and less importance. He also had meetings
with the English king Henry IV, the King
of Portugal John I, and Pope Benedict VI, who
at that time was in Avignon. In June 1403 he
returned empty-handed to Constantinople
without ceasing to treat with the West through
his friend Manuel Chrysoloras. He began again
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working for the reconstruction of the state,
having freedom of movement after the defeat
of Bayazit by the Timur’s Mongols at the Battle
of Ankara in July 1402. Until his death on
the 21st July 1425 he struggled passionately
through many difficulties, chief among them
the three-month siege of Constantinople by
Murad in the summer of 1422. The people loved
their Emperor and according to the historian
Sphrantzes they mourned his death more
than they had that of any previous king.
And their love was justified while Manuel, as
philosopher-king, insofar as he was able kept
the balance between them and the West and
the Turks, who in fact behaved towards him
with respect and trust. Besides, Manuel was
prudent, conciliatory, distinguished for his
excellent education obtained amidst his
military career and his demanding projects
and endless administrative cares. To him is
owed the reconstruction of the University
and of the monasteries of St John of Petrion
and St John of Stouditou where there were
important libraries. Manuel had formed
an excellent circle of scholars: among them
were Dimitrios Kydonis, bound to him not
only by their common love of letters but also
by his non-defeatist political attitude towards
the Turks, Nicholas Kabasilas, Dimitrios
and Manuel Chrysoloras whom he used
repeatedly for diplomatic missions to the West,
Georgios Plithon Gemistos, the historian
Georgios Sphrantzes, Makarios Makres,
Joseph Bryennios, Byssarion Trapezountios
and others.

Ms Lamprou writes that Manuel
was distinguished also as a theologian
and she differentiates between theology
and philosophy; He had total familiarity
with  theological  questions,  excellent
knowledge of holy scripture and especially
of the Old Testament, of patristic literature,
of the theology of the Catholics and of Islam,
while his reverence for the Virgin Mary and
the saints is imprinted upon his homiletic
works and his correspondence. His recourse
to theology helped Manuel to face up
to grievous vicissitudes. The author indicates
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that in his works he develops quotations from
the Church Fathers, sometimes naming his
source and sometimes not; She lists the names
of these at the beginning and goes on to
analyze the matter in detail. On the other hand
she observes that in his apologia against Islam
he depends directly upon the work of St John
of Damascus, John VI Kantakouzinos, Niketas
Byzantios and Ricoldo di Monte Croce. And it
is clear, she writes, that his teacher of theology
above all others is St Gregorios Palamas as
the true Orthodox theologian.

The sub-section in which the author deals
with Manuel’s stance towards the Catholics,
the Jews and Islam is interesting. Against
the Catholics he composed the treatise Ilepi
tfig Tod Ayiov IlIvedpatog ékmopevoews
(On the Procession of the Holy Spirit),
characterizing their dogma as «sick»,
«decayed», «ludicrous and abominable»
insofar as it does not follow the dogmas of
the Church as ratified by a host of theologians;
Thus the Catholics, by not following what
had been handed down by the Church and
the accepted order, fall away from the body of
the Church, as they do with their new dogmas
such as their unreasonable introduction of
the filioque into the Creed. Ms Lamprou
discourses likewise upon the juxtaposition of
the conservatives of the Augustinian school
and the more lenient Western theologians
(as characterized by the author). The former
were probably influenced by Plato and to
a lesser extent by Aristotle. Manuel considers
the reason for the error of the West to be their
dependence upon philosophy, their imperfect
understandingofthelimitsofhumanknowledge
and of revealed theology, the expenditure
of much time on matters of faith in wisdom
external to theology (Plato and Aristotle),
systematic wisdom, which led them into
pride, blindness, arrogance and aberration.
Characteristically, Manuel mentions in his
commemorative dissertation an occurrence
in Paris when in front of an audience someone
claimed that the theologians of Paris surpassed
the theologians of old and that their logic
resembled that of the angels by reason
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of their superior education. Undermined by
fallacies and sciences, they disdained, in short,
the theology of Scripture and of the Fathers.

Manuel accused the Jews of isolating
excerpts of Scripture and distorting them,
for which he numbers them among idolaters
and heretics and calls them therolektes. He
considers them blind that they did not believe
in the utterances of the prophets whom
they killed, nor in the miracles and signs of
the Savior.

Manuel wrote a treatise entitled AidAoyog
pé Movtepiln (Dialogue with «Muterizes»),
setting out his conversations with Muterizes,
a Muslim teacher, which took place in Ankara
in the winter of 1391 when he was a hostage
of Bayazit and was compelled to traverse Asia
Minor with him. In this work he demonstrates
his admirable Christianity and the error
of Islam. In any case the future emperor knew
what was happening in Asia Minor where
Christian populations had been depleted;
It grieved him that many of the Christians
had changed faith and were helping
the non-Christians.

As for Manuel’s attitude towards the union
of the Churches, Ms Lamprou sets out
in detail the movements and the thoughts that
constituted his behaviour towards the Latins,
taking his discussions with them as her theme.
Thus she reminds us of the visit of the papal
delegation to Thessaloniki in 1386 at the time
of the siege by Murad I and the warm welcome
this received, provoking the reaction of flight
to Constantinople in the metropolitan Isidore
Glabas; Of his letters and of the sending to Pope
Boniface IX (ca. 1397) and Pope Benedict
of ambassadors such as his friend Manuel
Chrysoloras, and Nicholas Eudaimogiannis
to Pope Martin V (1417 - 1431); Of his
journey to Europe, and so on. Ms Lamprou
correctly concludes that all these movements
of the emperor were aimed at the protection
of the empire against the Ottoman threat,
because these movements, characterized
by diplomatic intelligence, intimidated
the Turks with the possibility of intervention
by the West. Having studied Manuel’s sources

«ee KONSTANTINOVE LISTY 9/1 (2016), pp. 148 - 158



and documents, Ms Lamprou writes, correctly
in our opinion, that the emperor did desire
union and peace in the Church, but was not
prepared to beg and plead; He had no intention
of achieving it by exchanging for western
military aid his own faith and that of his
subjects, as his father had done.

In the second chapter the author deals
with Manuel’s body of written work which
consists of a host of studies and of his
finely crafted letters. Ms Lamprou shows
that in the studies classical writers unite
with the virtues of Plato, Isocrates,
Demosthenes, Xenophon, and even the humor
of Aristophanes, to form his style. Among
the Fathers he knows and develops in his work
are Grigorios Nazianzinos, St Chrysostomos
and Basilios the Great. His style is atticised, his
vocabulary the everyday language of the middle
ages with frequent insertions of the rhetorical
questions, quoted maxims, comparisons drawn
from the history and mythology of ancient
Greece, and well-known phrases borrowed
from patristic and secular literature, together
with argumentation supported by Orthodox
faith from the Gospels to the Ecumenical Synods
and the Church Fathers, with Aristotelian
directness as a tool. All this richness, according
to the specialist researchers Barker, Khoury,
and certainly Ms Lamprou as well, is owed
to the cultural legacy handed down to him
from Ioannis VI Kantakouzinos and the circle
of friends and scholars of his time, but chiefly
to his teacher Demetrios Kydonis. And Manuel
had the humility to ask them to edit his
texts, as he did Gabriel the Metropolitan
of Thessaloniki (1397-1418), Makarios Makris
the Protosyngellus of the Great Church
of Christ, David Batopaidinos, Isidoros
metropolitan of Kiev and Plethon Gemistos.
The author goes on to separate the works
of Manuel into the following categories: A:
Theological works.1. AtdAoyog pé pwapedavo-
povtepiln (Dialogue with muslim-muterizes),
a conversation that evolved in Ankara in
the winter of 1391; 2. Ilpaypateio mepi Tiig
100 Ayiov IIvevpatog ékmopevoews (Treatise
on the Procession of the Holy Spirit), which
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was written between 1401 and 1402 in Paris;
3. Aoyog mepl tiig €v T} Ayia Tptddt tafewg
(Discourse about the Order of The Holy Trinity),
a continuation of the previous work, 1401 -
1402, Paris; 4. Xtixot mohttwkoi ig GBeov dvdpa
(Political verse addressed to an atheist) written
around 1406; 5. EmotoApaiog Aoyog mpog
ANé€lov'TayobTt (Epistolary discourse addressed
to Alexius lagoup), ca. 1404; 6. Emotolpaiog
Aoyog mpog Kapaohav (Epistolary discourse
addressed to Nicolaus Cabasilas), summer 1387,
Lesbos; 7. Zagnvewa (Clarification), between
1409 and 1410, concerning his discussion
with Demetrios Chrysoloras and Antonio d’
Ascoli. B: Philosophical and Ethical works.
1. Emotohdpaioq Adyog mpog  Avdpéav
Acdavnyv (Tlepi oveipwv) (Epistolary discourse
addressed to Andreas Asanes), written between
1389 - 1392; 2. YmoBfjkat Pactikig dywyiig
(Precepts on the education of an emperor),
written for his son King John VIII Palaiologos;
3. 'HOwomohitikoi  Adyor  (Ethico-political
orations) to his son John. C: Lectures. 1. Adyog
niept Thg oikovopiag kat mpovoiag Tod Kvpiov
(Homily on the Nativity of our Lord Jesus Christ),
which is recently published by Ms Lamprou; 2.
Adyog gig v Koipnow tiig ®eotoxov (Homily
on the Dormition of the Mother of God), written
post 1421 or in his youth; 3. Adyog ei¢ 1ovAytov
Todavvny tov IIpddpopov (Homily on St John
the Baptist), ca. 1417; 4. Adyog &i¢ v Ociav
Mopiav v Aiyvntiav (Homily on St Mary
of Egypt), to Gabriel of Thessaloniki, ca. 1408
- 1410. D: Liturgical works. 1.’Ev €{8et yaApoD
(In the form of a psalm), post 1402, Paris; 2.
Ebxai éwBwai (Morning prayers), ca. 1406;
3. Kavwv TapakAntikog eig v Ogotokov
(Canon to the Mother of God), ca. 1411 — 1412;
4. TIpog OV €avTOV TVeELpATIKOY, confession
addressed to the spiritual fathers David
and Damian Batopaidinos, which is recently
published by Ms Lamprou; 5. Kegdhawa
katavuktikd (Chapters of compunction), ca.
1406; 6. Aénog khvdwvilopévwv (Prayer
for those buffeted by storm), ca. 1422. E:
Philological and rhetorical works. 1. MeAétn
npog pébvoov (Sermon on a drunkard), ca.
1365-1367; 2. Ilpooipov Avtivopog mpog
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‘Odvooéa (Response of Antenor to Odysseus),
ca. 1365-1367; 3. ZupfovlevTikog Tpog Tovg
Bcooalovikeic (Counsel to the Thessalonians),
ca. 1383; 4. Aoyog mavnyvpikog mepi g ToD
Bao\éwg Vyeiag (Panegyric on the recovery
of his father from illness), ca. 1389 - 1390;
5.  Ztixou  d&vakpeovteiol  (Anacreontic
verses), ca. 1392 — 1396; 6. Aidhoyog 110tkdg
fj mepi yapov (Moral dialogue on marriage,
with the Empress-Mother), ca. 1392; 7."Eapog
elkwv v DQAVTO TOPATETAOHATL  PIYLKED
(The image of spring on a royal tapestry),
ca. November 1402; 8. Adyog mpdg ebvoug
omnkoovg Tovg év dxuf] (Oration to well-
disposed state’s subjects), written in 1383 or
1402, or between 1404 and 1408, Thessaloniki;
9. Tivag &v elne Aoyovg 6 T@v ITepodv e Kai
Zkv0@v €Enyodpuevog T® TVUPAVVOLVTL TOV
Tovpkwv (What Tamerlane might have said
to Bajezid), written in July 1402, Mystras; 10.
Adyog émtagrog €ig Tov avtadedgov avtod
Oeo6dwpov Tov Iakatoldyov (Funeral oration
on his brother Theodore the Palaiologos), written
in December of 1409 or January of 1410; 11.
Ativa ovvtopiav dyel kai elpnvnv év Taig
Bovlaig (Admonitions leading to conciseness
in expression and tranquility in one’s thought).
F. Correspondence - the letters were published
by E. Legrand as Lettres de lempéreur Manuel
Paléoloque, Paris 1983, Amsterdam 1962,
and by G. L. Dennis, The Letters of Manuel
I Paleologus, Text, Translation and Notes,
Dumbarton Oaks Texts, 4, Washington 1977,
2000.

Ms Lamprou accompanies all of the above
list of Manuels works with the beginning
and end of each work, the provision of
the manuscript, the place and date of writing,
the content, and its publishing history if any.

In the third chapter the author analyses
the Emperor Manuel’s position on a variety of
the themes she has discerned in the entirety
of his theological work. Thus she writes of
the way Manuel handled theological matters
such as the authority of the Bible, of the Fathers
and the Synods, the teaching of the Holy
Trinity, the essence and energies and origins of
the Holy Spirit, teaching about man, the Mother
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of Christ, the Mysteries of Holy Baptism,
of the Holy Eucharist, and of Marriage,
Asceticism and the virtues, sins and passions,
voluntary or involuntary. In short, Ms Lamprou
issues the above categorization and an analysis
of the above theological stances of Manuel
based on his work concerning the theology of
the emperor.

The monograph closes with the author’s
conclusions and bibliography. She has
undoubtedly with this work filled a large
vacuum where the theology of this heroic, tragic
and wise Byzantine emperor is concerned,
given that up until now our own and foreign
researchers have all concerned themselves
with the publishing of his works, their literary
and philological qualities, the history connected
to them, his correspondence, the manuscript
tradition, diplomacy etc. The author has
examined exhaustively, as far as I could
ascertain, all of Manuels works, published
and unpublished, focusing her research into
and study of them upon that which she aspired
to reveal, the emperor-theologian Manuel II
Palaiologos. For this reason her contribution to
the theological interpretation of Palaiologean
literature is both important and fundamental,
quite unknown, I venture to say, until now.
The language she uses is worthy of attention, as
is her decision to use the polytonic system as
befitting such a serious theme.

Dr Athanasios E. Karathanasis, professor
Aristotle University of Thessaloniki-Greece

Kapsova, Eva a kol. Obrazy citlivych miest
slovenskej historie. Reinterpretacia kul-
tdrnej pamiti v umeni. Nitra: Univerzita
Konstantina Filozofa v Nitre, 2018. 272 s.
ISBN 978-80-558-1354-7.

Histéria sa zucastiiuje na urcitom sposobe
poznavania ludského bytia. Je umenim, ktoré
predpoklada poucenie sa zo skusenosti a na-
dobtdanie vztahu k hodnotdm. Slovami Paula
Veyneho (1998) ,histéria je dcérou pamiiti®
Slovo pamit je klucovym a zjednocujiucim
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momentom, resp. leitmotivom publikdcie au-
torského kolektivu predkladanej monografie.
Pamait (historicka, kultirna, kolektivna) sa tu
skiima, rekonstruuje a rekonfiguruje cez akény
radius pouzitych umeleckych foriem ,,zapama-
tavania“ a ,,rozpamétavania“ sa na nasu minu-
lost. Prave umenie je jednym z dolezitych mo-
dov prezivania a vysvetlovania sveta ¢lovekom,
ale aj inventarom idei, uloZiskom spomienok
na udalosti, fudi, veci, vyzadujtci aktivny pri-
stup k tvorbe a/alebo interpreticii a recepcii.
Navyse je sposobom tvorby novej skuto¢nosti,
ktora nemusi byt zakotvena v realite, napriek
tomu urcité polohy a obrazy reality predstavu-
je, formuje, anticipuje ¢i interpretuje. Je ma-
lym vysekom z minulosti, aktudlnej reality ¢i
aj moznej buddcnosti, ozvlastnenym o zlozky
stojace mimo rozumové vnimanie a pozna-
vanie. Umenie je aj sucastou ,historiografie
v zmysle toho, ako zachytava pecat a ,,prichut®
doby, spolocenské pohyby, historické udalosti,
udalosti osobného prezivania, ktoré sice se-
lektovane (nie nepodobne historiografii), zato
vS$ak mnoho farbistejsie a emotivnejsie, pred-
stavuje novym generdcidm.

Monografia kolektivu autorov Nitrianskej
skoly, pod vedenim teoreticky umenia a este-
ticky prof. Evy Kapsovej, predstavuje unikatny
projekt ozivovania historickej pamiti udalosti
20. storocia na tizemi Slovenska, ktoré jedna-
ko najviac rezonuju a su pritomné vo vedomi
(aj zijucich aktérov) a sti¢asne maju najviac
sty¢nych ploch so sucasnym spolocenskym
a politickym dianim na Slovensku (napr. zo-
strovanie extrémistickych a nacionalistickych
sil v spolo¢nosti). Tymito udalostami st druha
svetova vojna (v ramci nej Slovensky $tat, ho-
lokaust, SNP) a nemenej nebezpecny totalitny
rezim druhej polovice 20. storocia, neslavne
konciaci socializmus ako cesta k raju na zemi,
komunizmu. Deje sa tak skrze nastavenie me-
todologickych vychodisk a precizne interpre-
ta¢né analyzy autorského kolektivu zamerané
na sucasné umelecké prejavy (performativne
a participativne formy) a umelecké diela, me-
novite ide o vizudlne odbory (Eva Kapsovd,
Erik Vilim, Eva Parildkovd), literataru (Hana
Zelendkova) a hudbu (Renéta Beli¢ovd, Milan

KONSTANTINOVE LISTY 9/1 (2016), pp. 148 — 158 ees

RECENZIE / BOOK REVIEWS

Michalec). Za celkom citit jednotné metodo-
logické stanovisko a jasnt koncepciu, aj ked
komunika¢né a interpreta¢né stratégie spolu-
autorov sa menia. Za celym usilim stoji snaha
o hladanie umeleckej pravdy (autora i reci-
pienta) cestou umeleckého zobrazenia, fikcie,
interpretdcie, re-interpretdcie, naracie hrdinov,
antihrdinov, prijimatelov spominania i partici-
pujucich recipientov.

Editorka publikdcie Eva Kapsova prina-
$a prvu kapitolu v podobe pilotnej rozsiahlej
metodologickej $tidie nazvanej (Stopy pamiiti
v obrazoch bolestivych miest ndrodnej historie.
Vizudlne figiiry pamiiti, s. 13-56), ktora je obo-
hatend o konkrétne interpreticie novodobych
umeleckych diel slovenskych autorov. Zarocuje
v nej mnohoro¢né vysledky svojho skiimania
stcasnych umeleckych prejavov a sucasného
vytvarného umenia (vazneho, artového, inte-
raktivneho atd.). Historickd latka tu predsta-
vuje $trukturalny prvok, pricom je tu otvorena
i moznost spolupodielu autora na historickom
vyskume cestou jeho umeleckej imaginacie
pri praci s historickou latkou. S vykladom kon-
krétneho umeleckého materidlu suvisia pojmy
ako uloznd pamdt, figira paméti a miesto pa-
miti. Téma kultdrnej pamati spatd s motivmi
klucovych udalosti domacej historie je sku-
mana cez prizmu realizovanych umeleckych
postupov, pri ,ktorych zdkladom vypovede je
historickd skutoénost evidovand v individudlnej
alebo kolektivnej pamciti“ (s. 15).

Autorka konstatuje, Ze kolektivu autorov ide
o ,reinterpretdciu v zmysle nového a doplneného
Citania histérie, ktord je spracovand osobitnou
umeleckou formou® (ibid.), pricom pomentiva
klu¢ové pojmy s tym suvisiace. Rekapituluje
témy, vystavy, vystavné projekty zamerané
na biele (tmavé) miesta nasej nedavnej histo-
rie (SNP, holokaust, J. Tiso a d.). Na vybranych
prikladoch dokumentuje mozné interpretatné
postupy, v ramci semiotiky a stratégii artikula-
cie pamiti. V hlada¢iku ma umelecké diela au-
torov ako J. Bartusz, E. Szoke, J. Varga, N. Knap,
J. Kostolansky, A. Slddek, A. Cierny, pricom
sprievodny bohaty obrazovy material doku-
mentuje interpretované polohy reintepretova-
nia histérie. Kapsova poukazuje ne prepojenie
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minulosti a mrazivej sucasnosti, cez in§trumen-
talnu povahu spominania a zabudania, pri¢om
kultdrnu pamit oznacuje za délezity nastroj se-
bauvedomovania a budovania identity (jedinca
i spolocenstva). ,Sticasné umenie vyuziva stopy
tiloznej pamiti — autentické materidly alebo ich
obrazy, pracuje s dokumentmi. Tie sa zacleriujii
do tvaru diela, stavajii sa segmentom jeho Struk-
tury. [...] Autenticita segmentu md schopnost
priniest a rozsirit svoju sugestivnu silu na recep-
ciu celého diela“ (s. 45-46) s cielom cez ideovy
potencial pévodnych diel otvorit sa a utvarat si
vztah k aktualnym spolo¢enskym procesom.

Erik Vilim organicky nadvézuje na Kapsovej
metodologické vychodiska a ciele vo vztahu
k téme i obsahu monografie v druhej kapitole
monografie Resuscitdcia obrazov kultiirnej pa-
muiti. Tedrie, formy, stratégie vo vytvarnom umeni
(s. 57-80). Reflektuje (hoci omnoho stru¢nejsie)
metodologicko-teoretické a diskurzivne ramce,
za bazu si voli teoretické postulaty Pierra Noru
(odliSenie pamati a histdrie) a Frantiska Mika
(vyrazovd stistava recepcnej estetiky) ako vycho-
diska k interpretacnym zaverom. Na prikladoch
tvorby J. Kysu, J. Vargu, D. Bacu skima pamito-
vé stopy, re¢ symbolov, ako aj referen¢né ramce
presahujice od minulosti k pritomnosti (na-
cionalizmus, extrém, zneuzivanie katolicizmu,
xenofdbia). Snazi sa aktudlne prehodnotit, a teda
suplovat nedostatky ¢i tenden¢nost historiogra-
fie, ale aj akcentovat ,,presun pamiiti z jej mftveho
miesta (institucionalizovanej reprezentdcie) do Zi-
vého komunikacného procesu®(s. 76).

Autorka tretej kapitoly ,, Face history“ - foto-
graficky portrét ako citlivé miesto slovenskej kul-
tirnej pamdti. Interpretdcia projektu Symona
Klimana Partizdni v kontexte siicasného umenia
(s. 81-130) Eva Parildkova, opierajuc sa o na-
zory kultdrnej teoreticky A. Assmanovej, ako
svoje metodologické vychodisko vymedzuje
distinkciu medzi frazémami ,biele” a ,cit-
livé miesta (body)“ pamiti (pozn. Kapsova
pred nou hovori aj o ,,temnych“ miestach, ktoré
st zrejme k ,,citlivym® synonymné). Parilakova
smeruje svoje uvazovanie k presunu akcentu
od bielych k citlivym miestam, signalizujuc ak-
tualny stav spolo¢nosti a neochotu ¢i neschop-
nost plne demaskovat nase zlyhania alebo aj
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potencidlne hrozby. Autorka hladd odpoved
na otazku, ,,ako dosiahnut to, aby sa tzv. citlivé
miesta nasej kultiirnej pamdti ako neuralgické
body negativnej emocionality a afektivity po-
stupne transformovali do takej senzitivnosti,
ktord md podobu empatie s obetami a pokor-
ného priznania vlastnych historickych vin®
(s. 83). Paralelne upozornuje na skuto¢nost, ze
»jednym z ndsledkov nedoriesenej sebareflexie
ndroda je aj opakovanie tych istych historickych
chyb“ (s. 86). Precizna analyza a esteticka inter-
pretécia projektov S. Klimana je exemplédrnym
prikladom recepénej interpretacie fotografie
a tvare ako novodobého média pamati, pricom
si kreativne osvojuje novy pojem J. E. Younga,
»antimonument®, ako vystiznej$i vo vzta-
hu ku Klimanovmu projektu odkazujucemu
k SNP.

Hana Zelenakova, autorka $tvrtej kapito-
ly nazvanej Proti spomienkovému optimizmu.
Rekonstruovanie kultirnej pamiti v romdne
Silvestra Lavrika Nedelné Sachy s Tisom (s. 131-
160), prestiva zdujem autorov monografie sme-
rom kliterdrnovednému a literarno-estetickému
diskurzu. Ide o snahu vratit do komunika¢ného
obehu tému totality vojnového slovenského
$tatu (v centre romdnu stoji jeho hrdinka a hr-
dinkin ,,hrdina“ Jozef Tiso) preosievanim mi-
nulosti formou rozpravania (,,nespolahliva roz-
pravacka®) a spominania spestreného autorskou
fikciou. Cez diferenciaciu pojmov historicka pa-
mat, kultirna pamét a kolektivna pamit autorka
stavia svoju koncepciu postavenu na skdmani
kultirnej pamiti cez bolestné spomienky ko-
lektivu i individua. Interpreticiou romanu od-
poveda (Gspesne) na kardindlnu otazku, ¢i ide
o historicky roman alebo historiograficku fikciu
(resp. historiografickii metafikciu). Zavere¢nou
konkluziou je odhalenie, ze v tomto literdrnom
diele v autorskom texte koexistuju vedla seba
sti¢asne sposob ,, fiktivneho spracovania historic-
kej reality“ (s. 154) a inovativne podoby historic-
kého romanu.

Piata kapitola knihy z pera hudobnej este-
ticky a poprednej predstavitelky Nitrianskej
recep¢nej estetiky Rendty Beliovej nazvana
Historické témy v sucasnej opere. Ako odolat
mytom a nepodlahniit imagindcii (s. 161-203)
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vychddza z premisy, Ze umelecké diela vyraz-
nou mierou dotvarajui kolektiviu pamét, kon-
$tituovanie a modelovanie spojeni s pamatou
je jednou z dolezitych funkcii umenia. Opera
ako multimedialny synteticky Zaner otvara $i-
roky priestor a pontka mody expresie funk¢né
pre tematické spracovanie alebo reinterpreta-
ciu tém spitych s dejinami eurdpskej kultury.
Viaceré operné opusy slovenského hudobného
skladatela Mareka Piaceka v poslednej dekade
Cerpaju prave z historickej latky (Zbojnici, Kral
duchov, Posledny let, 66 sezon, Apolloopera),
prinasaju velké témy dejin malého naroda, pre-
veruju funkénost zauzivanych druhov a Zanrov
opery, funk¢nost kompozi¢ného a vyrazového
apardtu pri spracovani historickych nametov.
Jadrom kapitoly je excelentnd viacvrstvova
analyza opery (v principe ide skor o melodra-
mu) Apolloopera (2013) prepajajuca obsahova
analyzu textového podkladu (dokumentarny
typ libreta) a hudobnej reci. Autorka kapitoly
do hibky odkryva stile nové vrstvy pohladu
na historickd udalost (bombardovanie aredlu
rafinérie Apollo) a jej prepojenie so sucas-
nym problémom bezohladného a historic-
ka pamit nereSpektujiuceho developerstva.
~Umelecké stvdarnenie bombardovania rafinérie
v Apolloopere pripomina vZdy a viade pritomnii
osobnii zodpovednost. Zodpovednost spolocen-
stva nielen za jeho minulé udalosti, ale i zodpo-
vednost za spolocnii budiicnost.” (s. 182).
Autor poslednej kapitoly nazvanej Obraz
Rémov v kultiirnej pamdti a sicasnd hudobnd
kultiira. Romovia v holokauste. Sendreiovci le
Orchestraoha a pieseri Ausvicate hi kher bdro
(s. 205-237) Milan Michalec komparativnou
metodou porovndva textové a hudobné verzie
piesne Austvicate hi kher bdro, ktora vznikla
v ¢ase romskeho holokaustu a viznenia Romov
v tabore Auschwitz-Birkenau nedaleko pol-
ského mestecka Osviencim v obdobi druhej
svetovej vojny. Pojednanim sa ako leitmotiv ne-
sie idea o potrebe prace s romskou mladezou,
posilnovania jej kultirnej pamiti a identity
na zéklade ludovej hudobnej tradicie tohto et-
nika, dnes oslabovanej popkultirnymi modifi-
kaciami a zdmerne fragmentdrnym vyuzivanim
romskych motivov, ¢o v kone¢nom désledku
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vedie k deformovaniu kultdrnej pamiti. Tato
skuto¢nost spdsobuje vyrastanie Rdmov mimo
prirodzenej komunity, ktora bola kedysi nosi-
telom ich hudobnych prejavov. Autor akcentuje
dolezitt skuto¢nost, ktord je stcasne edukac-
nym apelom smerom k akulturacii Rémov:
»Ich kultirna a i hudobnd pamdt a identita sa
formujii najmd prostrednictvom hudby (s. 215),
vyzyva k tolerancii tejto minority majoritou
a ku kultivécii ich kultirnych zvykov, ako naj-
dolezitejsieho zdroja ich identity a rozvoja ich
potencialit.

Rozne autorské stratégie spoluautorov jed-
notlivych kapitol, v slede opisu, analyzy a in-
terpretacie umeleckych diel, umeleckych pre-
javov, performancii, romanov, hudobnych diel,
maju spolo¢ny jednotiaci prvok: je nim poctivé
$tadium historickych dokumentov a historic-
kych umeleckych predloh (ako castych pred-
metov aktualizacie) zo strany tvorcov (vytvar-
nik, spisovatel, hudobny skladatel, hudobny
aranzér), ako aj autorov interpreta¢nych skic
a pripadovych $tudif knihy. Dalou unifikujd-
cou ¢rtou je akcent na estetické uc¢inky umenia
vo vztahu k historizujicim momentom s tym
ur¢ujicim Specifikom, Ze jednotlivé jazyky
umeni majid moc nam pripominat historické
udalosti v nerigidnej a nerigoréznej forme,
teda nie ucebnicovym a nudnym vykladom,
ale farbistou re¢ou umeleckych druhov a ich
expresie, sociativnosti a asociativnosti, ako
vyrazového zakladu pre vtiahnutie recipienta
do udalosti, ktoré ho a priori vobec nemuseli
zaujimat, oslovovat, trapit.

Monografia obsahuje okrem zoznamu li-
teratiry aj zoznam pramenov k téme, index
(sthrn vecného a menného registra), medai-
lény autorského timu. Ma pekné grafické vy-
hotovenie, zaujimavy dizajn (na obalke i vnut-
ri), kvalitny kriedovy papier, na ktorom sa
reprodukcie vynimaju obzvlast farbisto a do-
kumentdrne. Vsetky kapitoly knihy so sebou
prinasaji aj bohaty dokumenta¢ny materidl,
fotografie archivnych pramenov, prezentacii,
performancii a pod., ktoré ulinne doplnaju
a dopovedaji vyslovené teoretické postulaty
a rezultity esteticko-zazitkovych analyz, ako
také sprevadzaju citatela svetom umenia aj
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cez tato sprostredkovant formu vyseku zazit-
kového sveta umeleckych artefaktov.

Nad historickymi faktami sa v8ak vyni-
ma ,umenie interpreticie“ (ako excelentne
prepracovanej recepénej metddy), ktorym je
Nitrianska estetickd a umenovedna $kola po-
vestnd. Jednotnd metodologicka linia, ako aj
interpretacny instrumentar recepcnej estetiky
déavaju monografii status kompaktného celku.
Zjednocujicim momentom je hladanie a na-
chddzanie stratégii budovania a uchovavania
pamati v konkrétnych umeleckych oblastiach.
Podla Paula Veyneho (1998, s. 12) ,historia sa
nikdy neopakuje, hoci sa jej stdva, Ze opdtovne
vravi to ist¢“ a ma sklon ,opakovat sa, aj ked
nemozno presne povedat, ¢o sa bude opakovat,
ani za akych podmienok® (ibid., s. 106). A to je
najdolezitejsie humanistické posolstvo i me-
mento zaujimavej a erudovanej knihy.

Doc. PaedDr. Slavka Kop¢ékova, PhD.
University of PreSov in Presov
Slovakia

Priebeh alebo pretrvanie kultirneho rozvoja
v europocentrizme globalneho sveta.
GABASOVA, Katarina - JAKIMOVSKA-
TOSHIK]J, Maja (eds.) Culture in
Transition Countries. Skopje: Ss. Cyril and
Methodius University, 2018. 351 p. ISBN
978-608-4744-10-8.!

Niekolkoro¢na akademickd a vedecka spolu-
praca medzi Indtititom maceddnskej literattry
na Univerzite ,,Sv. Cyrila a Metoda“ v Skopje
(Macedonska republika) a Filozofickou fakul-
tou Univerzity Konstantina Filozofa v Nitre
(Slovenska republika) sa rozsirila v roku 2018
o dalsi origindlny a zaroven aj vyborne zvlad-
nuty publika¢ny projekt, pricom ide o mono-
grafiu tematicky zamerant na aktudlnu tlohu
a miesto kultary v sacasnych procesoch tran-
zicie v krajinach centrilnej a juhovychodnej

! Prezenticia monografie sa uskuto¢nila 15. feb-

ruara 2019 na rektorate Univerzity ,Sv. Cyrila
a Metoda“ v Skopje.
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Eurdépy. Najmd zdmer tematického vyskumu
poukazujiceho na kultiru v tranzitnych kraji-
nach sa sastreduje na narodné skdsenosti s jej
pocinanim a realizaciou, ale aj na konkrétne
aspekty politickej, sociologickej a predovset-
kym kulttrnej interpretacie tranzicie v nadvéz-
nosti na kultarnu tradiciu a stcasné nérodné
alebo interkulturne pomery v Maceddnsku
a na Slovensku. V ramci projektovej spoluprace
medzi profesormi a vedeckymi vyskumnikmi
kultarnych $tadii na Institate macedoénskej
literatiry v Skopje a na katedre kulturoldgie
Filozofickej fakulty v Nitre bolo prezentova-
nych 14 prispevkov (7 z kazdého narodného
centra), ktoré tematicky aktualizuji stupen
vplyvu kultary na proces tranzicie — ako uz
existujucej globalnej platformy v stcasnych
civiliza¢nych hodnotach. Macedoénski a slo-
venski vyskumnici podnecuju k prepracovaniu
nového stavu diskurzu v tranzitnom inter-
kultirnom vztahu, ked nie¢o menej ako tri
desatrocia eurdpske krajiny a narody funguju
integrovane na dialku od uz neexistujicich
politickych, ekonomickych a socidlnych hranic
niekdajsieho bipolarneho, ideologického a kul-
turneho Zivota.

Ak v prvych desiatich rokoch od pociatkov
tranzicie boli tendencie smerované k ideologic-
kému a politickému postaveniu, aby sa spolo¢-
nost prisposobila fungovaniu rozli¢nosti a po-
dobnosti za ic¢elom vzajomného spolunazivania
v otvorenom globalnom svete, tak uz v 21. sto-
ro¢i sa v integrcii naskytli myslienky smeru-
juce k $ireniu kultary medzi narodmi. Kultira
sa tak stala istym spojivom na prekonanie
tranzitnych rozporov akejkolvek povahy v prie-
behu sucasnej europocentrickej globalizacie.
V stcasnosti uz mozno argumentovat tym, ze
kultdra predstavuje aj isty faktor vplyvu pri re-
alizacii politickych, diplomatickych, ekonomic-
kych a medzindrodnych vztahov v suvislosti
s porozumenim a toleranciou. Z toho dévodu
je aj vzajomnd idea oboch riaditeliek tohto bi-
lateralneho maceddnsko-slovenského projektu,
ktorymi su Maja Jakimovska-To$i¢ a Katarina
Gabasovd, pravom zamerana na to, aby sa vy-
konal prieskum tejto angaZovanej myglienky
za UCelom napredovania, interpreticie alebo
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prezentovania v podmienkach, v ktorych dnes
globalna Eurdpa potrebuje zastat pred otazkou,
¢i uz je cesta tranzicie dokoncena alebo je, na-
opak, nekonec¢nd vo svojom nepretrzitom trva-
ni. Inak povedané, ak politické ideoldgie alebo
ekonomicky Strukturdlne hnutia presli alebo
eSte stale prechadzaju cestou tranzicie, dokazali
sa v tomto pripade kultirne tradicie a suc¢asné
narodné kultdrne identity prisposobit novym
poziadavkam doby? Z toho dovodu aj kritické
skimanie tohto zbornika sledujeme z hladiska
priebehu alebo zotrvania tradicie kultur v glo-
balnom svete europocentrizmu.

Stvisla $truktira vyskumu v monografii
Kultira v tranzitnych krajindch dosledne nad-
vizuje na symboliku 7 + 7. Tematické prady
autorov su totiz zoskupené v dvoch koncepé-
ne navrhnutych cykloch s nazvom Opdtovnd
uvaha o kultiirnej tranzicii a Reflexie na tému
kultiirnej tranzicie v umeni a v médidch.

Prvy tematicky cyklus zacina pracou
Maje Jakimovskej-Todi¢, ktord md nazov
Zaobchddzanie s kulturnym  dediéstvom
v tranzitnom obdobi. Na priklade skasenosti
z Macedonska a zo $irsich globalnych procesov
sa tu vyvijaju vztahy ku kultdrnemu dedi¢stvu
ako podpora ndrodnej investicie v spektre vse-
obecnych civiliza¢nych hodnét a zaroven ako
k dynamickej kulttrnej politike s cielom afirma-
cie narodnej kultdrno-historickej identity.

Prispevok Kristiny Jakubovskej Revitalizdicia
kultiirnych tradicii - novy spésob formovania
sucasnej kultirnej identity vyzdvihuje tlohu
kultirnej tranzicie ako istej vyzvy podielat sa
na objasnovani nadobudnutych hodnét kul-
turnej tradicie, z ktorej zdrojov buda cerpat
sicasné globdlne kultirne zazitky a procesy
zblizovania medzi narodmi.

Valentina Mironska-Christovska v pri-
spevku Tranzicia a novy systém myslenia
varuje pred zavedenim praktik neopodstat-
neného fungovania tranzicie v krajinach
ako Macedénska republika a jej podobnych
v oblasti Zivotného prostredia, kde proces bol
a nadalej aj je riadeny na zaklade vopred na-
planovaného monitorovania, v ramci ktorého
dominuje koncepénd poziadavka na integritu
narodnych kultarnych uspechov z tradicie
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alebo zo sucasnosti - bez jednotnej moznosti
afirmacie v globalnom vyzname.

Prica Katariny GabaSovej s ndzvom
Problémy existencnej krizy: Eskapizmus ako
sposob Zivota konfrontovany s mocou a bezmoc-
nostou kultiry v tranzicii aktualizuje aspekt
istej kultirnej krizy ako tnik z reality v stvis-
losti s prehodnocovanim Zivota, abstrahovany
najmi podla skusenosti a premyslenych inspi-
racii danskeho filozofa Sorena Kierkegaarda
objasnenych v kontexte sucasnej tranzicie
a globalizacie.

V praci 8. marec v macedonskej kultiire
(Boj za rodovii rovnost pred a po rozpade SFR
Juhosldvia) sa Ana Martinovska zameriava
na vztah rodovej a kultirnej emancipécie ako
niekdajsej politicko-ideologickej skusenosti
demonstrovanej pocas oslav dna Zien v porov-
nani s aktudlnymi formami stc¢asného prispo-
sobovania sa mobilizacii na udrzanie rovnova-
hy v spolo¢enskom rodovom postaveni.

Osobitne si cenime aj pracu Jozefa Puskara,
ktora sa nazyva Aspekty multikulturalizmu v sii-
Casnej Eurdpe (Vplyv globalizdcie na vytvdiranie
novych identit v 21. storo¢f). Kultdrna tranzicia
je tu sledovana z hladiska vplyvu motivécie
na posun globalizacie smerom k pluralistic-
uzatvara prispevok Veroniky Moravcikovej
pod nézvom Kultiira ako faktor medzindrodnych
vztahov - kultirna diplomacia a zahrani¢no-
-kultirna politika v premendch modernej spoloc-
nosti. Autorka vo svojom prispevku zdoraziuje
vzostup interkulturnych vztahov pre aktivny
vplyv v sucasnom medzinarodno-politickom
prepojenti tranzitnych procesov.

Stcastou druhého tematického cyklu
je prispevok, ktorého autorkou je Jasmina
Mojsieva-Guseva — Kriza identity v macedon-
skom tranzitnom romdne a filme (vytvorenom
v prvych dvoch desatrociach 21. storocia). Kriza
individudlnej, kolektivnej, socidlnej, ndbozen-
skej alebo rodovej identity sa v fiom sleduje
ako vysledok skusenosti maceddnskej ideolo-
gickej a kultarnej tradicie, ktord stéle pretrvava
a zaroven sa tiez stala inpirativnym zakladom
v sticasnej maceddnskej literdrnej a kinemato-
grafickej tvorbe.
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Miroslav Ballay opisuje vyznam témy kul-
turnej tranzicie, ktord sposobila osvojenie si
tvorivého vztahu v teatroldgii u autorov — rezi-
sérov Ivety Ditte Jurcovej, Slavy Daubnerovej
a Andreja Kalinku, pricom predmet svojho vy-
skumu pomenuva Diverzifikdcia poetiky v sticas-
nom slovenskom divadle (Pre niekoho inspirativne
zmeny v sti¢asnom slovenskom divadle).

V prispevku Macedénsky romdn a procesy
tranzicie od Lorety Georgievskej-Jakovlevy
je sémantickd pozicia syntagiem kultirnej
tranzicie postavend do funkcie pozadovania
a objavovania novych hodnotnych systémov
v Iabostnej literdrnej tvorbe macedénskych
autorov od roku 1980 az do sucasnosti. Erika
Morav¢ikova tu ma svoje zastipenie s prispev-
kom Velky brat ta vidi. Premeny Zivota a kriza
identity vo virtudlnom priestore socidlnych sieti,
pricom vyskumny aspekt je zamerany na do-
sledky konvencii kultdrnej tranzicie s dalSou
motivaciou pre vznik krizy identity ako druhu
zavislosti od socialnych sieti.

Prispevok Goce Smilevskeho Generdcia X,
transformdcia a kultira v sicasnom macedon-
skom romdne predstavuje akési $pecifické vy-
skumné laboratérium na rozvijanie prozaickej
umeleckej tvorby v macedonskej literatd-
re, ktorej spésob myslenia napreduje, aby
sa v podmienkach spolocenskej a kultirnej
tranzicie mohla profilovat identita umelcov
z ,Generacie X

Vo vyskumoch Sonje Stojmenskej-Elzeser
prostrednictvom ¢lanku Motiv socidlnej spravod-
livosti v suicasnej maceddénskej poézii sa opitovne
potvrdzuje zaujem o socidlnu spravodlivost ako
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macedodnskej literarnej tvorbe. Tentokrat vSak
ide o distancovanie sa od ideologického prispo-
sobovania podmienenému aktivizmu globaliza-
cie ako dosledku procesu tranzicie v samotnej
spolo¢nosti a kultdre.

Vydavatelsky projekt postupne ukoncuje
posledny prispevok Lucie Valkovej s ndzvom
Zmeny v Zenskej intimite vo vybranych die-
lach ,Cervenej kniZnice®, kde autorka overuje
funk¢nost postmodernistickych konceptudl-
nych analyz, a to vzhladom na postoj kultirnej
tranzicie k provokativnym otvorenym otédzkam
o intimite a sexualite Zien ako inSpirativneho
zakladu v literarnej tvorbe.

Takto tematicky koncipovany a $truktdrne
postaveny bilaterdlny maceddnsko-slovensky
vyskumny a vydavatelsky projekt zvyraznuje
délezitost vplyvu procesu tranzicie v kulttr-
nom spravani a kreativnej tvorbe. Zameriava sa
na to, i jej pretrvavanie priamo spdsobuje po-
krok kultirneho vyvinu alebo naopak zohrava
klucova tlohu v typickom nara$ani integrity
a identity v oblasti kulttr ako zretelnych a roz-
lisiteInych kolektivov. Najmé myslienka nosite-
lov projektu je este prijatelnejsia, ked vezmeme
na vedomie situdciu v si¢asnom procese glo-
balizacie, kde sa tieto otazky nachddzaju mimo
priorit krizovych rieseni.

Preklad z macedéndiny: Zuzana Vrabcova
Prof. d-r. Ilija Velev, PhD.

Ss. Cyril and Methodius University in Skopje
Republic of North Macedonia
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Cyrilometodéjska stezka poprvé usilovala o uznani Rady Evropy - stala se
prioritnim projektem kulturni stezky pro rozvoj v Podunaji

Kulturni stezka sv. Cyrila a Metodéje se snazi pomoci spole¢ného tématu evropského dédictvi
propojit zemé stfedni, vychodni a jizni Evropy, tedy oblast, kterou v 9. stoleti vyrazné ovlivnila
cyrilometodéjska mise. Svati Cyril a Metodéj jsou sami o sobé symboly reprezentujici zdkladni
hodnoty evropské civilizace, jako je vzdélani, kfestanstvi a dialog mezi nabozenstvimi, kulturami
a nérody. Cyrilometodéjska stezka zahrnuje fadu poutnich tras zaméfenych na putovani po sto-
pach svatych Cyrila a Metodéje a jejich nasledovniki (tzv. Sedmipocetnikil). Jednotlivé trasy spo-
juji lokality, pamatky, kulturni instituce a dalsi turistické nebo ptirodni zajimavosti. Partnerskou
sit Cyrilometodéjské stezky tvori 18 ¢lent: ze $esti zemi. Zadatelé uvadéji dalsich 72 potencialnich
partnert, coz pfedstavuje dobry zaklad pro budouci spolupraci a rozsiteni sité. Soubor poutnich
tras Cyrilometodéjské stezky dosahujici délky pies 7500 km propojuje jizni, stfedni a vychod-
ni Evropu. Kromé toho protina staty tf{ evropskych makroregiont: Jadersko-jonského regionu
(Recko, Itélie, Chorvatsko, Slovinsko, Srbsko a Albanie), Podunajského regionu (Ceska republika,
Slovenska republika, Némecko, Rakousko, Madarsko, Slovinsko, Chorvatsko, Srbsko, Bulharsko
a Rumunsko) a Baltského regionu (Polsko, Némecko). K dnesnimu dni existuje asi 350 km zna-
&enych poutnich tras Cyrilometodéjské stezky vedoucich po tizemi dvou stétii - Ceské republiky
a Slovenska.

Certifikace Cyrilometodéjské stezky jako Kulturni stezky Rady Evropy predstavuje dobrou
prilezitost pro posileni védomi spole¢ného evropského dédictvi prostfednictvim koordinova-
né sité partnerd z riznych evropskych zemi. Prispéje k rozvoji kulturni spoluprace v ramci celé
Evropy podél trasy kulturni stezky i mezi jednotlivymi lokalitami, jeZ ilustruji nasi spole¢nou
kulturu a dédictvi souvisejici s odkazem svatych Cyrila a Metodéje. Stezka jako takovd rovnéz
predstavuje platformu pro mezikulturni dialog, vzéjemny respekt a porozuméni dosazené skrze
kulturu a uméni. Ptispiva k socidlni soudrznosti prostfednictvim rozvoje inspirativnich témat
a participa¢nich aktivit. Zaroven podporuje evropské hodnoty, zejména demokracii a lidskd prava,
vcetné prava na pristup ke kultufe pro vSechny. V zati 2018 podal sekretariat sdruzeni Evropska
kulturni stezka sv. Cyrila a Metodéje poprvé zadost o uznani Cyrilometodéjské stezky Kulturni
stezkou Radou Evropy na Evropsky institut kulturnich stezek v Lucemburku, ktery zadosti pti-
jima a fidi evalua¢ni cyklus. Ten trva téméf tti ¢tvrtiny roku a mimo jiné zadost podléha zkou-
mani nezavislého experta. Tim byla institutem vybrana doc. Ing. Maria Tajtakova, PhD. (School
of Management/City University of Seattle, Bratislava), kterd 8. 2. 2019 pfijela na studijni navstévu
Cyrilometodéjské stezky. Specialni celodenni program byl pfipraven ve spoluprdci s partnery
ve Starém Mésté, na Modré a Velehradé. Nasledné se setkala expertka se zastupkyni Slovenského
domu Centrope v Bratislavé a vypracovala hodnotici zpravu o Cyrilometodéjské stezce, kterou
predlozila lucemburskému institutu. Zavérem konstatovala, ze Zadost o certifikaci Kulturni stezky
sv. Cyrila a Metodéje ze strany Rady Evropy spliuje kritéria zptisobilosti uvedena v Rozhodnuti
CM/Res(2013)67. Vcelku pozitivni zpravu poskytujici cennou zpétnou vazbu od hodnotitelky
sekretariat obdrzel a jeho zastupci byli pozvani na obhajobu Zzadosti do Lucemburku 10. 4. 2019.
Ptes doporuceni spravni rady rozsifené dohody o kulturnich stezkach (EPA Governing Board)
se zadost osobni prezentaci pracovniky sekretariatu pred zastupci 35 stati Evropy obhdjit ne-
podatilo. Nicméné jsme byli informovéni o hlasovéni ¢lent Ridici skupiny Podunajské strategie
(Steering Group of the PA 3 of EUSDR), ze nasi kulturni stezku vybrali spole¢né se Stezkou doby
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Zelezné za prioritni projekty se zna¢nym potenciidlem v Podunaji, jejichz rozvoj chce EU a Rada
Evropy podpotfit prostfednictvim spole¢ného projektu Routes4U fizeného Evropskym institutem
kulturnich stezek v Lucemburku. Cilem je podpotit rozjezd aktivit v dalsich zemich mimo CR
a SR a zapojit také vice expertti z dalSich zemi pro odborné vymezeni stezky. Na to navézala acast
zéstupce sekretariatu na Ridicim vyboru projektu Routes4U 2. 7. 2019 v Lucemburku, piiprava
projektové zadosti — Po stopach Cyrila a Metodéje v Podunaji - predlozené 9. 9. 2019 do vyzvy
Evropské unie a Rady Evropy do grantu Routes4U pro turistické produkty a sluzby kulturnich
stezek propagujici kulturni dédictvi Podunaji (Cultural Routes grant 2016CE160AT111), pozva-
ni do Sofie na konferenci o novych kulturnich stezkich v Podunaji organizované bulharskym
Ministerstvem cestovntho ruchu 30. 9. 2019 a na setkani se stakeholdery kulturnich stezek v ev-
ropskych makroregionech 14. - 15. 10. 2019 ve Vidni. Zde probéhl workshop s novymi stakehol-
dery z Bulharska, Srbska, Chorvatska, Rumunska, Slovenska a Rakouska.

Cyrilometodéjska stezka vénuje pozornost véem prioritnim oblastem aktivit uvedenym
v Rozhodnuti CM/Res(2013)67. Nejslibnéji rozvijicimi se oblastmi jsou oblast 3.2.2 — Posileni
védomi, historie a evropského kulturniho dédictvi a oblast 3.2.5 — Kulturni cestovni ruch a udrzi-
telny rozvoj kultury. Vyzvy do budoucna lezi predevsim v oblasti 3.2.1 - Kooperace ve vyzkumu
a vyvoji a oblasti 3.2.3 - Kulturni a vzdélavaci vyména mladych Evropantl. Vzdélavaci aktivi-
ty zaméfené na mladé Evropany realizuje Cyrilometodéjska stezka prostfednictvim interaktiv-
nich a zazitkovych aktivit, aktivit zapojujicich vice smysld, i formou her. Existuje zde potencial
pro vznik projekti na bazi spoluprace se vzdélavacimi institucemi na primarni, sekundérni i ter-
cidrni drovni, stejné jako se specializovanymi uméleckymi $kolami. Partnefi projektu (regiony,
cirkve) zadali fadu zakdzek na nova umeélecka dila souvisejici s odkazem sv. Cyrila a Metodéje.
Cyrilometodéjska stezka dale podporuje spolupraci amatérskych a profesionalnich umélcii pro-
stfednictvim projekt uréenych pro mladé Evropany a kombinujicich cile v oblasti vzdélavaci
i kulturni. Nova a moderni umélecka dila vznikla predev$im v oblasti architektury, vytvarného
uméni a uméleckych remesel. Silnou strankou projektu Cyrilometodéjské stezky je oblast zahrnu-
jici kulturni cestovni ruch a udrzitelny rozvoj kultury. Produkty a iniciativy z oblasti cestovniho
ruchu zahrnuji poutni cesty, pouté s priivodcem, tematické akce a spolupréci se subjekty podni-
kajicimi v cestovnim ruchu i s organizacemi ve vefejném sektoru. Jak ukazuji priklady spravné
praxe, lze téma mise sv. Cyrila a Metodéje na Velké Moravé skvéle vyuzit k podpore a rozvoji ces-
tovniho ruchu. Vzhledem ke svému nadregiondlnimu charakteru mize Cyrilometodéjska stezka
rovnéz prispét k dialogu mezi kulturami mést a venkova i mezi rozvinutymi a znevyhodnénymi
regiony. Cyrilometodéjska stezka navic predstavuje jedine¢nou moznost jak navstévniky seznamit
i s méné zndmymi lokalitami a destinacemi.

Ing. Martina Janochova

European Cultural Route of Saints Cyril and Methodius, .A.L.E
The Czech Republic
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Vazeni (itatelia,

v ¢&isle 1/2019 bol publikovany prispevok Vavrinca Zefiucha s ndzvom List papezovi Inocentovi
X. z roku 1652 vo svetle faktov. Pre nase technické pochybenie bol text pred¢asne publikova-
ny na webovej stranke ¢asopisu. Udialo sa tak este predtym, ako boli ziskané recenzné posudky.
Prispevok sme preto boli ntteni publikovat aj v printovej podobe ¢asopisu. Za toto pochybenie sa
¢itatelom ospravedliiujeme.

Redakcia casopisu Konstantinove listy

Dear readers,

an article, which is titled “List papezovi Inocentovi X z roku 1652 vo svetle faktov” and was wri-
tten by Vavrinec Zefiuch, was published in issue 1/2019 of the Constantine’s Letters journal. Due
to technical fault, this text was prematurely published on the website of our journal. It happened
yet before the editorial board received its review(s). Therefore, we were forced to publish the given
article in print as well. We apologise to readers for this failure.

The editorial board of the Constantine’s Letters journal
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