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CHRISTIAN EXEGESES ON EZEKIEL'S PORTA CLAUSA
BEFORE THE COUNCILS OF EPHESUS, CONSTANTINOPLE,
AND CHALCEDON

José Maria Salvador-Gonzalez

DOI: 10.17846/CL.2021.14.2.3-13

Abstract: SALVADOR-GONZALEZ, José Marfa. Christian Exegeses on Ezekiels Porta
Clausa Prior to the Councils of Ephesus, Constantinople, and Chalcedon. This article! aims
to highlight the exegetical comments that the Greek-Eastern and Latin Fathers proposed
with a Christological and Mariological purpose on Ezekiel's porta clausa before or during
the Councils of Ephesus (431), Constantinople (448) and Chalcedon (451). Although at first
sight it would seem that such exegeses were a consequence of these Councils, it is clear that
many of them are documented earlier, and others occurred more or less by the time in which
these Councils took place. All the Greek-Eastern and Latin Fathers agree in interpreting this
oriental closed door of the temple in Mariological and Christological terms, in the sense that
it is a simultaneous and complementary symbol of both the virginal divine maternity of
Mary and her perpetual virginity, as well as the conception and birth of God the Son made
man. As such interpretations are previous or, in the best case, contemporary to the three
mentioned Councils, they can not be considered as their consequences, but rather as some
antecedents that could have served the Church in those Councils to refute the heresies of
Nestorius and Eutychius.

Keywords: Patrology, porta clausa, Ezekiel, Christ’s incarnation, Mary’s divine motherhood,
Christology, Mariology, Ecumenic Council, dogma

Introduction

During the constant research on Greek and Latin Patrology, we discover with great surprise that
many Church Fathers interpret the eastern “closed door” (porta clausa) of the temple revealed
to the prophet Ezekiel as a double metaphor for Christ and Mary. The consulted Christian
thinkers agree on considering this Ezekiel's shut door as a symbol that signifies both the virginal
divine maternity of Mary and her perpetual virginity, as well as the virginal conception and the
supernatural birth of God the Son made man in Mary’s womb.

At first glance, these Greek-Eastern and Latin interpretations would seem to derive from the
Christological disputes that arose in the East in the 4th and 5th centuries from the heresies of
Nestorius (c. 386 — c. 451) and Eutychius (c. 380 - c. 456). Nestorius and his followers argued that
Christ has two separate and independent natures without a substantial union in a single person.
Eutychius and his supporters asserted that Christ has only one nature, the divine (monophysitism),
and is not a true man. Facing these heresies, the Church established in the first half of the 5th
century the orthodoxy on the condition of Christ and Mary in the three Councils of Ephesus

1

This article is part of the activities of the CAPIRE Research Group, attached to the Complutense University
of Madrid: https://www.ucm.es/capire.
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JoSE MARIA SALVADOR-GONZALEZ

(431), Constantinople (448), and Chalcedon (451), which set the fundamental Christological and
Mariological dogmas.

Under the leadership of Cyril of Alexandria (c. 340/343 - 444), the Council of Ephesus
established the dogma that Christ possesses two true natures (dyophysitism), united indissolubly
in a single person, that is, an individual simultaneously true God and true man. From this
Christological dogma, the Council of Ephesus derived the Mariological dogma that Mary is not
only the mother of Christ-man (Christotékos and anthropotokos), but that she is the true mother
of God the Son (Theotdkos). The Council of Constantinople (448) endorsed the dyophysitism of
Christ, reaffirming that his two natures, divine, and human, constitute a single person. Finally, the
Council of Chalcedon (451) confirmed the Christological and Mariological dogmas established
by the Councils of Ephesus and Constantinople.

With this double dogmatic projection, the exegeses that the Church Fathers offered in the
first centuries of the Christian era on Ezekiel's porta clausa were not always the consequence of
those three Councils. Long before them, many glosses in this regard are already documented.
Although the first Christian exegeses that we have registered so far on this sentence of the prophet
date from the middle of the 4th century (almost a century before the Council of Ephesus), it
is not ruled out that there had been other similar comments before. If these exist, we have not
yet discovered them, although they probably no longer exist, perhaps because they disappeared
due to human or natural destruction, or because they were transmitted only as an oral tradition,
without a documentary reference. It is a plausible hypothesis that in the first three centuries
of Christianity (before those three Councils), there had been other Christian exegeses on this
shut door because to sustain the double human and divine nature of Christ, as true God and
true man, was an unshakable conviction between his apostles and disciples, after Jesus declared
himself apodictically Son of God. This leads to the belief that Mary is the mother of the true Son
of God who incarnated in her womb as a true man.

This article seeks precisely to highlight the exegeses exposed on Ezekiel's porta clausa by the
Greek-Eastern and Latin Fathers before the Councils of Ephesus (431), Constantinople (448), and
Chalcedon (451), and in the years close to their development.

To understand these exegetical glosses, it is necessary to quote the text in which Ezekiel
describes that “closed door”. In the year 25 of the captivity of the Jews in Babylon, the prophet
points out that Yahweh revealed to him the temple that was to be rebuilt in Jerusalem to replace
the one destroyed by the Babylonians. In describing the parts and features of the future temple,
Ezekiel says about its eastern portico or gate:

[Yahweh] Then he brought me back the way of the gate of the outward sanctuary which
looketh toward the east, and it [was] shut. Then said the Lord unto me; This gate shall be
closed, it shall not be opened, and no man shall enter in by it; because the Lord, the God of
Israel, hath entered in by it, therefore it shall be shut (Ezek. 44,1-2).2

Although at first glance, those statements of the prophet on that eastern door would seem factual
and insignificant, many Fathers and theologians of the Eastern and Western Churches interpreted
from an early date this enigmatic phrase of Ezekiel with a double projection, simultaneously
Christological and Mariological. All those thinkers interpreted that closed door as a double
dogmatic metaphor: a metaphor of Mary’s womb when supernaturally conceiving and giving

2 “l. Et convertit me ad viam portae sanctuarii exterioris quee respiciebat ad orientem et erat clausa. 2 Et

dixit Dominus ad me: porta haec clausa erit; non aperietur et vir non transiet per eam, quoniam Dominus
Deus Israél ingressus est per eam; eritque clausa” (Ezek. 44,1-2. Biblia Vulgata 2005 [1946], 847).

| 4 | ese KONSTANTINOVE LISTY 13/2 (2020), pp. 3 - 13



CHRISTIAN EXEGESES ON EZEKIEL’S PORTA CLAUSA PRIOR TO THE COUNCILS OF EPHESUS,
CONSTANTINOPLE, AND CHALCEDON

birth to the incarnate Son of God, preserving her perpetual virginity; and, a metaphor of the
conception and the birth of God the Son made man in the virginal womb of Mary.

Exegeses in Greek-Eastern Church

Although during the first 300 years of the Christian era, the Fathers of the Greek-Eastern and
Latin Church are aware of the virginal divine maternity of Mary, none seems to have explained it
by exegesis on Ezekiel’s porta clausa.

From the middle of the 4th century, many Greek-Eastern Fathers® interpreted the fragment
above of Ezekiel in the double Mariological and Christological sense already outlined. Ephrem of
Syria (c. 307 - 373) is, to our knowledge, the first to explain the virginal birth of Jesus by his power,
as the incarnate Son of God, to leave the closed belly of his mother without opening it, similarly as
he would do later when leaving resurrected the closed tomb without opening it. This parallelism
between the exit of Jesus from a closed womb without opening it at birth, and his departure from
a closed tomb in resurrection, will be taken up again by many Greek-Eastern and Latin Fathers
and theologians.

Ephrem asserts that Christ also manifested his prodigious birth by his miraculous resurrection
because he remained inviolate in the closed womb and alive in the sealed tomb (Ephraem Syrus
1970a, 485-486).* This proclaims that Mary’s womb and the “hell” of death (materialized in the
grave) gladly announced the resurrection of Christ because, against the laws of nature, the womb
conceived him being closed, and the “hell” (the sepulcher) returned him alive, despite being
sealed (Ephraem Syrus 19704, 485-486).° Hence Ephrem infers that Mary’s closed womb in Jesus’
conception and the sealed stone of the tomb in his resurrection demonstrate Jesus’ divine nature
(Ephraem Syrus 1970a, 485-486).

Furthermore, Ephrem points out that Christ, born as God united to human nature, could only
be born naturally with our same bodily members and could only die naturally with those same
members (Ephraem Syrus 1970b, 535). Therefore, Jesus led his body from the (closed) door of
his mother’s womb to the (closed) door of the tomb, so that at birth he “opened” (in the sense of
“leaving by”) Mary’s womb, and when he resurrected he “opened” (in the same meaning of
“leaving by”) the closed sepulcher (Ephraem Syrus 1970b, 535). The author concludes that Christ
removed the body from the sealed tomb, and the seal of the grave witnessed the seal (the virginity)
of the maternal womb in which he was conceived, since, as Mary’s virginity was closed and sealed,
God the Son came alive through it as a firstborn (Ephraem Syrus 1970b, 535).°

Even without mentioning Ezekiel's porta clausa, Ephrem is a pioneer in asserting the
five dogmatic contents that the later Fathers and theologians will unanimously defend when

> We will quote the texts of the Greek-Eastern Fathers in the Latin version of Jacques-Paul Migne 1857 -1887.
Patrologiae Cursus Completus: Series Graeca. Paris, 161 vols. For authors not included in Migne, we will
use the Latin version of Sergio Alvarez Campos 1970 —~1981. Corpus Marianum Patristicum. Burgos, 7 vols.
“Per tuam resurrectionem persuasisti nativitatem tuam: clausus tumulus, signatum sepulcrum; illibatus
in tumulo, vivus in sepulcro. Testes pro te fuerunt tumulus et sepulcrum, quae occlusa erant” (Ephraem
Syrus 1970a, 485-486).

“Venter matris et infernus nuntiarunt iubilantes resurrectionem tuam: venter te concepit cum erat clausus;
infernus edidit te cum erat signatus: contra naturam concepit venter et infernus reddidit” (Ephraem Syrus
1970a, 485-486).

“Corpus eduxit e signato sepulcro, et sigillum sepulcri fuit testis sigilli uteri qui portaverat id. Cum signata
esset virginitas huius, exivit Filius Dei vivi e medio eius, et primogenitus erat ubique” (Ephraem Syrus
1970b, 535).

CONSTANTINE’S LETTERS 13/2 (2020), pp. 3 - 13 eee | 5 |
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interpreting this quotation of the prophet: Mary’s virginal divine motherhood (in its two different
meanings, in conceiving and giving birth) and her perpetual virginity (with her uterus permanently
closed before, during and after giving birth), as well as the conception of the Son of God and his
delivery from Mary’s virginal womb. Ephrem further precedes his later colleagues by proposing
the parallelism between the prodigious exit of the resurrected Christ from the sealed grave and
his supernatural conception and birth of the Virgin’s closed womb: after all, these three wonders
(resurrection, conception, and delivery of Jesus) constitute, according to Ephrem, irrefutable
proofs of his divine nature.

Amphiloquius of Iconium (c. 339/340 - c. 395/403) begins by saying that, while by natural law
women give birth after their vulva was opened in intercourse, this is not the case of Christ, who
was born by the “open” (in the sense of “accessible” to God) maternal vulva, without having been
opened by any intercourse (Amphilochius Iconiensis s. a., 47). Mary’s vulva was already “open”
(“accessible”) to Jesus, without the doors of her virginity being opened, by the will of the one who
was being conceived in her womb: this is what Ezekiel shows in the temple’s eastern shut door,
proclaiming that it was the door of the Lord, through which he entered and left, and that will
remain shut forever (Amphilochius Iconiensis s. a., 50).” Amphiloquius concludes that Mary did
not cease to be a virgin at the birth of Christ, when the doors of her virginity remained closed,
while for the Son of God who was born from her, nothing was closed, but “open” (in the sense of
“passable” or “accessible”), because nothing is opposed to God, and all things are open (accessible)
to him (Amphilochius Iconiensis s. a., 50). For the above, Amphiloquius seems to be the first to
explicitly see Ezekiel’s porta clausa as a symbolic figure of the five Mariological and Christological
dogmas aforementioned.

Nilus Abbas (1 c. 430) expresses quite similar concepts when he points out that Christ, when
he was born, “opened” (in the sense that “came out”) Mary’s immaculate vulva, and by his divine
power miraculously left her closed after childbirth, without breaking the seals of her virginity
(Nilus Abbas s. a., 182).®

Interpreting the text of Ezekiel, Cyril of Alexandria (c. 370/373 — 444) states, in a rhetorical
dialogue with the Virgin Mary: “the King of Heaven entered your city or, rather, your womb, and
then left it as he wanted, leaving your door [of virginity] closed, because you conceived without
semen and you engendered by the divine power” (Cyrillus Alexandrinus s. a., 1031).°

Proclus of Constantinople (ante 390 - 446) interpreted Ezekiel's sentence several times.
Thus, in a speech in praise of Mary, he is astonished that God inhabited the Virgin’s womb
without limitation and that it contained the One whom the heaven can not embrace (Proclus
Constantinopolitanus s. a. a, 682). And, if Mary remained a virgin after the childbirth, it shows
that her son is God, born in an unspeakable mystery; for he who entered the closed womb of his
virgin mother was born as a man without causing corruption in his mother, thus demonstrating
his two natures, divine and human, indissolubly united, like the apostle Thomas acknowledged

“Enimvero cordate audi et intelligenter: Quod quidem attinet ad naturam virgineam, nullo omnino modo
virgineae portae fuerunt apertae, volente eo qui nuper utero gestabatur, juxta illud de ipso oraculum: Haec
porta Domini, et ingredietur et egredietur: et porta erit clausa” (Amphilochius Iconiensis s. a., 50).

“Qui, dum pareretur, vulvam immaculatam adaperuit Dominus noster Christus, ipse et post partum,
propria sapientia et facultate, non sine miraculo illam obsignavit, nullo modo sigillis virginitatis solutis.
Quod Dei opus esse quicumque sanae mentis est, fatebitur” (Nilus Abbas s. a., 182).

“Ingressus enim est Rex in urbem tuam, seu potius in uterum tuum, et rursus egressus est ut ipse voluit,
et porta tua clausa est. Concepisti enim sine semine, et divinitus genuisti” (Cyrillus Alexandrinus s. a.,
1031).

| 6 | ese KONSTANTINOVE LISTY 13/2 (2020), pp. 3 - 13
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when the resuscitated Jesus entered the cenacle of the disciples without its closed doors preventing
him (Proclus Constantinopolitanus s. a. a, 682-683)."

With this last explanation, Proclus is the first Greek Father to pose the parallelism - retaken
so far by many Greek-Eastern and Latin Fathers and theologians — between the incarnation of
Jesus entering (being conceived) and leaving (at birth) through the closed door of Mary’s virginity,
and his appearance already resurrected before his disciples entering the cenacle through its closed
doors. With such parallelism, Proclus complements the other parallelism established by Ephrem
the Syrian by relating the exit of the resurrected Christ from the sealed tomb and his conception
and birth of Mary’s closed womb.

In another text, Proclus wonders contemplating the miracle that Jesus, being a man, has
“opened” (in the sense of “entering and leaving without resistance through”) the doors of the
maternal womb, and, being God, has not violated nor broken the seals of his mother’s virginity
(Proclus Constantinopolitanus s. a. a., 691). He concludes by saying that Jesus entered the womb of
his mother without intercourse and left without corrupting her, as Ezekiel prefigured in his vision
of the temple’s closed door, which shows Mary as Mother of God (Proclus Constantinopolitanus
s. a. a, 691). In another writing, Proclus qualifies Mary as the temple’s closed eastern door, which,
according to Ezekiel, was closed and will always remain closed because only God passed through
it, meaning that Mary, after childbirth, always remained a virgin. (Proclus Constantinopolitanus
s.a. b, 690).

Hesychius of Jerusalem (f post 450) states that the prophecy of Isaiah announcing that
a virgin would conceive and give birth to a son, and the prediction of Ezekiel proclaiming that the
temple’s eastern gate through which God will enter and exit, will always remain closed, they are
explained in Mary, because she is a mother remaining a virgin, and after childbirth, she always
kept intact the seal of virginity (Hesychius Hierosolymitanus s. a. a, 1459)." In another sermon,
Hesychius, after pointing out that the figure of the burning bush that did not burn means the
incarnation of the Only Begotten Son of God and Mary’s virginal divine motherhood (Hesychius
Hierosolymitanus s. a. b, 1462), states that Mary gave birth as a woman, although without
corrupting her virginity, and, even if she became pregnant in her uterus according to the laws
of nature, she conceived on the margin of natural laws. This was announced by Ezekiel when he
called her the temple’s eastern gate, which introduced the King of the closed gates since Mary was
converted into a gate for the Only Begotten Son of God incarnate (Hesychius Hierosolymitanus.
s.a. b, 1463). Hesychius concludes that the Virgin is the eastern gate, for the true light (Christ) that
illuminates every man comes from her womb; and, after introducing (conceiving) in her womb
the King of closed doors, she also took him out (gave birth to him); but, when conceived and
delivered, the King of glory did not open the doors of his mother’s vulva nor destroy the seals of
her virginity (Hesychius Hierosolymitanus s. a. b, 1463)."2

“At si etiam post partum virgo permansit, quomodo non etiam erit Deus, ac mysterium quale nemo
effari potest? Nulla is corruptione natus est, qui nullo prohibente clausis januis ingressus est; cujus
Thomas coniunctas naturas videns, exclamavit dixitque: Dominus meus et Deus meus” (Proclus
Constantinopolitanus s. a. a, 682-683).

“Intuere quid Isaias prophetans inclamet: Ecce virgo in utero habebit, et pariet filium. [...] Quid? lege
studiose Ezechielem, et virum desideriorum, quo pacto ille quidem dicebat: Haec est porta Domini,
et ingredietur Dominus per eam et egredietur, et erit porta clausa. [...] Virgo enim est mater, et post
partum permansit sigillum virginitatis quod natura indidit, inconcussum custodiens” (Hesychius
Hierosolymitanus s. a. a, 1459).

“Portam in oriente sitam, quia lux vera, quae illuminat omnem hominem venientem in mundum,
ex utero tuo processit, velut e quodam thalamo regio. Tu regem portarum clausarum introduxisti, atque
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Theodotus of Ancyra (5th century), interpreting somewhat originally the parallelism between
the birth and resurrection of Jesus through closed doors, points out that Christ, when resurrecting
by opening his tomb, also opened the graves of the saints as a pledge for the resurrection of all
people (Theodotus Ancyranus s. a., 1413); and when he was born from his mother’s vulva, he did
not open it: when he emerged from death and the womb of the earth in his resurrection, Christ
opened all the tombs (to eternal life), but at the birth of the Virgin he did not open her uterus and
left her womb closed (Theodotus Ancyranus s. a., 1413).2

Finally, Theodoret of Cyrus (393 - 465) states that the closed eastern gate revealed to Ezekiel
alludes to God; but not because he needed a door to enter when he wanted, accustomed as he is to
enter any door, but because by this closed door is meant Mary’s virginal womb, through which no
one entered or left, but God (Theodoretus Cyrensis s. a., 1234)."

Exegeses in Latin Church

In an analogous way to what happened in the Greek-Eastern Church, since the middle of the
4th century, comments had been made by thinkers of the Latin Church on the temple’s closed
door described by Ezekiel. St. Ambrose of Milan (330 - 397) is, to our knowledge, the first Latin
Father to consider the closed door as a symbol of Mary in conceiving and virginally giving birth
to Christ. In his Letter 42, after wondering what is that temple’s outer door which is closed and
nobody will pass through it, except God (Ambrosius Mediolanensis s. a. a, 1126)," he answers that
itis the Virgin Mary, through which Jesus entered the world, through which the Lord entered, and
it will remain closed: for Mary conceived and gave birth as a virgin, and remained a virgin after
childbirth.'s

In his treatise De institutione virginis, after stating that the closed door of the prophet, as
well as the closed garden and the sealed fountain of the Song of Songs, are synonymous with
Mary’s virginity (Ambrosius Mediolanensis s. a. b, 321), Ambrose interpellates her by telling her
that she is the shut door prophesied by Ezekiel, and no one opens it, because Jesus closed it forever,
who opened it and nobody closed it and closed it, and no one opens it (Ambrosius Mediolanensis
s. a. b, 321)."7 Later, after pointing out that this closed door is Mary in her condition as a virgin

iterum eduxisti. Nequaquam enim Rex gloriae, dum conciperetur aut ederetur, vulvae tuae portas prorsus
aperuit, neque virginitatis vincula laxavit” (Hesychius Hierosolymitanus s. a. b, 1463).

“Resurgens e sepulcro sepulcra aperuit; natusque e vulva vulvam non aperuit. Ex morte enim ac terrae
sinu emergens monumenta aperit, nascens vero ex Virgine uterum non aperuit: sed et nascitur, et Virginis
sinum clausum relinquit” (Theodotus Ancyranus s. a., 1413).

“Ostendit autem mihi quoque portam ad orientem conversam clausam praecepitque hanc continenter
claudi et attribui ipsi auctori omnium rerum Domino, non quod porta indigeret cum ingredi velle,
qui ubique interest et omnibus adest. Quomodo enim hac clausa ingressus esset, si per portas ingredi
consuevisset?” (Theodoretus Cyrensis s. a., 1234).

“Quae autem est illa porta sanctuarii, porta illa exterior ad Orientem, quae manet clausa; et nemo, inquit,
pertransibit per eam, nisi solus Deus Israel (Ezek. 44.2)? Nonne haec porta Maria est, per quam in hunc
mundum Redemptor intravit?” (Ambrosius Mediolanensis s. a. a, 1126).

“Haec porta justitiae, sicut ipse dixit: Sine nos implere omnem justitiam (Mt. III, 15). Haec porta est beata
Maria, de qua scriptum est quia Dominus pertransibit per eam et erit clausa (Ezech. XLIV,2) post partum;
quia virgo concepit et genuit” (Ambrosius Mediolanensis s. a. a, 1126).

“Porta clausa es, virgo, nemo aperiat januam tuam, quam semel clausit Sanctus et Verus, qui habet clavim
David, qui aperit, et nemo claudit: claudit et nemo aperit (Apoc. m, 7)” (Ambrosius Mediolanensis s. a. b,
321).
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(Ambrosius Mediolanensis s. a. b, 319-320),"® he declares that this is justified because “Mary is the
door through which Christ entered this world when he was begotten in a virginal birth, without
breaking the genital closures of virginity” (Ambrosius Mediolanensis s. a. b, 319-320).

Ambrose clarifies later that, although every woman has a door in her belly, the only
ventral door that is permanently closed is that of Mary, through which Jesus went out without
breaking her genital closures, according to Ezekiel on the temple’s closed oriental door, by which
God entered and left without opening it. This means that Mary is the door that will remain closed
before and after the passage of Jesus, and no one will open it again (Ambrosius Mediolanensis
s.a. b, 319-320).

Ambrose concludes with two dogmatic consequences. Firstly, the assertion “that door facing
East” means that Mary begot the East (Christ), diffuser of the true light, and gave birth to the Sun
of justice, confirming why this door is not open and will remain shut because it only received
God (Ambrosius Mediolanensis s. a. b, 319-320)." Secondly, the statement that this eastern door
“will not open and remain shut” means that Mary will not be opened (through intercourse) by
Joseph, her husband, for not being allowed to open it, for, after God has gone through it, it must
remain shut (Ambrosius Mediolanensis s. a. b, 319-320).%°

Finally, in his Hymn XII Ambrose acclaims the Virgin with these verses:

[Mary] became an accessible door for Christ,

Filled with the fullness of grace,

And the King passed by her and she remains

Closed forever, as she always was (Ambrosius Mediolanensis s. a. ¢, 1412).%

Ruffinus of Aquileia (345 — 411) highlights the merit that signifies the birth of one who, being the
only Son in heaven, is also the only begotten child on earth, also being born in an unrepeatable way,
so that the prophecy of Isaiah could be fulfilled: “a virgin will conceive and bear a son” (Rufinus
Aquilensis s. a., 349). This would be the wonderful birth prefigured by Ezekiel by designating
Mary as the closed door through which God entered the world (Rufinus Aquilensis s. a., 349).2
According to Ruffinus, the symbolic figure of Ezekiel is the best to demonstrate the preservation of
Mary’s virginity: the door of her virginity being closed in her, through which God the Son passed
(when he was conceived), through which he entered the world (being born) from the womb of the
Virgin, and then Mary’s door remained closed forever, preserving her perpetual virginity (Rufinus
Aquilensis s. a., 349).%

8 “Quae est haec porta, nisi Maria; ideo clausa quia virgo?” (Ambrosius Mediolanensis s. a. b, 319-320).

¥ “Haec porta ad Orientem aspiciebat; quoniam verum lumen effudit, quae generavit Orientem, peperitque
Solem iustitiae. [...] Sed confirmavit profecto, et servavit intactam. Denique non est aperta” (Ambrosius
Mediolanensis s. a. b, 319-320).

% “Haec porta ad Orientem aspiciebat; quoniam verum lumen effudit, quae generavit Orientem, peperitque

Solem iustitiae. [...] Sed confirmavit profecto, et servavit intactam. Denique non est aperta” (Ambrosius

Mediolanensis s. a. b, 319-320).

“Fit porta Christi pervia,

Referta plena gratia,

Transitque Rex, et permanet

Clausa, ut fuit, per saecula” (Ambrosius Mediolanensis s. a. ¢, 1412).

2 “Sed et partus ipsius mirabilem modum Ezechiel propheta ante formaverat, Mariam figuraliter portam
Domini nominans, per quam scilicet Dominus ingressus est mundum” (Rufinus Aquilensis s. a., 349).

# “Quid tam evidens de conservatione Virginis dici poterat? Clausa fuit in ea virginitatis porta: per ipsam

21
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St. Jerome (c. 347 — 420) asserts that this closed eastern gate through which the Lord entered and
will always remain closed means Mary, who before the childbirth and after the childbirth remained
a virgin; therefore when Christ was born, she remained a virgin in perpetuity (Hieronymus
Stridonensis 2006, 384).** In addition, in his Dialogue against the Pelagians, he reaffirms that
only Christ “opened” (in the sense of “passing through”) the closed doors of Virgin’s vulva, which
always remained closed, since Mary is the closed eastern door, the one that only God entered and
left, being always closed (Hieronymus Stridonensis 2009, 830-882).

And in a sermon, St. Jerome asks how to understand that a virgin man (Christ) was born
of a virgin (Mary) and that, after the birth of the virgin man, she is at the same time “mother
and virgin, virgin before childbirth, virgin after childbirth” (Hieronymus Stridonensis 1999, 948-
950). To this question, he answers with two arguments: a miracle and a prophetic metaphor. The
miracle that the resurrected Jesus has passed with his real (not ghostly) body through the tightly
closed doors of the cenacle where his disciples were gathered (Hieronymus Stridonensis 1999,
948-950)* underlines the essential link between two parallel prodigies: just as the true body of
the resurrected Christ went through the closed doors of the cenacle without opening them or
breaking them, in the same way, God the Son incarnate, being conceived and at birth, crossed
the closed doors of Mary’s virginity without opening or breaking them (Hieronymus Stridonensis
1999, 948-950). As for the metaphor of Ezekiel’'s prophecy about the temple’s eastern door, which
will always remain closed, and no one will enter through it, but only God, Jerome notes that this
is understood when the powers of God are recognized, who was born of a Virgin, allowing her to
always remain a virgin after childbirth (Hieronymus Stridonensis 1999, 948-950).

In another writing, Jerome, after stating that “Christ is a virgin and that the Mother of this
virgin man is a perpetual Virgin, mother and virgin,” reiterates that Jesus entered — both at birth
and appearing resuscitated before his disciples in the cenacle - by the closed door, and in addition,
he left his closed grave, excavated in a very hard stone (Hieronymus Stridonensis 2013, 436).
With this idea, Jerome is the first Latin Father to highlight the symbolic triple analogy - later
underscored by many Christian thinkers — between the three closed doors through which Jesus
crosses: Mary’s virginal womb when conceived and given birth: that of the tomb when resurrected:
and those of the cenacle when he appeared resurrected to his disciples.

St. Augustine (354 - 430) takes up the parallelism between the virgin birth of Jesus and his
resurrected appearance before his disciples in the cenacle: the closed doors of the cenacle did not
resist the mass of that body in which the divinity was incarnated, so that Christ entered without
opening them, just as at birth he allowed (the door of) the virginity of his mother to remain
inviolate (closed) (Augustinus Hipponensis 2009a, 921).% In another text, Augustine repeats ideas
similar to those of Jerome, asking why not believe that the same Christ who could as an adult enter
the disciples’ cenacle through shut doors could also exit as a tiny infant through the uncorrupted
womb of Mary, two miracles that, although they do not want to believe the unbelievers, the

intravit (al. introivit) Dominus Deus Israel, per ipsam in hunc mundum de utero Virginis processit, et in
aeternum porta Virginis clausa, servata virginitate, permansit” (Rufinus Aquilensis s. a., 349).
“Quodautem porta orientalis extra terminos mundi semper clausasit [...]. Pulchre quidam portam clausam,
per quam solus Dominus Deus Israel ingreditur et dux cui porta clausa est, Mariam uirginem intellegunt,
quae et ante partum, et post partum uirgo permansit et enim eo tempore quo angelus loquebatur: Spiritus
sanctus superueniet in te, et uirtus Altissimi obumbrabit te, quod autem nascetur ex te Sanctum uocabitur
Filius Dei, et quando natus est, uirgo permansit aeterna” (Hieronymus Stridonensis 2006, 384).

“Clausa erant ostia et ingressus est Iesus. Nulli dubium quin clausa sint ostia. Qui intrauit per ostia clausa,
non erat phantasma, non erat spiritus, uere corpus erat” (Hieronymus Stridonensis 1999, 948-950).
“Moli autem corporis ubi divinitas erat, ostia clausa non obstiteretur. Ille quippe non eis apertis intrare
potuit, quo nascente virginitas matris inviolata permansit” (Augustinus Hipponensis 2009a, 921).
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faithful believe them (Augustinus Hipponensis 1993a, 34-35).%” The author reiterates these same
arguments in another epistle (Augustinus Hipponensis s. a., 519).

Likewise, in glossing in his Sermon 247 the Lord’s miracles allowing a virgin (Mary) to
conceive without intercourse, St. Augustine emphasizes that an inexplicable miracle like this
produced in the virginal conception of Christ is also verified at his birth, for the Virgin gave birth
while remaining a virgin, so that Jesus, long before he resurrected (and exited through the shut
door of the tomb), had been born through the shut doors of his mother’s virginity (Augustinus
Hipponensis 2009d, 513-514).%

St. Peter Chrysologus (c. 380 - c. 450/451) emphasizes the idea that so clear a distinctive sign
of the deity is having left closed (inviolate) the Virgin after childbirth as having left with the body
a closed grave (Petrus Chrysologus s. a. a, 518).” In another text, after referring to the visit of
the resurrected Christ to his disciples in the cenacle with its doors closed, he affirms that there
is no reason to doubt that God the Son could (in his conception and birth as a man) penetrate
the intimacy of the closed body of his mother and preserve closed her virginal womb, this same
Divinity that, thickened with his human body, enters and leaves through closed doors (that of
the sepulcher and those of the cenacle) after resurrecting (Petrus Chrysologus s. a. a, 518).%
And in another sermon the Chrysologus insists that, in the conception of God the Son in the
house (womb) of Mary, the one who entered (was conceived) and left (was born) without leaving
a trace of his entrance or his exit is a divine, non-human tenant; for he who manages to keep
his mother a virgin when conceived and given birth is not an earthly man, but a heavenly being
(Petrus Chrysologus s. a. b, 865).%!

Conclusions

This short study could be summarized in three basic conclusions:

1) Already since half a century before the Councils of Ephesus (431), Constantinople (448),
and Chalcedon (451), many exegeses of Fathers of the Greek-Eastern and Latin Churches on the
temple’s porta clausa revealed to Ezekiel are documented.

2) All the Greek-Eastern and Latin Fathers agree in interpreting this oriental closed door of
the temple in Mariological and Christological terms, in the sense that it is a simultaneous and
complementary symbol of both the virginal divine maternity of Mary and her perpetual virginity,
as well as the conception and birth of God the Son made man.

¥ “Cur ergo qui potuit per clausa ostia magnus intrare, non potuit etiam per incorrupta membra parvus

exire?” (Augustinus Hipponensis 1993a, 34-35).

“Ecce habes unum in Domini conceptu miraculum: audi etiam in partu. Virgo peperit, et virgo permansit.
JTam tunc Dominus antequam resurgeret, per clausa ostia natus est” (Augustinus Hipponensis 2009d,
513-514).

“Diuinitatis insigne est clausam uirginem reliquisse post partum ; de sepulchro exisse cum corpore est
diuinitatis insigne” (Petrus Chrysologus s. a. a, 518).

“Rogo, cur dubitatur clausi corporis archanum et obseratum tota integritate domicilium uirginale
absoluta diuinitas potuisse penetrare, quae post resurrectionem corporis nostri crassata mysterio, foribus
ingreditur et egreditur clausis [...]?” (Petrus Chrysologus s. a. a, 518).

“Intra domum uirginis negotium caeleste sic geritur, ut manentibus claustris ipsa domus septa non
sentiat. 6. Concipies et paries filium. Qui ingreditur et egreditur, et introitus sui et exitus sui nulla uestigia
relinquit, diuinus habitator est, non humanus. Et qui conceptu suo uirginem seruat, et ortu suo relinquit
uirginem, non terrenus homo est, sed caelestis” (Petrus Chrysologus s. a. b, 865).

28
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3) Assuch interpretations are previous or, in the best case, contemporary to the three mentioned
Councils, they can not be considered as their consequences, but rather as some antecedents that
could have served the Church in those Councils to refute the heresies of Nestorius and Eutychius.
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OD VITA MONASTICA K VIA CYRILLOMETHODIANA
BENEDIKTINSKE FUNDAMENTY CYRILO-METODSKE)J
DUCHOVNEJ CESTY MEDZI NITROU A SKALKOU

From Vita Monastica to Via Cyrillomethodiana
Benedictine Foundations of Cyrillo-Methodian
Spiritual Journey between Nitra and Skalka

Viliam Judak

DOI: 10.17846/CL.2021.14.2.14-25

Abstract: JUDAK, Viliam. From Vita Monastica to Via Cyrillomethodiana. Benedictine
Foundations of Cyrillo-Methodian Spiritual Journey between Nitra and Skalka. The time of
Cyrillo-Methodian mission belongs to the most important periods in the histories of Slavic
nations. Even nowadays we can still see the fruits of the Mission. Cyrillo-Methodian values
and traditions were thanks to the Benedictine monasteries continuously preserved and kept.
St. Andrew-Zorard and St. Benedict belonged to most important Benedictine-eremites
who lived in the territory of Great Moravia. These monks adopted Syrio-Palestinian ascetic
rules of eremic life, which were mostly practised at Oriental territories, from the brothers
Sts. Constantine and Methodius. The rules were brought into life as it is mentioned in the
Legend of St. Maurus, a contemporary living bishop of Pécs. Places where the Benedictines
lived, namely the Monastery of Saint Hypolit at Zobor hill in Nitra and Skalka near the city
of Trencin, have remained important spiritual centres to this day.

Keywords: Cyrillo-Methodian mission, Benedictine monasteries, eremites, St. Andrew-Zorard
and St. Benedict, asceticism, Legend of St. Maurus, Nitra — Zobot, Skalka

Uvod

Medzi vyznamné dejinné udalosti slovanskych narodov patri predovsetkym obdobie cyrilo-me-
todskej misie. Jej vyznam je zretelny predovsetkym na poli nabozenskom, ale aj ob¢ianskom, kul-
turnom a spolo¢enskom a nemozno ho ohranicit len jestvovanim Velkomoravskej rise.

Od dias, ked byzantski misiondri sv. Konstantin (Cyril) a sv. Metod priputali nasich predkov
ku krestanskému Rimu, a tym i zapadnej kultirno-nabozenskej orientdcii, stala sa cyrilo-metod-
skd idea po celé nase dejiny ich neoddelitelnou sucastou. Stopy cyrilo-metodstva v nasich dejinach
upeviovali nds nielen v jednote s Rimom, ale prehlbovali aj nage vedomie vlastnych dejinnych
osudov. Jej ovocie takto nachadzame do dne$nych ¢ias (Kondrla — Kralik 2016, 95).

Papez Jan Pavol II. spdja ¢innost solinskych bratov s ich duchovnym otcom zakladatelom
sv. Benediktom z Nursie; v apostolskom liste Egregaiae virtutis uvadza, ¢o ho viedlo k takémuto
zavaznému kroku:

»Eurdpa je totiz, ak sa na niu divame zo zemepisného hladiska, aj ovocim dvoch prudov krestan-
skej tradicie; k nim sa prip4jaju tiez dve rdzne, ale sti¢asne v hibke navzajom sa doplhajtce kultur-
ne formy. Svity Benedikt svojim vplyvom objal nielen Eurdpu, predovsetkym zdpadnt a strednu,
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ale prostrednictvom klastorov svojich duchovnych synov prenikol tiez do ostatnych svetadielov;
je teda akoby v strede tohto pradu, ktory vychddza z Rima, zo stolca nastupcu sv. Petra. U svitych
solunskych bratov vystupuje do popredia najskor prinos antickej gréckej kultury a potom vyznam
vplyvu, ktory mala carihradska cirkev a vychodna tradicia; tato tradicia hlboko prenikla do du-
chovného Zivota a kultiry mnohych narodov a zemi vo vychodnej ¢asti eurdpskeho svetadielu.*

Vychodna askéza ako spajajuci fenomén benediktinskej a cyrilo-metod-
skej misie na Velkej Morave

So zivotom solinskych bratov priamo ¢i nepriamo suvisi posobenie benediktinov nanasom
uzemi. Benediktini su pokracovatelmi v ich ¢innosti kristianizdcie, a to v $ireni krestanskej
kultary. Viimneme si to na Zivote benediktinov eremitov sv. Andreja-Svorada a Benadika, kto-
ri st v Nitrianskej diecéze uctievani ako patréni biskupstva. Svorad je i patronom mesta Nitra
(Juddk1999, 20).S ich zivotmi suvisi aj najstarsia zachovana stredoveka prdza, pisana po latinsky,
ktora sa zapodieva priamo slovenskym prostredim, presnejsie okolim Nitry a Trencina. Ide o le-
gendu Vita sanctorum heremitarum Zoerardi confessoris et Benedicti martyris (Marsina 1997, 41-
43).> Autorom tohto Zzivotopisného diela je pétkostolsky biskup Maurus.Miesto jeho narodenia
nie je zndme, no zrejme pochdadzal z tzemia Nitrianska, kde sa narodil za¢iatkom 11. storocia.
Predpoklada sa, Ze ide o jeho reholné meno; p6vodné meno nie je zndme (Kuzmik 1983, 268;
Kutnik 1968, 155-172). Este pred obsadenim Nitrianska a Nitry kralom Stefanom 1. (1018)bol
Maurus novicom v zoborskom benediktinskom Klastore sv. Hipolyta, v ktorom aj zacal scho-
lastikat. Povodna zoborska tradicia v stuvislosti s tymto klastorom hovori o Svitoplukovi ( 894)
ako pustovnikovi, Zijicom na vrchu Zobor v benediktinskom klastore — zmienuje sa o tom cesky
historik Kosmas (Foltyn 2009, 11-16).

Maurus ako mlady scholastik — ,,puerscholasticus® - na vlastné o¢i videl benediktinskeho mni-
cha Svorada. Stalo sa tak mozno pri skladani jeho reholnej profesie do ruk opata Filipa. Udalost
na vnimavt dus$u mladého scholastika silne zapdsobila.

Roku 1030 sa Maurus stal opatom Kldstora sv. Martina na Panénskej hore (Pannonhalma).
Kral Stefan I. ho potom asi roku 1036 vymenoval za pitkostolského biskupa (Petrovich 1971,
88-91).

! Apostolsky list bol vydany 31. decembra 1980 (Acta Apostolicae Sedis 1981, 258-262). Porovnaj tiez
Kocev et al. 2017.

Maurovu legendu v priebehu 11. - 15. storocia odpisovali v benediktinskych kldstoroch na slovenskom
uzemi, osobitne v Klastore sv. Hipolyta na Zobore, v ktorom ticta k obidvom pustovnikom zapustila hlboké
korene. Najstarsi zo zachovanych odpisov pochadza zo 14. storocia. V tomto kddexe je nielen tiplna verzia
Maurovej legendy, ale aj oficium ,,mucenikov Andreja a Benedikta“ Neuplnd, hoci starsiu verziu nacha-
dzame v Zéhrebskom brevidri (1273 — 1294). V kniznici kolegidlnej Bratislavskej kapituly sv. Martina bol
v minulosti rukopis Maurovej legendy v kddexe z roku 1340, avak v stcasnosti je nezvestny. Rukopis
Maurovej legendy obsahuje aj kodex, ktory vznikol v 1. polovici 15. storocia v Pasove a teraz je ulozeny
v Bavorskej $tatnej kniznici v Mnichove. Z konca 15. storo¢ia pochadza odpis legendy v kddexe z klastora
reholnych kanonikov Rougu Cloitre (Rubrae Vallis) pri Bruseli. UloZeny je v Kralovskej kniznici Belgicka
v Bruseli. Text odpisu bol blizky nezndmemu rukopisu, ktory v 2. polovici 16. storocia pouzil Surius v svo-
jom diele Vitae Sanctorum. Zakladom vydania bollandistov sa stal dalsi rukopis, tzv. korssendocky, napi-
sany v 90. rokoch 15. storo¢ia v Korssedocku pri Maastrichte v Belgicku. V seminarnej kniZnici v Lubline
sa tiez nachddzal rukopis Maurovej legendy z 15. storocia, no teraz je nezvestny. Vita Ss. Zoerardi-Andreae
et Benedicti od konca 15. storocia patril k ¢asto vydavanym stredovekym literdrnym pamiatkam. Ndjdeme
ho aj v zbierke Legendae Sanctorum Regni Hungariae. (Dalsie vydania pre ich pomerne velku rozsirenost
neuvadzam.)
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Ako mozno usudit z jeho Legendy o sv. Svoradovi-Andrejovi a Beradikovi, ani po odchode
z Nitrianska sa Maurus neprestal Zivo zaujimat o uc¢inkovanie pustovnika Svorada-Andreja.
Spriatelil sa s jeho u¢enikom a spolupracovnikom Benadikom, ktory pravdepodobne pochadzal
z Ponitria, a postupne ziskal od neho mnohé cenné informacie o Svoradovi. Benadik casto pri-
chadzal do Klastora sv. Martina v Pannonhalme a nadSene rozpraval o svojom uitelovi, ako sa
uvadza v Maurovej legende.’

Maurus bol tiez v stalom kontakte s nitrianskym opatom Filipom, ktory ho takisto infor-
moval o velmi prisnej askéze pustovnika Svorada-Andreja. Od opata Filipa sa potom dozvedel
nielen o jeho smrti, ale aj o zdzrakoch na jeho prihovor a zavrazdeni jeho ucenika Benadika
na Skalke pri Trencine, kde Zil podla prikladu svojho uditela.* Bentadik zomrel tri roky po smrti
Svorada-Andreja. Rok Svoradovej smrti nie je isty. Jozef Kutnik (1969,62) jeho smrt datuje
do roku 1031 alebo 1032. Benadik teda zomrel bud roku 1034, alebo 1035. Jozef Tadeusz Milik
(1966, 28) datuje Svoradovu smrt do roku 1034. Pravdepodobnejsie je vSak datovanie Jozefa
Kutnika (1969, 62), a to s ohladom na Zivot Benadika, jeho smrt i zazraky, ktoré sa stali pred vy-
sviackou Maura za biskupa, teda pred rokom 1036.

Zoborsky opat Filip poslal Maurovi polovicu retaze, ktora Svorad nosil okolo pasa a ktord mu
¢asom vrastla do tela. Filip ju objavil po Svoradovej smrti.

Vypovede Svoradovho uéenika Benadika, ako aj opata Filipa si Maurus starostlivo zaznaco-
val - prave ony sa neskor stali podkladom jeho latinskej legendy. Jozef Tadeusz Milik (1966, 9 nn.)
hodnoti toto usilie nasledujicimi slovami: ,Hoci Maurus ako pétkostolsky biskup pisal o uda-
lostiach spred tridsiatich rokov az roku 1064, jeho reldcia je predsa bezprostrednd a spolahliva.
Podavané fakty ma Zivo v pamiti, pretoZe si od zaciatku osobne ctil pustovnika Svorada a o jeho
Zivot i smrt sa intenzivne zaujimal. Sved¢i o tom polovica retaze, ktort si od opata Filipa vypytal
hned po Svoradovej smrti a nabozne ju opatroval az do roku 1064, ked ju odovzdal kniezatu
Gejzovi.”

Z autopsie sice Svorada len videl pri jeho prichode do Klastora sv. Hipolyta na Zobore, bol v§ak
jeho sucasnikom (i ked ovela mlad$im). Vytrvalo a ststavne zbieral o nom informacie ,,z prvej
ruky® a reholnicko-pustovnicke obdobie Svoradovho Zivota zachytil dokladne a podrobne.

V tejto suvislosti si chceme v§imnut predovsetkym askézu, ktora uvadza Maurus vo svojej
Zivotopisnej legende a ktora sa objavuje u obidvoch pustovnikov. Ona moéze byt jasnym spojivom
medzi obdobim ucinkovania solinskych bratov sv. Konstantina-Cyrila a sv. Metoda na nasom
uzemi a pokracovanim v ich ¢innosti, hoci celkom odli$nym spdsobom.

Vnitorné prepojenie cyrilo-metodskej misie s mni§skou tradiciou na drovni teologického
myslenia potvrdzuje rovnako nasledujtci pohlad: ,,Pre Konstantinovu silnt vdzbu na Svété pismo,
kazanie, duchovny Zivot a kontempldciu je mozné naznacit aj spojnice s monastickou teolégiou,
ktora predstavuje zdsadny metodologicky protipdl scholastiky. Vo vizbe na Svité pismo sa teda
Konstantin javi ako verny Ziak patristiky a zdroven ako ingpirator ¢i predchodca monastiky* (Hlad
2013, 535).

K osobitnym ¢rtam pustovnickeho zivota Svorada-Andreja a jeho spolo¢nika Benadika patri -
ako to vyplyva z reguly sv. Benedikta z Nursie —, Ze sa sice u mnichov zddraznovala aj préca, ale
neuprednostiiovala sa manualna praca. Navy$e v tomto pripade Maurus poukazuje na osobitny
charakter askézy- na ,velké trapenie tela“ (Minarik 1994, 66).

* 'V Maurovej legende sa piSe: ,Ad nostrum ergo monasterium in honorem beati pontificis Martini

consecratum, cum iam dictus monachus Benedictus saepe venisset, mihi haec [...] de eius vita venerabili
narravit.

Tato skuto¢nost sa v Maurovej legende uvadza slovami: ,Sed quae sequntur, Philippus abbas mihi
constituto narrare consuevit.
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Pustovnik Svorad-Andrej prisiel na svojrazny spdsob sebatryznenia:* okolo pasa nosil spome-
nutd Zeleznd retaz, ktora sa Casom vrastla do tela tohto prisneho askétu a pustovnika.® Maurus
zaznamenal, Ze Svorad-Andrej vzdy zachovaval post, aby sa takto posilnoval v duchovnom Zzivote
a verne nasledoval JeziSa Krista. Tri dni nejedol celkom ni¢, a to z lasky ku Kristovi, ktory sa
pre nas stal ¢lovekom a na pusti sa postil $tyridsat dni. Ked sa bliZil ¢as Velkého postu, pustovnik
prevzal od opata Filipa $tyridsat orechov ako Zivobytie na svoj $tyridsatdenny post.

Tato prax sa nazyva regulou opata Zosima’- ,exemplum vitae regularis sub qua Zosimus
degebat®; podla nej na Vychode dostal kazdy mnich na obdobie pdstu 45 datli. Tento jasne ritualny
vyraz pomdhal mnichom vratane sv. Andreja-Svorada spojit sa s Kristovou obetou. Telesné
umftvovanie, ktoré bolo obsahom pdstnej praxe, istym spdsobom predstavovalo liturgiu Zivota -
sv. Andrej-Svorad ju uskuto¢iioval podla vzoru Krista. Javi sa to ako zna¢ne odli$ny Zivotny postoj
v porovnani so spdsobom myslenia nihilistov, tvrdiacich, ze po tomto Zivote uz ni¢ nenasleduje,
preto treba Zit dnes, ni¢ neo¢akavat ani nemat zrak uprety vpred (Datelinka, 2021, 230).

Tento spdsob pdstnej praxe u pustovnika Andreja-Svorada starsia historiografia nevedela
spravne vysvetlit (Kutnik s. a., 12). Rudolf Holinka (1934, 319) ho napriklad vyhlasil za nejaku
sliterarnu reminiscenciu®, pretoze pokladal za ,,nehistorické® uzatvarat z toho zavislost od sta-
rych vychodnych anachoretov. Napriek tomu nemozno nevidiet podobne velké usilie a pracov-
né nasadenie, aké pozorujeme u Antonija, prvého ruského mnicha z 11. storocia a zakladatela
Kyjevsko-pecerskej lavry. U pustovnika Andreja-Svorada sa tazkd manualna praca spajala s dal-
$imi ¢rtami pustovnickeho Zivota: po namdhavej préci si nedoprial primerany odpoc¢inok a od-
riekavy spdsob Zzivota stuprioval nedostatkom spanku.

Oba smery sposobu Zzivota zasvitenych osob — mnissky i eremitsky -, ktoré sa prejavili aj
v zivote zoborskych mnichov, vznikli v 4. storo¢i na Vychode, presnejsie v egyptskom pustnom
prostredi, v kraji nazyvanom Thebaida. Neskor sa rozsirili po celej Byzantskej risi. Niektori mnisi
sa véak neuspokojili ani s eremitskym smerom. Tuzili po este va¢sej dokonalosti, a tak sa natrvalo
odlucili od ostatnych a zili v Gplnej samote ako anachoreti — v stélej modlitbe a tichosti. I$lo
o pustovnikov, ktori sa dalej $pecificky mohli nazyvat napr. akoimeti, teda bdejuci, nespiaci, alebo
styliti, pretoze celé roky svojho pustovnickeho Zivota prestali na stipoch, prip. dendriti, kedze
vadsinu Zivota prezili na stromoch (Colombas, 1990, 179-181).

V Rime vznikli viaceré benediktinske klastory, napr. Klastor sv. Bonifaca a Alexia na Aventine,
a boli v ¢ulom styku s byzantskymi mnichmi. Vychodni mnisi, ktori sa vo velkom pocte usadili
na tizemi dne$ného Talianska, vychadzali prevazne z eremitského smeru a klddli doraz na kontem-
placiu. Sdm Konstantin vstapil v Rime (868) prave do takéhoto klastora a prijal meno Kyrillos =
Cyril (Vraga$ 1991, 68).

Byzantsky sposob mni$skeho Zzivota napokon ovplyvnil i celé zapadné mnisstvo. V 11. storo-
¢i pozorujeme na Zapade renesanciu pustovnictva. Vplyv eremitského smeru mnisskeho zivo-
ta sa prejavil aj v benediktinskom prostredi zoborského Klastora sv. Hipolyta, do ktorého okolo
roku 1022 prisiel muz menom Svorad. Na zéklade Maurovej legendy moZeme usudzovat, Ze vtedy
este nebol mnichom. Z rak opata Filipa prijal postriziny a obliekol sa do rehoIného richa. Zlozil

5 Svedé¢i o tom sprava v Maurovej legende aj reliéf na stipe v katedralnom chrame v Pécsi, na ktorom ma
pustovnik zobrazeny okolo péasa vyrazny Zelezny kruh.

¢ Pozornost si zasluhuje francuzska medirytina zo zadiatku 17.storocia, ktord podla Maurovej legendy zo-
brazuje no¢ny odpocinok pustovnika Svorada-Andreja v butlavom strome, do ktorého st vbité zelezné
kliny. Nad hlavou md zavesent obruc¢ so $tyrmi velkymi kamenmi. Na rytine vidiet i ¢ast Zeleznej retaze,
ktoru nosil prisny askéta okolo pdsa, a pri jeho nohach niekolko orechov. Autorom medirytiny je Caspar
Waussim (1660 — 1700 v Prahe); v stibore obrazov Das Leben der Einsiedler je obraz sv. Svorada oznaceny
¢.37.

Syrsky mnich sv. Zosimus Zil v 6. storo¢i a vynikal prisnou askézou.
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reholné sfuby a prijal meno Andrej. Rozhodol sa pre pustovnicky Zivot, ale najskor musel dlhsi
Cas zotrvat v klastore ako mnich. S dovolenim opata Filipa sa potom utiahol do pustovne, aby sa
mohol oddat eremitskému smeru mni$skeho Zivota, ktory predstavoval jeho vyvrcholenie.®

Jozef Kutnik (s. a., 12) dokazuje, Ze benediktinski mnisi na Velkej Morave prevza-
li od sv. Konstantina a Metoda syrsko-palestinske a vobec orientdlne eremitské asketické regu-
ly a praktiky. Sv. Metod ako predstaveny na malodzijskom Olympe sa s nimi mohol oboznamit
u syrsko-palestinskych mnichov, ktori unikali pred mohamedénmi a hladal i utocisko v byzantskej
mni$skej enklave.

Znalec starého vychodného mnisstva eremitského typu Jozef Tadeusz Milik (1966, 65-66; 143,
pozn. 109) nie bez vecného dokladu tvrdi, ze pod priamou redakciou sv. Metoda sa na Velkej
Morave prelozila do staroslovenciny a zaviedla do patrikonu Zosimova Kefalaja, stru¢ny sthrn
mysticko-asketickych zdsad, ktora sa potom stala akousi metodikou eremitskej askézy. Tento druh
askézy sa praktizoval aj v Kyjevsko-pecorskej lavre, kde sa preniesol z Velkej Moravy.

Maurova relacia je teda vierohodnym, historicky zdvaznym svedectvom o mysticko-asketic-
kych praktikdch starych eremitov na uzemi Velkej Moravy. Richard Prazak (1988, 71-72) v tejto
suvislosti upozornuje na skuto¢nost, Ze sviatok sv. Andreja sa slavil v ten isty den ako sviatok
palestinskeho Zosima, t. j. 30. novembra - Svoradovo prijatie reholného mena Andrej moéze preto
dokazovat vplyv grécko-byzantského prostredia.

Klastor sv. Hipolyta v Nitre ako duchovny pokracovatel cyrilo-metodske;j
misie

Klastor sv. Hipolyta v Nitre presiel roznymi vyvinovymi Stadiami. Ich zaujimavy prehlad uva-
dza Jozef Katnik Smalov (2005, 27-150 a 230-325); rozliuje niekolko etdp jeho existencie:

I. Obdobie benediktinskej eremitskej cely s vyraznymi iroskétskymi tradiciami (polovi-
ca 8 storocia do roku 829) a zavislej od Salzburgu.

II. Obdobie filidlneho benediktinskeho klastora, zriadeného v ¢ase, ked sa tizemie Nitry stalo
misijnym tzemim Pasovského biskupstva a biskup Reginhard vyvinul na nom intenzivnu misio-
narsku ¢innost. Misiondrska cela benediktinov na Zobore sa pravdepodobne v rokoch 830 - 855
premenila na filidlny klastor s patrociniom materského opatstva.

II1. Za Svitopluka ako udelného kniezata v Nitre sa Klastor sv. Hipolyta osamostatnil a pretvo-
ril na opatstvo s vyslovnym internym a externym misijnym poslanim. Kandidati mohli pochadzat
uz aj z domdceho prostredia. Liturgickou re¢ou bola latin¢ina, katechizacia v$ak prebiehala v Iu-
dovom jazyku. Toto obdobie spada priblizne do rokov 856 - 865.

IV.V obdobi posobenia byzantskej misie, resp. v rokoch 865 - 899, sa benediktinom na Zobore
otvorili velké moznosti na okolitych izemiach pohanskych slovanskych kmenov. Sv. Konstantin
a Metod si ziskali nitrianskych benediktinov, ktori mali institiciu vysunutych ciel v teréne mimo
vlastného klastora, a oboznamili ich so syrsko-palestinskou eremitskou regulou. Je mozné, ze
v kldstornom kostole a eremitskych oratériach, vynatych spod jurisdikcie biskupa a archipresby-
terov, sa konala bohosluzba v staroslovenskom jazyku. Tu mohli najst refugium i Ziaci solinskych
bratov, a to dovtedy, kym Metod, uz ako moravsky arcibiskup a papezsky misijny legat, nepre-
vzal spravu velkomoravskych kostolov a nezacal oficidlne cirkevne aj $tatne organizovat misie
v susednych oblastiach. Niektori, napr. Gorazd, sa mohli po Metodovej smrti roku 885 uchylit
do benediktinskych klastorov. V tomto obdobi nastali historicky prajné podmienky na vytvorenie
filidlnych kléstorov zdruzenych s arciopatstvom na Zobore.

8  Maurus o tom piSe: ,,[...] heremi solitudinem subintravit.*
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V. Nasledujtice obdobie trvalo pocas 10. storocia az do prvej $tvrtiny 11. storocia, ked sa
pod patrondciou dynastii v utvérajucich sa riSach — Ptemyslovcov v Cechach, Arpadovcov
v Uhorsku, Piastovcov v Polsku a Rurikovcov v Kyjevsku - zakladali klastory nového, unifikova-
ného latinského typu v Bfevnove, na Panonskom vrchu, v Tynci pri Krakove. Kyjev sa odklonil
od Zapadu a priklonil sa k Vychodu. Benediktini z arciopatstva na Zobore a pridruzenych klasto-
rov pokracovali s novym rozmachom v predoslej zdarnej misionarskej ¢innosti.

VI. Po pripojeni Nitry k Uhorsku sa Klastor sv. Hipolyta na Zobore za opata Filipa zmenil
z cyrilo-metodského typu na latinsky typ. Tento prechod bol pokojny a rychly. Mozny bol i preto,
lebo opétstvo na Zobore malo od ¢ias Cyrila a Metoda viacrecovy rdz: vyucovalo sa v iilom nielen
v domdcom jazyku, ale aj latinsky, grécky, staronemecky, ba zadiatkom 10. storocia aj madarsky.
Knazi mnisi (literati) zoborského arciopatstva boli stredovekymi polyglotmi. Toto obdobie trvalo
az do zaniku benediktinskeho klastora na Zobore (1468), resp. do jeho premeny na kamaldulsky
klastor (1691). Kamalduli v iom pésobili az do zru$enia Jozefom II. (1782).

Zasluhou biskupa Karola Kmetka bol klastor roku 1937 obnoveny a stal sa majetkom misio-
narov Bozieho slova - SVD (Branecky 1945, 19-24). V sucasnosti sa v jeho priestoroch ¢iasto¢ne
nachadza Specializovana nemocnica sv. Svorada.

Opatstvo na Skalke pri Trencine ako locus vychodo-zapadnej eremitskej
tradicie a jeho misijny vyznam v dejinach Slovenska

Benadik vstupil do benediktinskeho Klastora sv. Hipolyta na Zobore a neskdr ho pridelili
Svoradovi za pomocnika v starobe a ucenika. Po smrti svojho ucitela sa rozhodol byvat na tom
istom mieste — tri roky podla jeho prikladu viedol velmi prisny zivot. Zmienuje sa o tom Zzivo-
topisna Maurova legenda, no blizSie miesto neurcuje. Starobyla tradicia dosvedcuje, Ze islo
o Skalku pri Trenc¢ine. Tu Benadika prepadli zbojnici, zviazali ho a hodili do rieky Vah. Ludia dlho
hladali jeho telo, ale bez vysledku. Zbadali vsak, Ze orol po cely rok sedédva na brehu Vahu, akoby
nieco pozoroval. A skutoc¢ne: nasli telo, ktoré bolo po roku neporusené, akoby bol Benadik zomrel
len nedavno. Jozef Kutnik (1968, 63) vidi skor politické nez lipezné pric¢iny jeho smrti; podla
neho vrahovia prisli z moravskej strany. Uz roku 1208 vsak stal na tomto uzemi kostol zasvéteny
sv. Benadikovi, ako to uvddza listina $lachtica Tomd$a - za hrani¢nu ¢iaru chotara obce Skala
udava Kostol sv. Benadika na Skalke (Marsina 1991, 116).

Hoci existuju zmienky o tom, Ze Benadik podobne ako Svorad pochadzal z polského uzemia
(Hodal 1928, 44-77)°, viaceri, a to i znalec v tejto oblasti opat Ludovit Starek (1852, 149), pou-
kazujui na skutocnost, ze Benadik nemohol byt Poliakom, pretoze nevedel ni¢ o Zivote Svorada
v Polsku. Ak by vedel, isto by o tom porozpraval Maurovi, ktory sa podrobne zaujimal o Zivot
pustovnika Svorada-Andreja. Historik Michal Lacko zastava nazor, ze Benadik bol Slovak a po-
chadzal z Ponitria (Bagin 1992, 28); dnes sa tato mienka vSeobecne prijima aj zo strany odbornej
verejnosti.

Zbierka svitcov Uhorska oznacuje Benadika za Povazana: ,,S. Benedictus Vageus, eremi-
ta in Hungaria“ - sv. Benadik Vazsky (Acta Sanctorum 1868, 329). Potvrdzuje to i skuto¢nost,
na ktort upozornuje rektor jezuitského klastora v Trencine Ladislav Vid. Uvadza, Ze v okoli
Trencina a Skalky je uctievany a spominany len Benadik - ,,populus Trenschini in Skalka solius
Benedicti nomen circumfert (Buday 1924, 6). Tradicia tiez zachovala, ze si pltnici, plaviaci sa

® Hodals. a., HI. II1, 44-45. Ide o celoZivotné dielo Dr. Juraja Hodala (1888 — 1963), stredoskolského profe-
sora, ulozené v archive Biskupského tiradu v Nitre. Rukopis ma cca 1 500 stran. Porovnaj tiez Hodal 1928,
44-77.
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okolo Skalky, uctievali sv. Benadika ako svojho patréna a ochrancu a prosili ho o pomoc a ochra-
nu zvlastnou modlitbou.'®

V benediktinskom prostredi Uhorska koncom 11. storocia kult sv. Benadika prevysil kult
sv. Svorada-Andreja. Neujal sa véak v okolitych slovanskych krajoch. U sv. Benadika sa od zaciat-
ku stala miestom jeho ucty Skalka, miesto jeho umucenia. U sv. Svorada-Andreja to bola Nitra,
miesto jeho pochovania. Telo sv. Benadika ulozili v nitrianskom Chrame sv. Emerdama, uZ vte-
dy oznaceného za baziliku, a to v tom istom hrobe, v ktorom bol pochovany sv. Svorad-Andre;j.
Potvrdzuje to aj rektor Ladislav Vid v druhej polovici 17. storo¢ia (Acta Sanctorum 1868, 327):
»Nitriae major fit memoria s. Andreae Zoerardi, imo populus solius Zoerardi nomen circumfert,
sicut Trenchini in Skalka solius Benedicti.“ Odvtedy si ich veriaci lud uctieva ako svitcov. Oficidlne
ich kult potvrdil papez Gregor VII. roku 1083, a to spolu s inymi uhorskymi svitcami: sv. kralom
Stefanom, jeho synom sv. Imrichom a ¢anadskym biskupom sv. Gerardom.!!

Najvacsia cast relikvii obidvoch svitcov je ulozena v Palftyho relikviari z roku 1674, ktory sa
dnes nachadza v oltari Katedraly-Baziliky sv. Emerdma v Nitre.

Nitriansky biskup Jakub I. vo fundac¢nej listine Opétstva — Sancti Benedicti — na Skalke
z roku 1224 ako d6vod, preco prave na tomto mieste zakladd opatstvo k ucte sv. Benadika, udava
zjavné stopy mucenictva najdené v jaskyni: ,,[...] in spelunca quae vulgo Scala dicitur, ubi etiam
sanguis eiusdem martyris usque in hodiernum diem perfusus in pariete speluncae esse dinoscitur®
(Marsina 1971, 216).

Skalka sa vdaka pdsobeniu obidvoch pustovnikov, no predovsetkym sv. Benadika, postupne
stala putnickym miestom. Dnes mozno povedat, Ze ide o najstarsie nemaridnske putnické miesto
vtedaj$ieho Uhorska a vyznamné duchovné centrum Slovenska po celé storocia.

Hmotné zabezpedenie novozriadeného opatstva bolo pomerne malé; iSlo o maly kléstor, v kto-
rom mohlo zit len niekolko mnichov. To viedlo panovnika Belu IV. k roz$ireniu majetku klastora
(Vurum 1835, 168-170; Marsina 1997, 94). Opatstvo od svojho zalozenia az do zaciatku 16. sto-
rocia spravovali benediktini (Marsina 1997, 96-98) a bolo duchovnym centrom Povazia. Jeho
$lachetné poslanie vSak narusali ¢asté vojnové nepokoje. Pocas najazdov husitov na Slovensko bol
roku 1431 dobyty Trencin a s najvac¢Sou pravdepodobnostou bol poskodeny aj klastor na Skalke
(Stransky 1933, 163).

Roku 1528 vojska Ferdinanda Habsburského dobyli Trenc¢iansky hrad a majetok kléstora bol
pouzity ako zold pre cisarskych vojakov. Spravu opatstva prebrali nitrianski biskupi. Prvym opa-
tom po vyhnani benediktinov sa stal Stefan Podmanicky. Patronétne pravo nad opatstvom dostal
29. novembra 1528 a preslo aj na jeho nastupcov (Cserenyey 1933, 182). Panovnik Ferdinand I
listinou z 22. septembra 1553 potvrdil spravcovi diecézy (nebiskupovi) Frantiskovi Turzovi — ako
i jeho nastupcom na nitrianskom stolci — hodnost opata v Skalke (Branecky 1929, 30).

Nitriansky biskup Jan Piisky (opatom na Skalke bol od 9. novembra 1637) so stthlasom krala
Ferdinanda III. a ostrihomského arcibiskupa Juraja Lipaya daroval 28. oktobra 1644 opatstvo jezui-
tom (Cserenyey 1933, 215). V darovacej listine o. i. piSe: ,,Rozhodli sme sa, Ze opatstvo sv. Benadika,
leziace pri rieke Vah v Trencianskej Zupe a Nitrianskej diecéze, v§eobecne Skalkou zvané, odovzda-
me otcom Spolo¢nosti JeziSovej“ (Branecky 1929, 36-37).

10" Sveddia o tom napr. basne Pieseri plaveckd, uverejnend v Casopise Orol tatransky roku 1921, alebo Sen
o Skalke od Jozefa Galika, publikovand roku 1924 v diele Jozefa Budaya Zivot sv. Andreja a Benedika,
slovenskych pustovnikov.

V orécii hahotského sakramentara sa sv. Benadik vzyva ako ,tocius nostre gentis povisor® a jemu sa pri-
pisuje ,multimoda miracularum tuitio® Sekréta toho istého sakramentara sv.Svorada-Andreja tituluje len
»patronus noster. Ich kult bol v niektorych oblastiach jednotlivy; v liturgickom oficiu od kanonizacie boli
slaveni spolo¢ne.
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V Trencine sa jezuiti nemohli usadit pre nesthlas mestskej rady. Hoci mali v tomto meste moz-
nost nabozenskych prejavov viaceré spolocenstva, pre katolikov v nom platil prisny zdkaz - ,,solo
Religionis Catholicae exertitio excluso® Preto si zvolili byvalé benediktinske Opatstvo sv. Benadika
na Skalke, do ktorého prisli roku 1645. Samozrejme, ich tizbou bolo dostat sa do Trencina, ale to
sa im podarilo az 2. decembra 1646 (Branecky 1929, 42).

Prvym jezuitskym predstavenym na Skalke sa stal Martin Fabri, Chorvat, s ktorym spolu-
pracoval Daniel Zednik, Slovak, rodak z Pruského (Krapka — Mikula 1990, 116). Hodnotenie
pastoracnej ¢innosti zaznamenal jezuita Martin Fabri nasledujicimi slovami: ,,Katolickemu ludu
poskytujeme pokrm ucenia Kristovho ¢iastoéne v kostoliku Skalky, ¢iasto¢ne a najmé v kostoli-
ku Panny Marie, postavenom na strmej skale pri Vahu, odkial zhodili svitého Benedikta mucenika
do rieky. Sem chodievaju katolici z mesta v nedelu a sviatok, lebo evanjelici nestrpia katolickeho
knaza v Trené¢ine® (Krapka — Mikula 1990, 116).

Zadiatky tejto prace na katolickej obnove horného Povazia boli tazké a spojené s velkymi pre-
kazkami. Plody apostolskej horlivosti vSak postupne dozrievali a rady veriacich réstli nielen tu, ale
aj na okoli. Na Skalke mohutnel ndbozny spev zhromazdenych veriacich po slovensky - ,,idiomate
slavonico (Krapka - Mikula 1990, 116).

Jezuiti sa popri mnohorakej pastora¢nej a akademickej ¢innosti starali tieZ o hmotné zvelade-
nie byvalého benediktinskeho opatstva. V rokoch 1653 - 1657 postavili v Tren¢ine kostol zasvé-
teny sv. FrantiSkovi Xaverskému a v nasledujtcich rokoch, hned po stavbe jezuitského kléstora
v Trencine, zacali so stavebnymi pracami na Skalke. V rokoch 1667 - 1669 vybudovali v blizkosti
polozricaného starého klastora benediktinov novy kléstor (Branecky 1929, 54-56).

Neblahé pomery labansko-kuruckych vojen sa odrazili v Trenc¢ine aj na Skalke zac¢iatkom
18. storocia. Bolo treba opit pristupit k rozsiahlym stavebnym upravam, pretoze 14. maja 1708
lahlo popolom mesto a uplne vyhorel i jezuitsky kostol v Trencine (J. V. G. 1940, 56).

Starostlivost ¢lenovia Spolo¢nosti Jezi$ovej preukazovali aj dvojvezovému kostoliku Malej
Skalky, zasviteného k tcte Panny Marie. Najskor iSlo o Kaplnku sv. Doroty, ktort dal vystavit
grof Juraj Turzo roku 1520, ako je zaznacené v opise pozemkov: ,,Ad templum velut in urbario
refertur S. Dorotheae®; tiez moZno ndjst zdznam: ,,prius Capella erat S. Doroteae® (Branecky,
1929, 65-65).

Kaplnka povodne nemala vezu. Az roku 1713, ked ju jezuiti renovovali, pristavili k nej vezu.
Roku 1745 rozsirili kaplnku na terajsiu podobu a pristavili dve veze. Trencania do tohto kostola
chodievali v rokoch 1645 - 1646 na bohosluzby, pretoze bol blizsie k mestu ako Velka Skalka.

Aj ked sa jezuiti prestahovali do Trencina, o kostol sa nadalej starali. V tomto ¢ase sa konavali
procesie na Skalku, a to na sviatok sv. Marka, na druhy kriZzovy den a marianske sviatky. Hlavnym
sviatkom Skalky bolo Nanebovzatie Panny Mérie. Roku 1679 dal Michal Skerlec, rektor jezuitov,
postavit novy oltdr a zasvitil ho Censtochovskej Panne Mérie, ktorej ticta bola vtedy velmi rozsi-
rend (Branecky 1929, 66-68).

Pocas kuruckych vojen bol kostol poskodeny a po roku 1711 bola potrebna jeho dalsia rekon-
Strukcia. Roku 1749 v niom postavili Bozi hrob a na Velky piatok sa tu konavali procesie. Neskor
postavili na Malej Skalke i kalvariu so $trndstimi stanicami (1676) (Branecky 1929, 70-72).

Plodny duch jezuitov tvori jej vyznamna minulost. Kldstor predstavoval dar duchovného,
vzdelanostného a vSeobecného kulturneho vzrastu nielen pre jeho obyvatelov, ale aj pre celé
Povazie, ba zna¢nu cast Slovenska. Bol ohniskom evanjelizécie i duchovnej a materidlnej kultary.
Jezuiti tu posobili do svojho zrusenia roku 1773 (Krapka — Mikula 1990, 286).

Po ich odchode posvitné miesto poznacili vojny a postupne pustlo. V 18. storo¢i boli klastor
aj kostol znicené. Na dlhy ¢as sa premenili na zrticaniny, av§ak zbozny Iud ani tak na toto miesto
neprestaval putovat a konat tu poboznosti. Kone¢ne roku 1853 bol z milodarov veriacich na Malej
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Skalke znovu zre$taurovany kostol, a to zasluhou trencianskeho farara a opata Ludovita Stareka
(Judak 1993, 61).

Po nasledujicom spusto$eni a opitovnej celkovej rekonstrukcii bol kostol 13. jula 1924 posvi-
teny nitrianskym biskupom Karolom Kmetkom za pritomnosti spi$ského biskupa Jana Vojtassaka
a ucasti 30 000 putnikov. Pri tejto prileZitosti bolo znovu zverejnené vyhlasenie, ktoré vzniklo
13. februara 1921 pri konsekracii troch biskupov v Nitre. Prave vtedy totiz vznikla myslienka, aby
sa byvalé benediktinske opatstvo stalo ,nasou narodnou katolickou svityiou a ohniskom nasho
cirkevno-narodného Zivota“ (Belds 1991, 43-44).

Tento celkovy zamer so Skalkou sa v§ak napokon pre mnohé pri¢iny nerealizoval. Vojnové
udalosti rokov 1939 - 1945 neobidli ani Skalku. Oprava kostola bola ukoncend sldvnostou, ko-
nanou v nedelu 22. jula 1951. Slavnostnu svitt omsu celebroval nitriansky administrator biskup
Eduard Nécsey (Judak 2012, 167).

Nemozno obist ani skuto¢nost, ze ateisticky rezim sa usiloval ziskat toto miesto a vyuzivat ho
vylu¢ne na kulttrne tcely, teda zbavit ho akychkolvek nabozenskych prejavov, ako ani fakt, Ze kaz-
doro¢ne - vzdy ,,zhodou okolnosti“ pred vyrocitou ptitou — bolo prostredie Velkej i Malej Skalky
zdevastované (Maturkanic et al 2021, 54). Sved¢i o tom Historia domus parafia Skaliensis'? a kores-
pondencia medzi miestnym farskym tradom, biskupskym tradom a $tatnymi dradmi v priebehu
60. a 70. rokov 20. storocia. Pocas niektorych rokov (1972 - 1974) boli pute dokonca zakdzané,
a to udajne ,,kvoli bezpec¢nosti putnikov. Duchovny spravca Skalky musel tiez ¢asto zépasit s van-
dalizmom - objavoval sa najmi na Velkej Skalke, ale nebol usetreny ani kostol ¢i putnicky dom.
Incidenty sa zvycajne ,,nevysetrili“ (Cergetova — Tomanov4 et al. 2021, 543-546).

K zmene situdcie a novej perspektive Skalky doslo az po zmene spolo¢enského systému, a to aj
vdaka duchovnému spravcovi Mgr. Stanislavovi Strapkovi (+ 2017), honorarnemu dekanovi, ktory
posobil na Skalke od roku 1996, teda 18 rokov (Schematizmus Nitrianskej diecézy 2010, 204). Jeho
nastupca Mgr. Peter Bero, posobiaci na Skalke od roku 2014 (Schematizmus Nitrianskej diecézy
2020, 158; 24. aprila 2021 bol konsekrovany za pomocného nitrianskeho biskupa), pokracoval
vo zveladovani tohto putnického miesta.

S rovnakym zdmerom bol roku 2011 zriadeny Investi¢ny fond Benadik. Roku 2014 bola vybu-
dovana krizova cesta. Prebehla oprava exteriéru aj interiéru putnického kostola, ktory bol vyhlase-
ny za diecéznu svitynu a konsekrovany spolu s novym oltarom a liturgickym zariadenim 7. maja
2016. V rokoch 2018 - 2019 bol vystavany Dom sv. Beniadika, ktory putnikom pontika moznost
ubytovania, a bolo upravené okolie putnického miesta. Zre$taurovana bola aj Velka Skalka, na kto-
rej je pocas turistickej sezony zabezpecena sprievodcovska sluzba.

Skalka je - ako kazdé putnické miesto — predovsetkym miestom modlitby a duchovného
obohatenia. Denne sa tam preto konaji bohosluzby, organizuju sa pute, duchovné obnovy a iné
podujatia, napr. kazdoro¢né medzinarodné tvorivé stretnutie umelcov Ora et ars ¢i putnicky
kongres Svitanie. VSetky tieto aktivity sa usiluji o to, aby na tomto vzacnom mieste obohatili
a duchovne nasmerovali dne$ného ¢loveka k evanjeliovym hodnotam."

Historia domus parafia Skaliensis, ktora ma 322 stran a bola zostavena Karolom Rumpelom, fardrom
na Skalke, sa za¢ina rokom 1773, ked zodpovednost za putnicky kostol prevzal skalsky farar. Bolo to
v ¢ase zruSenia rehole jezuitov, ktori sa dovtedy starali o toto miesto — posobili tu od roku 1644, ako uz
bolo uvedené. Kronika sa kon¢i Zivotopisom farara Karola Rumpela, ktory posobil na Skalke do 3. augusta
1983. Zomrel 24. méja 1986 v Tren¢ine-Orechovom, kde je aj pochovany.

Putnické miesto ma svoj pedagogicky vyznam. Porovnaj: Tkacova et al 2021.
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Zaver

Cyrilo-metodské hodnoty, prijaté a zachovavané aj v benediktinskych klastoroch, ktoré reprezen-
tuju osobnosti sv. Svorada-Andreja a sv. Benadika, sa stali ,,ohfiom, ¢o tlel pod popolom na spale-
nisku zanechanom vpadmi, plenmi a inymi skiagkami“ (Tomko 1991, 54). Len vdaka nim mohlo
Slovensko po strate Statnej samostatnosti a v susedstve silnejsich etnik nestratit vlastnt identitu
v burlivych pradoch dejin, ktoré sa celé starocia hnali cez nase uzemie.

Ak plati, ze historickd cesta exodu, spojend so zjavenim na Sinaji, zmluvou a liturgickou
bohopoctou, ktoré konstituuja akusi vnttornu krajinu, je nevyhnutnou podmienkou nadobud-
nutia vonkajsej krajiny™, potom i cyrilo-metodska cesta, nielen ta vonkajsia, ale najmi vnu-
torna, ktorej cielom je novy exodus, stretnutie Boha na vrchu Zobor a na Skalke, obnovenie
zmluvy, aktivne prezivana liturgia (¢o predstavuje dal$iu velmi silnt spojnicu cyrilo-metodskej
a benediktinskej tradicie), nadobuda $tatotvorny a ndrodotvorny vyznam. Mozno preto vyjadrit
presvedcenie, Ze cyrilo-metodska viera uchovavana v benediktinskej tradicii na tychto miestach
nas moze naucit, ,,ako nastolit spravnu, t. j. pozitivou cestu budovania ndsho naroda, ktory
neustale hladd td spravnu identitu starého kontinentu® (Maturkani¢ 2013, 623). Nitra i Skalka
ako centrd religiézneho cestovného ruchu na Slovensku reflektuju historicky pevne zakorenent
religiozitu obyvatelov (Krogmann - Kramadrekova — Petrikovicova 2020, 86). Obidve lokality
st sucastou Eurdpskej kulturnej cesty sv. Cyrila a Metoda, ktord bola certifikovana v roku 2021
Radou Eurdpy.*®
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Abstract: JAGER, Robert. Guilt and Culpability in the Law of Great Moravia. The article
describes the forms of guilt and culpability in the so-called normative texts of Great Moravia
(Nomocanon, Admonitions to the Rulers and the Judicial Code for the People). The first part
of the article describes the parts of the Judicial Code for the People, in which the actions are
described, which we could define by modern legal understanding as intentional culpability
and negligent culpability. In these provisions there are also indications of a distinction
between direct and indirect intentions, and conscious and unconscious negligence.
The author of the article considers in the text whether such a distinction of forms of culpability
could have existed before the arrival of the Byzantine mission, or whether the distinction is
the benefit of Byzantine (Roman) law for the domestic law of Great Moravia. The author
also considers how these provisions have been implemented in practice. He points out that
the rules in question contained a double sanction: secular and ecclesiastical sanctions, and
sought to determine which of those sanctions had been imposed in practical life.

Keywords: Great Moravia, guilt, culpability, Old Church Slavonic, law

The concepts of guilt and culpability belong to the main concepts of contemporary law, whether
in its legal-theoretical or positive-legal level. We encounter the term guilt in the Slovak language
and in written documents written in Slovak from the earliest times of its development. However,
the meaning of this word has differed slightly over the course of more than a thousand years of
Slovak development, and in different periods it had its own specific meaning. The fact that the
word guilt has been used since the earliest developmental periods of Slovak, as well as the use of
words very similar or identical to Slovak guilt in other Slavic languages, indicates the use of this
word in the period preceding origin of the Slovak language, which is generally placed at the turn
of the 10th and the 11th century (Stanislav, 1956). Evidence of the use of the word guilt in the
period preceding origin of the Slovak language, i. e., in the period of the use of Slavonic and Old
Church Slavonic, is its abundant occurrence in the sources of the Great Moravian period.

As far as the scope of the use of the word guilt and its derivatives is concerned, the richest
Great Moravian normative text is Nomocanon. This contains up to 41 uses of the word guilt or its
derivatives. The Old Church Slavonic word vina (guilt) (in various grammatical variations — vina,
vinoju, viny, vinu) was used a total of 16 times in the text.” The Old Church Slavonic word povinen
(in various grammatical variations — povinovati s¢, povineto s¢, povinonv, povinutie et c.) was used
a total of 25 times in the text.?

! The article is the output of the grant project APVV-16-0362 Privatization of Criminal Law - Substantive,
Procedural, Criminological and Organizational — Technical Aspects.

The Old Church Slavonic word vina (guilt) and its various grammatical forms were mentioned in the text
of the Nomocanon on the following pages (we present page numbers according to Bartorikovd, Dagmar et
al. (1971) in the further citation of this work we use the abbreviation MMFH IV/: 249, 254, 256, 268, 276,
278,288, 371, 312, 312, 315, 341, 341, 342, 353, 358.)

> The Old Church Slavonic word povinen (obliged) and its various grammatical forms were mentioned in
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The Nomocanon contains the following uses of the Old Church Slavonic word vina with the
meaning given in parentheses:* ne svojeju ichs vinoju (not by their fault, ), vinoju® (under the
pretext _ ), vinoju (under the guise / under the pretext ), vinoju (under the guise / under the
pretext, ), i inoja radi viny (for another reason ), vina (reason ), vinoju (under the pretext, ),
vinoju (under the pretext , ), smotriti viny (investigate the causes , ), vinoju (under the pretext
,15)> bez viny jesto (is without guilt ,, ), bez viny sutv (are without guilt ,, ), viny (guilty ,..), sam sebe
vinona tvorite (he blames himself,_).

Based on this calculation, we can state that the Old Church Slavonic word guilt was used in
Nomocanon 9 times with the meaning of reason, cause or pretext, and only 4 times the meaning
of this word was in the form of Slovak vina (guilt) and vinny (guilty). It can therefore be stated
that the Nomocanon used Old Church Slavonic vina (guilt) mainly to indicate cause or reason,
and only to a lesser extent to indicate guilt. Given that Nomocanon is more or less a translation
of a Greek model® that does not reflect the legal situation in Great Moravia, and given that other
normative texts of the Great Moravian period also reflect the issue of guilt and culpability, we
present in the following part the provisions of those parts of texts of Great Moravian origin, which
directly or indirectly deal with the issue of guilt and culpability.

Despite the fact that the word vina (guilt) also existed in the Old Church Slavonic language, its
use in the normative texts of the Great Moravian period is not common. Less rare is only the use of
derivatives of the word guilt in the form of obligation, obligatory etc. However, despite the rare
use of the Old Church Slavonic word vina (guilt) and the less rare use of derivatives of the word
vina (guilt) in normative texts of the Great Moravian period, the issue of guilt, culpability, even
some indication of differentiating various “forms of guilt” or indications of “acquittal” is relatively
detailed in several places.”

Unlike Admonitions to the Rulers, which do not contain the direct use of the word guilt, but
contain only the use of its derivatives, the Judicial Code for the People (“JCP”) also contains one
direct use of the word guilt in article 16.* In addition, it also contains the repeated use of the word
obligation, obligatory in its 4th article,” in article no. 7a,' in article no. 8," and in article no. 30."

the text of the Nomocanon on the following pages MMFH IV: 253, 256, 261, 266, 270, 271, 273, 295, 302,
306, 312, 313, 313, 314, 318, 319, 320, 330, 339, 339, 341, 346, 348, 353, 363.

Number given in the formof | = ‘refers to a page in the Nomocanon in MMFH 1V in its first edition
when the word vina (guilt) is mentioned.

Jako ne dostoitv s(ve)$t(e)niku svojeja zensl izgoniti vinoju govénija ni po s(ve)st(e)nii zeniti se, razvé tokmo
nes(ve)$t(e)nomu podobajetv Zeniti se. A priest may not expel his wife either under the pretext of piety or
marry after consecration, only the uninitiated can marry.

On the influence of Byzantine law and Byzantine culture on the development of material aspects of society
in Great Moravia, see the work of Peter Ivani¢ (2016, 3-10).

We put the above phrases in quotation marks due to the fact that there were no equivalents for these terms
in the contemporary language.

Let him who flees here acquaint the priest with his affair and the guilt he has committed.

They are obliged to eat nothing but bread and water for seven years.

10 About witnesses. Regarding all these (perpetrators), the prince and the judge should conduct an investigation
with all care and patience, and not condemn without witnesses. However, one must seek true witnesses,
fearful of God, respected, and those who have no hatred, no malice, no anger, no dispute, no accusation
against those they testify of, but only fear of God and his righteousness. Let the number of witnesses be eleven
or more than this number.

However, if he is poor, have the judge flog him and expel him from his district. He is also obliged to submit to
repentance for seven years, as we have written.

Whoever lures someone else’s slave to himself, hides him and does not say where he is, is obliged to return
him to his master or give him another, or his price.
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For getting to know the Slavonic and Old Church Slavonic terms used to denote the word
guilt is interesting art. 16 of JCP, as this contains a direct use of the word guilt. It states as follows:
Nikyi ze pribégajostajego ve crokeve nozdajo, ne véste pribégyi javljajete popovi ving ote nego
sotvorengjo, da priimlets jego ubega. Jako da po zakonu izistets se i ispytajete se obida jego. Aste
li koto pokusite s¢ noZdami ote crokvve izvesti pribégvsajego, kwto ljubo bodi, da priimets rm"
rani, i tegda jako podobajetw da ispytajets s¢ obida pribégesujemu. Let no man put away him that
fleeth into the temple by force: but let the refugee reveal the thing, and the guilt which he hath
done, unto the priest, and let him accept him. As under the law let his guilt be examined and
investigated. If someone tries to force a refugee out of the church by force, whoever it is, may they
accept 140 blows, and then may the guilt of the refugee be investigated as appropriate (Zigo -
Kucera 2012, 110).

Even at the first glance at the Slovak translation, it can be noticed that there is up to three times
the term guilt mentioned in the provision of the JCP in question. However, by comparison with
the original Old Church Slavonic text, we find a slight discrepancy. While in the Slovak translation
the word vina (guilt) is found three times, in the Old Church Slavonic draft the word ving (guilt)
is found only once, and the other two Slovak words vina (guilt) have the Old Church Slavonic
equivalent obida. It might seem that Old Church Slavonic thus knew two terms used to denote
contemporary Slovak vina (guilt), i. e. ving and obida. This is not the case: in the Etymological
Dictionary of Old Church Slavonic'*, we find both of the following meanings in the entry obida:
wrong, injustice, evil, crime, dispute, unfairness (Erhart, 1999, 562). The meaning of “guilt” is
not among those listed. Similarly, Dayachenko does not even mention the meaning of “guilt”
in his dictionary (1993, 362). The given translation may therefore be considered not the most
appropriate, and it would be more appropriate for the two uses of the Old Church Slavonic word
obida to be translated as “dispute” or “injustice” or “wrong” The translation contained in the
MMFH 1V is also in such a form."

However, the Judicial Code for the People contains an article which, although it does not
directly contain the term guilt or its derivatives, nevertheless most comprehensively regulates the
perception of culpability in contemporary law. This is art. 15 regulating arson: setting fire to houses
of other people with the differentiating between the setting fire to houses in towns and in the
country. (Due to the larger extent of this provision, we have divided it into individual paragraphs
and numbered them. There is no such division and numbering of the text in the original text).

1. IZe za jetery vrazdy li grablenvja déla iménija ognomo vezagajeto chramy, aste ve gradé, da
0gnvmo sv2agajots i, aste li vb vbsi ili vb selé mecemn da usékajots i. A po crekbvbnujemu
zakonu vo posto vi'® [étw prédajets s, jako vraZvboniks jests. Whoever sets fire to residential
buildings because of enmity or the robbery of property, let him burn if it is in the town. If it
is in the village or in the estate, let him be executed with the sword. But under ecclesiastical
law, he is surrendered for repentance for 12 years, because he is the enemy.

B 140.

14 Kurz, 1972.

5 Let no one forcibly bring out of the temple who flees into the temple, but let him who has fled here explain
his case and the guilt he has committed to the priest, and let him take him as a refugee, so that his crime
may be examined and investigated according to the law. If anyone, whoever it is, tries to force a man out
of the temple who has escaped here by force to receive 140 blows, and then, as is appropriate, the crime of
the one who has escaped be investigated. MMFH IV, 188.

1612,
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2. Aste li koto stoblvje ili tronvje chote pozesti na svojei nivé vezgnétite ogno, tvZe ogno
prosvdy vezvzets Stuzdo nivo ili (StuZdv) vinograde, dostoite soditi i ispytati, da aste ve
nevédénvje ili vo muvdlvstvo vezgnétivesju ogno se bodets. If someone, a stubble or thorns
wanting to burn on their floodplain sets a fire, that fire spreads and sets a fire to another
person’s floodplain or a vineyard, it is necessary to judge and examine whether due to the
inexperience or dullness of the person who set the fire this happened.

3. Bes tostey svgurévesajego da tvorite, ljubo do vérons dvnv vezgnétile bodets ogno, ili ne
sochranile rekws ne proidets (ognv) ili oblévine se, ili ne mogle bodetw. Let the thing come
to pass without harm to the one who suffered the loss due to the fire, if he kindles a fire
on a windy day, or has not safeguarded it, thinking that the fire will not spread, or will not
do so out of laziness, or that he cannot.

4. Aste li sechranile bodets vuse, naprasvno ze burja napadets i sego déla proidete odno
dalece, da ne osoditw se. If he has provided everything, but suddenly the storm falls, and
therefore the fire spreads further, let him not be condemned.

5. Aste otv tole zaZagajetv se chramw ili i poZvZetw jetero Coto ote svojego jemu chrama
i proidets ognv i proceje poZvZetv okrwstonyiche svoiche jemu sgséde chramy, jako
vonezaposvo byvesu poZvZenvju tomu ne ospZdajets se. If a house be kindled by lightning,
and something from his house shall be burned, and fire shall break and continues to set fire
to his neighbours’ houses because suddenly a fire broke out, he is not condemned (Zigo -
Kucera 2012, 110).

The first paragraph of article 15 of the JCP regulates an action in which someone sets fire to
a residential building due to robbery, and imposes a sanction in the form of execution by burning
(if the act happened in the town) or by cutting with a sword (if the act happened in the country),
or by fasting according to ecclesiastical law.”” The arson of a residential building due to robbery
can be classified in the modern sense of the law as “intentional culpability”'® with “direct intent”
In the case of committing an act in the town, it can be stated that the sanction in the form of
burning is a looser application of the Old Testament “eye for eye, tooth for tooth™: the perpetrator
will be burned for setting the house on fire.” Even when setting a building on fire in the town
and in the countryside, the execution of the perpetrator is a sanction, but when committing an
act in the town, the execution should be carried out in a more painful and slower way. We could
only assume why there was such a distinction between arson and in the town and countryside:
it may be due to the higher risk of fire spreading to other buildings in the town, which in the
Middle Ages often caused “burning to ashes” of entire urban areas, while rural buildings were
more distant from each other at the time and were not arranged “along the way” as it is today (this

On the issue of the administration of church affairs in our territory, see the work of Viliam Judak (1997)
in more detail.

We use quotation marks to refer to the phrases “intentional culpability” and “negligent culpability” as
these are terms unknown to contemporary law and their use in this text is a neologism.

onsistent application of the ,eye for eye, tooth for tooth rule should be a sanction for the perpetrator to
set fire to his house. The analogy, however, can be seen in the fact that if the ,legislator” chose the death
penalty for the perpetrator of arson, he chose the same means of death as the act was committed, that is,
by fire. We put the word of the legislator in quotation marks because the author of the JCP is Methodius,
who did not have the status of a body authorized by the legislature in Great Moravia.

The principle of similarity between the punishment and the sanction following the action can also be
found in Article 29 of the JCP. It stipulates: Whoever steals a free man and sells or enslaves him, let him be
enslaved himself, since he also enslaved the free man, let him enter into the same servitude. In this provision,
the penalty of enslavement for enslavement is directly justified in the text of the JCP standard.

20
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type of rural urbanization in our territory begins to take place only in connection with German
colonization)*! and thus the risk of spreading fire from one building to another in the countryside
was lower. If the said distinction between different methods of execution was indeed justified by
the different degree of risk of the fire spreading to other buildings, we can assume that the first
paragraph of art. 15 of the JCP implicitly foreshadowed the regulation of the action, which we
would call in today’s language “intentional conduct with indirect intent”, i. e., the conduct in which
the perpetrator set fire to the house due to robbery (“direct intent”) but this could have spread in
the town due to closer location of buildings to other buildings (“indirect intention”).* The last
sentence of the first paragraph is also worth mentioning.” It sanctions an act in which someone
set fire to a residential building for robbery, not with a death penalty, but with a church penance.
This is a phenomenon that occurs multiple times in the JCP, and the essence of which was probably
to alleviate too harsh sanctions of secular law.** However, it is not clear from the wording of the
first paragraph which sanction was actually implemented in practical life. If the perpetrator was
executed under secular law, it was not possible to impose repentance under ecclesiastical law.
If the perpetrator was repented, secular law would remain unexecuted. We can only assume how
this provision of the JCP was really implemented in practice, and whether sanctions of secular or
ecclesiastical law were used to punish the perpetrator.

The implied discrepancy between the severity of the sanction imposed under secular law and
the mildness of the sanction imposed under ecclesiastical law gives much scope for assessing all
the circumstances of the particular case in which the act was committed, which we would call
“mitigating” or “aggravating” circumstances in modern law. The retention of a sanction under
secular law in most provisions of the JCP can be justified by a rather preventive-deterrent function:
the potential perpetrator was to be deterred by a strict sanction of secular law, but could ultimately
be repented. However, the above considerations on the preference of ecclesiastical fasting over the
stricter death penalty are only the opinion of the author, which can be largely influenced by the
current understanding of the law.

If we want to approach the contemporary interpretation of the indicated contradiction, we
have not any preserved document from the Great Moravian area that could serve us for this task.
However, a letter has been preserved in which Pope Nicholas I answered the questions of the
Bulgarians from 866, i. e., from the time near the creation of the most important normative texts
of the Great Moravian period. At the same time, the Bulgarian society was at a similar stage of

As to the topic in question see the work of Dusan Kova¢ et al. (1998, 137) in more detail.

But in order for this to be an indirect intention in the sense of today’s understanding, the perpetrator
would have to understand that the fire could spread. In this case, it is important that the perpetrator
wanted to act (e. g. set fire to house A in the city) even at the cost that the fire could spread to house B in
the city. Either the fire would spread or not spread, so there would be a criminal as well as a non-criminal
alternative, and the perpetrator knew and could have anticipated both of these alternatives and still
wanted to act - set house A on fire. Therefore we may marginally state that there was also an indication
of indirect intent, taking into account the fact that the fire in the city could actually spread due to the
proximity of houses. Author of the note: Doc. JUDr. Simona Feren¢ikova, PhDr

A po crokevonujemu zakonu ve poste vi léte prédajeto se, jako vraZvbonike jeste. But according to
ecclesiastical law, he is surrendered for repentance for 12 years, because he is the enemy.

In the JCP, capital and crippling punishments are even more alleviated and replaced by ecclesiastical
penance (fasting), according to Western European patterns distinguishing different degrees of penance.
This may have reflected the attitude of the domestic population towards inappropriate cruel forms of
punishment. Moreover, in the imposition of sentences, no distinction is made at all between the social
status of perpetrators and victims (their affiliation to different social classes), which could also suit the
social establishment of Great Moravia (Saturnik 1922, 11).
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development as the Great Moravian one”, and in questions addressed to the Pope they deal with
similar problems as in Great Moravia. The Bulgarians, too, have gradually embraced Christianity,
and have had many questions® to answer. In the above letter, the Pope patiently answers their
questions in detail and sensitively, sometimes with a high philosophical and theological
commitment.”

The contradiction outlined above is not directly resolved between the Bulgarian questions and
the Pope’s answers, but the following can be abstracted from the spirit of the whole text: the Pope
acknowledges the existence of both secular and spiritual laws, and recommends observing only
“venerable secular laws” He also repeatedly recommends the commutation of sentences® and
explicitly recommends permission to repent if the criminal wants to do so, and no one should
prevent him from doing so.? Although we do not have a similar “implementing regulation”
to normative texts from the times of Great Moravia, Methodius could have fulfilled the role of
“interpreter” of these texts. And Methodius, as a person familiar with ecclesiastical law as well
as of Christian philosophy, Christian doctrine or worldview, would probably take a similar view
to the one presented in the letter of Pope to the Bulgarians, analogical to the above-mentioned
contradiction.

Pope’s letter to the Bulgarians can also indirectly give us an answer to the question outlined
above, whether submitting to ecclesiastical repentance can replace punishment under secular law.
Pope’s answer XLI states that “every sin is completely washed away by repentance”* Even more apt
is the last sentence of the answer, XXVL: “I do not want the death of a sinner, but that he should be
converted and alive”*' If this answer of the Pope reflects the general understanding of the fact at that
time, and we assume that, at least for the clergy, yes, we dare to support the above statement that
Methodius would incline to a milder “sanction” under ecclesiastical law in a particular case.

» However, the development in Great Moravia was in some respects at a slightly higher level of development,

ahead of the development in Bulgaria by several decades. Nevertheless, the contemporary interpretation
and understanding of the norms of the law of a given society contained in the Pope’s letter is applicable
not only to Great Moravia but also to other countries with developing Christianity.

The letter of the Pope to the Bulgarians consists of 106 (more or less) extensive answers, and each answer
begins with a kind of “introduction to the issue”, from which it is relatively easy to abstract the original
question of the Bulgarians.

It is probable that the author of this document was not directly Nicholas I, but his secretary Anastasius
Bibliothecarius, administrator of the papal archive and head of the office (Vavtinek, 2013). Anastasius
also met Constantine and Methodius personally during their stay in Rome. Peter Ivani¢ and
Martina Lukacova (2014b, 9-11) addressed the issue of the journey of Constantine and Methodius to
Rome. In his work, Martin Husér also addressed the questions of the ceremonial course of the meetings
of Constantine and Methodius in Rome (2016, 2938).

Circa hos, qui quando ad pugnam contra hostes proceditis, fugam arripiunt, si non misericorditer praeveniat
compassio, saltem legum temperetur severitas. As for those who flee [...] at least the strictness of the laws let
be eased if merciful compassion is not applied (MMFH 1V, 49).

Si, quemadmodum assertis, sponte poenitentiam agere volunt, non sunt prohibendi, sed per omnia
poenitentiae summittendi, quam episcopus vel presbyter ordinatus ab illo considera verit. Nam non suscipere
poenitentes non est catholicorum, sed Novatanorum. If they want, as you assure, to perform voluntary
repentance, they should not be prevented from doing so, but submit to all the repentance that the bishop
or priest ordained by him deems good, because not accepting penitents is not a feature of Catholics but
novices (MMFH 1V, 77).

Utique denique omne peccatum paenitentia, quae nonnisi Dei gratia comitante proficit, omnino diluitur
(MMFH 1V, 43).

“Nolo,” inquit Dominus, “mortem peccatoris, sed ut convertatur et vivat” (MMFH IV, 51).
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The second paragraph of article 15 of the JCP generally deals with the need to examine the
situation if someone lights a fire on their own property, and this will be spread further. This is
a situation where someone lights a fire without the intention of damaging other people’s property.
It is therefore a conduct which does not and cannot take the form of “intentional culpability”,
as was the case in the situations covered by the first paragraph. The conduct described in the
second paragraph therefore takes the form of “unintentional/negligent culpability”. The following
third and fourth paragraphs describe the situations from which we can abstract different forms of
“negligent culpability”

The third paragraph describes the case where someone set a fire on a windy day, as well as the
reasons why he did not take measures against the spread of fire: a) did not take measures against
the spread of fire because he thought that the fire would not spread, b) did not take measures
against the spread of fire for his ignorance c) did not take measures against the spread of fire
because of his laziness. The first sentence of this paragraph begins with the words “without harm
to the one who suffered the loss due to the fire”. This wording can be interpreted as meaning
that the person who started the fire (without intending to damage other people’s property) is to
compensate the injured party as a result of inaction - failure to take the necessary measures due
to reliance on the fire not spreading or for failure to take the necessary measures due to their
ignorance or laziness. It is a form of “negligent culpability”.

Important for distinguishing between situations that we would describe in modern law as the
“intentional culpability” contained in the first paragraph and the “negligent culpability” contained
in the following paragraphs is the serious difference in the consequences of such conduct.
In conduct having the characteristics of “intentional culpability”, art. 15 of the JCP provided for
the death penalty (with possible reparation by ecclesiastical penance), in conduct having signs of
“negligent culpability” the result was compensation for the damage caused.

However, the fourth paragraph regulates the situation where the person who lit the fire did
everything to prevent it from spreading, but only because of a natural event, the fire spread and
damaged other people’s property. He who started a fire and it spread only due to a natural event and
damaged other people’s property should not be condemned. By free interpretation and comparison
with the wording of the third paragraph we can state that while in the third paragraph there is an
obligation to pay damages, the fourth paragraph does not claim such damages, as the one who
lit the fire did everything to prevent it from spreading and its spread was caused just by a natural
event. The fourth paragraph therefore governs “negligent culpability”, the degree of culpability
of which is lower than that of the “negligent culpability” contained in the third paragraph, and
no compensation is sought due to that lower degree of “negligent culpability”. The degree of
“negligent culpability” in this case is reduced to practically a minimum. This reduction is justified
by direct action: the attempt to avert the harmful consequences, in contrast to the failure to take
the necessary measures to prevent the harmful consequences of one s conduct contained in the
third paragraph. By comparing the third and fourth paragraphs, we could conclude that the
regulation in question implicitly distinguished between conduct, which in modern law we refer to
as “commissive” and “omissive” conduct.

The fifth paragraph regulates the situation where a house fire occurred as a result of a natural
event, and the fire spread to another person’s house and damaged it. Even in this case, the JCP
orders that the owner of a house whose house was lit by lightning and from whose house the fire
spread further should not be condemned. The author of this part of the provision of art. 15 of the
JCP implicitly relieves the owner of the house of any form of culpability and consequential liability
(therefore no form of negligent culpability is allowed). This is a situation that we would call in our
contemporary language force majeure.
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Based on the above, we can conclude that the legislation contained in art. 15 of the JCP
distinguished between “intentional” and “negligent” arson, although the terms “intentional and
unintentional culpability” were not known to the language of the time. The absence of these terms
was replaced by a verbal description of these events as well as a determination of the consequence
with a possible sanction. Likewise, the legislation of the time provided for different consequences
in “negligent culpability”, where the actor did not take the necessary measures to prevent damage
and the situation where the actor took all measures to prevent damage.

Certainly interesting, and not accidental, is the order of the sentences governing the various
forms of culpability: it starts with “intentional culpability”, continues with “negligent culpability”
with a higher degree of culpability, “negligent culpability” with a lower degree of culpability, and
finally the situation, in which the person is released from liability for damage as a result of force
majeure. This sequence (whether ascending or descending) is not accidental, but was most likely
an intentional act of the drafter of this provision.

Although art. 15 of the JCP deals with forms of culpability only in a specific situation of damage
to foreign property caused by ignition, we believe that the distinction between sanctioning or
non-sanctioning other actions in the present language called “intentional” and “negligent” can be
also assumed in other situations. Contemporary law probably used the “analogy of the kinship of
action” much more than is permissible in modern law. As an example, we can cite the well-known
norm contained in the Code of Hammurabi, which was also incorporated into the Old Testament
and applied through it in many medieval legal systems spreading with Christianity. The wording
“eye for eye, tooth for tooth” has certainly not only been applied to cases of eye peeling and tooth
breakage, but also to a number of other situations in the event of any personal injury (or killing) or
property damage. We assume that the description of the situation of distinguishing different forms
of culpability in the “ignition of fire” could be applied in contemporary society to other situations
where it was necessary to distinguish the consequences of the conduct based on the will aspect
of the actor. The fact that such an analogy of solving a specific situation using a case similar to
contemporary thinking was not entirely strange is also evidenced by a letter from Pope Nicholas
I to the Bulgarians,* in which response LV it is written that a statement should not be fulfilled
according to the letter but according to the spirit.”

If the Great Moravian law contained in the Judicial Code for the People contained a distinction
between “intentional and negligent culpability”, we can state the relative maturity of this law.
However, it is appropriate to ask whether such a distinction already existed before the arrival of
Constantine and Methodius, or whether such a distinction was incorporated into domestic law by
the Thessalonian brothers. On the basis that the institute of “intentional and negligent culpability”
was in art. 15 of the JCP described only descriptively without the use of contemporary terms of
the domestic language, we dare to state that probably Great Moravian law did not recognize the
distinction between “intentional and negligent culpability” before 863. If it did, most likely the
domestic language would already know the terms that could be used for it (as was the case with
other institutes of contemporary law). In current legal-historical works* on Cyril and Methodius
law®, it has been pointed out several times that Constantine and Methodius, after their arrival
in Great Moravia, used domestic language terms to denote legal institutes, on the basis of which

2 Answer LV does not respond directly to what is the subject of our present discussion, but we cite it as

a recommendation to use the analogy of the similarity of situations.

Verum hoc sancti evangelii testimonum non per litteram, sed spisitum oportet impleri (MMFH 1V, 65).

** E. g. Gabris - Jager, 2016.

% Patrik Petra$ (2017, 251-261) commented on the issue of the correct use of the Slovak adjective cyrilo-
metodsky (Cyrillo-Methodian).
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it was stated that if contemporary language contained legal terms, most likely it also knew the
institutes of law referred to by these terms. Thus, if Methodius, as the author of the Judicial Law
for the People, used a purely description of the situation in a relatively extensive article 15 of the
JCP, it is likely that the language of the time did not have term (s) to indicate various forms of
culpability and therefore, probably domestic law did not even distinguish between different forms
of culpability before 863.

The author of the Judicial Code for the People was Methodius.*® As a trained lawyer, he knew
the advanced Roman law used in the Byzantine Empire. Nevertheless, there are opinions that the
author of the JCP allegedly did not understand some Roman law institutes during the translation
and translated the passages of Roman law used in the Byzantine Empire incorrectly (e. g. Kizlink
1969, 476 interprets the punishment of self-help and its treatment as theft as a misunderstanding
of the Roman law institute of self-help). We believe that the author of the JCP (Methodius) did not
err in translating the original Roman law: we would like to support this statement by the absence
of more serious translation errors in other translation works of Methodius. If the preserved
parts of the JCP text were really an erroneous translation, these errors would be more likely to
be caused by errors in the later rewriting of the original text. Such errors were very common in
later transcripts.” If the text of the norms of Great Moravian law differs from the Roman-law
drafts, this may be due rather to the author’s efforts to adapt to the specific social conditions of the
domestic Great Moravian environment. Based on the above, we dare to state that the conceptual
distinction between “intentional and unintentional culpability” is probably Methodius’s “benefit”
for Great Moravian law.
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Abstract: VOLOSHCHUK, Myroslav. Galich, was it a real (part of) Rus’? Historical Galician
land (semna Ianuuxas) during the 10th — 14th centuries remained the permanent intersection
of civilizational influences that determined the ethnic background of the region, political
orientations of the elites and local identity. For a long time since the end of the 11th century
the local thrones were occupied by various branches of the Rurikids (the Rostislavovids and
the Romanids), the bearers (with an official Orthodox Church support) of the concepts of
“Rus™ and the “Rusyns” in the politics and language. The presence of the Ruthenian princes
in Galich (Halych) consolidated the perception of the region at the inter-dynasty level as
a part of the “Ruthenian world” However, the local definition of the inhabitants as the
Galicians (it is known as a separate term terminus post quem 1138) and their homeland as
Galicia (Galician land), which had been known since 1152, allowed to coexist, periodically
to conflict and systematically to “fight” with “Ruthenian” definition in the ideological and
often military-political spheres. Only before the final inclusion of Galicia to the possessions
of the Romanids dynasty, “Russification” (“Ruthenization”) of this region (included to the
uninstitutionalizated Kingdom of Rus’ - Regnum Russiae) began after 1253. Hence, the
Ruthenian identifications became stronger than Galician, influencing the perception of the
Galician past and historical research during the 19th — beginning of the 20th century.

Keywords: The Rurikids, the Rostislavovids and the Romanids, Rus’, Regnum Russiae, Galicia
(Galician land), terminology

The affiliation of Galich (Halych) to the “Ruthenian (Rus’ian) land”, or the “land of Rus™ (Poycv,
Poycvckas semna, Pycckaa 3emna), which has been mentioned in the chronicles (zemonucu) and
church literature since the 11th century? was periodically discussed as an issue in the field of
Russianistics and Mediaeval studies due to the prominent role of the city-policy during the 12th -
13th centuries in the context of the Central-European history. The special studies by Henryk
Paszkiewicz (Paszkiewicz 1996, 446-455; Paszkiewicz 2020, 96-108), Arseniy Nasonov (Nasonov
1951, 130-142), Dmitriy Obolensky (Obolensky 1971, 260-271), Simon Franklin, Jonathan
Shepard (Franklin — Shepard 1996, 347-350, 366-367, 369; Franklin — Shepard 2009, 513-515,
527), Aleksandr Mayorov (Mayorov 2001, 89-187), Hardi Dura (Hardi 2002, 17-22) Serhii Plokhy
(Plokhy 2006, 33-38,40-41, 46, 50-51), Leontiy Voytovych (Voytovych 2015, 3-5, 26-30) are among
the most indicative ones. The positive changes in the scholarly research of the Galician problems

I would like to thank Prof. Aleksandr Musin from Saint-Petersburg (Russia) for his very useful advice and
consultation.

See, in particular, the reception of the concepts of the “Ruthenian land”, “Ruthenian princes”, the “lands of
Rus” for the “Kueso-ITeuepcoxuii namepux” (“Kyiv-Pechersk Patericon”) in the 13th century (Kashuba -
Pikulyk 2007, 12-13, 48, 50-52, 54-55, 58, 63, 66, 69, 79, 82, 84).
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that have recently appeared?, allow us to rethink the terminological and further historical aspects
of these problems in a new way (Nagirny — Voloshchuk 2018).

In a scrupulous review of some methodological aspects of the medieval studies of “the heritage
of Rus”, it becomes clear that there is a complete or partial discrepancy between the modern
knowledge and the terminology used in the scientific and educational literature on the subject
of medieval Rus” and concrete historical realities of the mentioned period for its separate lands.
Historical (since the middle of the 12th century) Galicia occupies the main place in this process.
It owes its name to Galich - the largest city of the region in the 12th - 13th centuries. There were
three stages of its development: the pre-chronicle (the 9/10th — 11th centuries), the chronicle (the
12th - 13th centuries) and the late medieval, widely-dated by the 14th - 18th centuries (Tomenchuk
1999, 299-307). Both historically and archaeologically, through the constant expeditions of the
scholars since the second half of the 19th century and especially in the Soviet times as well as
after 1991, paradoxically, we are able to give only a very general answer to the key questions of
the formation and development of the place which was so important in the past. Many problems
remain open.

One of the key questions is whether Galich was Rus’ or not from the historical-terminological
point of view. If it was, then when, under what circumstances, and in what aspects of everyday
life and cult of its inhabitants, was it manifested? If not, then why the concept of Galician Rus’ has
been investigated in the scholarly publications by the huge number of a supporters since the 19th
century? The comprehensive review of the specification and supplementation of the medieval Rus’
terminology causes the necessity to find the answers to these important questions for a clearer
understanding of the historical past of certain lands of the modern Ukraine, the role and place of
its people among other European gentes.

Historically the Galician land*, being quite attractive from the commercial and economic points
of view, always remained at the intersection of the medieval inter-dynastic and trade links, which
formed the ethnic background of the region, reflected in a number of archaeological cultures
of the early Slavic and medieval times (Thracian Galstat, Pragues, Penkivska, Luka-Raikovetska,
Carpathian burial mounds etc.). Later it was supplemented by the nomadic and semi-nomadic
gentes (the Germans, Ghetto-Dacians, Sarmatians, Alans, Croats, Pechenegs, Cumanians, Tatars,
and Vlachs) settled in these lands. It affected the formation of numerous ethnic groups, local
names of the inhabitants (the Hutsuls, Boykos, Pokutians, Lemks, Bukovinians) (Kochkin -
Nikitin 2009, 43-58) of this land.

Unfortunately, we do not know the actual geographic or political definition of the city or the
region borders until the 12th century. Information from the “Kyiv-Pechersk Paterycon” (from
the 13th century) about “Galician salt” at the end of the 11th century (Kashuba - Pikulyk 2007,
82) or the contemporary anonymous “Gesta Hungarorum” (“The Deeds of the Hungarians”)
(Jakubovich - Pais 1998, 47-50) about the location of Galich during the migration of Magyar
tribes to Pannonia in the late 9th century is far from ideal.

The diverse world of religious ideas of its inhabitants, and also their culture, education, life
and so on, are still known only partially (Tomenchuk 2018, 10-42). Only a few foreign sources’

> See the publications of both series of the Collection of academic works “Ianuu” (Voloshchuk 2016-2020a;
Voloshchuk 2016-2020b).

For the first time the “lanuuane” (“Galicians”) were known since 1138 (Kloss 2001a, 305), “lanuv”
(“Galich”) - since 1141 (Kloss 2001b, 304), “semmio Tnnuukyro” (“Galician Land”) - since 1152 (Kloss
2001b, 448).

In particular, it is an issue discussed in the writing of the emperor Constantine VII Porphyrogenitus
(905 - 959) between 948 and 952, in the “De administrando Imperio” (“On the Administration of the
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give us some information about the settlement in the Pre-Carpathian territories by the Croats
(that nowadays are mostly the part of modern Ukraine, partly of Slovakia and Poland) and about
the existence of so-called Great Croatia (by the emperor Constantine VII Porphyrogenitus) at
least till 992 AD (Moravcsik 1967, 153; Mayorov 2006, 166-169; Voytovych 2011, 40-44; Alimov
2016, 249-255). At the end of the 10th century, as a result of several large-scale archeologically
proven military campaigns, the Croats were conquered by the Kyiv princes, especially Volodymyr
Sviatoslavovych (960 - 1015) (Tomenchuk 2018, 35-36). So these lands, more or less, until the
middle of the 14th century, with interruptions at the end of the 12th century and in the first half of
the 13th century, belonged to the Rurikids. This dynasty had been associated with the cultural and
religious promotion of the concepts of the Rus’ in the narrative tradition, as well as in the Western
European and Greek historical tradition.

Galich and, without a doubt, from the middle of the 12th century, Galician land occupied
a special place in the possessions of the Rurikids. Unfortunately, the identification of its
inhabitants (princes, elites, and lower segments of the population) of the mentioned period is
known exclusively by the sources written outside the capital. It undoubtedly belonged to the large
centers of the chronicle tradition and systematically “supplied information” to the scriptwriters
of monasteries and cities from the different countries in the 12th - 13th centuries. It can be seen
in the independent “Galician” passages of the Kyiv chronicles (nemonucu) since the 12th century
(Kotliar 2009, 13; Yurieva 2017, 20-23).

The city belonged to a group of grandiose Croatian settlements (Plisnesk, Revna, Stylske,
Iliv, etc.), stretching along the course of the Upper Dniester, bordering on its lower part with
the settlement of the Ulychs and Tiverts (gentes), and closely coexisting with the carriers of the
Scandinavian subculture at least in the 10th century (Liwoch 2003, 213-297; Liwoch 2005, 37-59;
Liwoch 2006, 77-87; Liwoch 2011, 89-100; Liwoch 2018, 130, 135, 161, 163-164). Intercultural
relationships affected the origin of the city’s name and the identity of its inhabitants. The name
Galician grave (now in Kachkiv, Krylos village, Galich district, Ivano-Frankivsk region, Ukraine)
was mentioned between 1208 - 1211 in the Galician-Volhynian Chronicle (the Chronicle of the
Romanids). Its origin for unknown reasons was not discovered by the chronicler of the 13th
century, but he could explain the name of the city (Dabrowski - Jusupovi¢ 2017, 24-25). Until 1991
the problem remained unresolved, and the place of burial ground was not localized. The discovery
of the cenotative Galician grave and its research during 1991 - 1992 allowed us to connect the
city-making processes and the name of the settlement with a remarkable person of Scandinavian
(Varangian) origin (modern scientists have no doubt about it). There have been found many
items of exactly Scandinavian (but not Slavic or other) cultures (Gutsuliak - Drohomyretskyy —
Tomenchuk 2005, 14-26; Tomenchuk 2006, 14-21; Baran - Tomenchuk - Figurnyy 2017, 15-
17). It seems that we are talking about the analogy to the Polotsk variant of the centre that was
accessible from the economic and commercial point of view and was also captured during the
Kyiv prince’s military campaigns. Of course, no kind of Rus’ self-identity of the region or the city
in the 9th - 10st centuries was mentioned. At least the sources are “silent” about this.

The conquest of Galich in 992/993 by Prince Volodymyr Sviatoslavovych caused a rather
long period of decline in this area. After that period, as we know from the Kyivan and Volynian
chronicles (nemonucu), as well as from the foreign narrative sources of the 12th - 13th centuries,
within a relatively short time in the 12th century this city quickly gave a name to the region and

Empire”), in the testimony of the Arabian and Persian travelers, as well as in the “ITosecmv epemennvix
nem” (“The Tale of Bygone Years”) of the early 12th century.
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its inhabitants®. Many sources since the 12th century mentioned the names of Galicia (in the Latin
version Galitia, Galithia, Galicia, Galatia and others, in the Middle Greek - I&Aitlw), Galician
lands and the Galicians (Kloss 2001b, 558; Kloss 2001a, XXXVT) that are obviously (self)identities
which arose as a result of systematic contacts of the elites and the enlightened stratum of the
medieval society from the different countries. This principality, though not big in a territory, but
rather prosperous, was acquired by the Princes Rostislavovids around 1084 and became widely
known. The collection of the West European Latin language texts’, as well as the sources written
in the Middle Greek® or Arabic (Konovalova 1999, 133-142) during the 12th - 13th centuries are
the most typical in this regard from our point of view.

The descendants of Prince Volodymyr Sviatoslavovych, Rurik (+ 1092), Volodar (+ 1124) and
Vasilko (t 1124/1125), probably with the consent of the local elites, received the right to take
possession of Przemysl, Zvenigorod and Terebovlya, which was backed by the princely congress
in Liubech in 1097. The land was centralized in 1141 with the capital in Galich (Kloss 2001a, 257;
Cross — Sherbowitz-Wetzor 1953, 187; Kloss 2001b, 230-231). The existent Rurikids undoubtedly
should have been the bearers of the concept of Rus’ At least in such reception they are presented
in the official court chronicles (nemonucu). Everything that falls into the Rurikids spheres of
influence and power is Rus’ in the broad sense from the chronicler’s (zremonucey) point of view.
However, a thorough analysis of the written sources of various origin convinces us about the
controversial character of this terminology.

The concepts of Ruthenia or Ruscia are well known and used in the Western European history
during the late 11th-12th centuries exclusively as related to the states of the Rostislavovids®. In our
opinion, these definitions have become of the universal type, demonstrating the belonging of
these lands to the members of the Rurikids family, from which the named three princes came out.
All lands controlled by the Rurikids from Novgorod in the North to Tmutarakan’ in the South
and from Przemysl in the West to the Zalissya lands and the Over-Volga region in the East, were
understood in the western courtyards and scribes as something integral from dynastic, probably
confessional and partly culturally point of view *°.

However, other definitions that best reflected the mentality and local features of the culture,

» <«

self-awareness and self-perception, as well as attitude towards “them’, “strangers” and “others”

¢ In short, in the European practice, in addition to Rome, which originated the Romans and subsequently

Moscow with its Muscovites (Moscovites), this is chronologically the second case (Voloshchuk 2016, 7).
7 See (Voloshchuk 2010, 165-178; Voloshchuk 2014, 113-125). In our opinion, in most cases, the
Galician and Russian/Ruscian (Ruthenian) terminology are contradictory, thus reflecting less or more
precise understanding by the authors of the texts of the historical realities of the described time.
Applying to the Galician rulers and the local population the concepts of Tavroskifiya and Tavroskifs
(TavpookivBag), in a contrast to the terms rus” (Pwg), which are primarily characteristic of the Kyivan
princes, the Greek authors also used the typical Galician nomenclature — TaAit{ng (Maineke, 1836, 115.14-
19, 232.7; van Dieten 1975, 129.29-30, 522-523; Ephraemii monachi imperatorum et patriarcharum
recensus 1840 267) Tait{ag (Avwvopov Zovoyig xpovikr 1894, 428). For the given materials, I express
my deep gratitude to Olga Kozachok from Lviv, Ukraine (Kozachok, 2017, 146-147). On the topic see the
“Ruthenian” terminology (Rossia, Ruthenia) in the German and Middle Greek languages of the middle of
the 12th century (Nazarenko, 1999, 166-179; Bibikov 2004, 117, 119-120).
The Ukrainian historian Vitaliy Nagirnyy at the International Conference Colloquia Russica, Series II
on “Medieval Rus™ Problems of Terminology”, (May 25-27, 2017, Ivano-Frankivsk and Galich, Ukraine)
presented the topic “The Galician Principality” or “The State of Rostyslavovychs”? but has not published it.
See the content of agreements of the princes of Smolensk with Riga, where “cmonut#unus” and “pycun”
are noted, as different from the Ruthenian (Rus’ian) law (Avanesov 1963, 10-13, 20-35 etc.). Similar motives
of contrasting the “movement” with other neighboring lands are also present in the Novgorod chronicles
(nemonucu) (Forbes — Michell 1914, 26, 30, 36, 51-52, 62 etc.).
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were formed and gradually fixed in the narrative sources of the foreign, regional, national or
international (here — the Ruthenian) origin (Voloshchuk 2010, 165-178). Undoubtedly, the princes
Rostislavovids were considered in Galicia as native princes, despite their dynastic origin''. But
the elites strongly influenced the princes’ life'>. The prince and boyar elites of the neighboring
lands (controlled by the Rurikids, in particular, Volynian Volodymyr, Kyiv and Chernihiv), were
perceived as the “others” and sometimes as “strangers”. This opposition can be seen in Kyivan
and Volhynian chronicles (nemonucu) of the 12th - 13th centuries which used Galician oral and
written memory.

Here are some examples. Thus, during the so-called Battle of Holohory in 1144, we read:
“Baupomra Pycckpin momuu [Prince Izyaslav Davydovych. — M. V.] Ha ropsl . u 3amupgomia
n W Ilepempinia . u W lanmya . Bupgbpbuie ke To lanmmvane. ChbTbCHYIIACK pEKYIe . Mbl
Clle CTOMM®BI . @ WHaMo >keHbl Haurb BpamyTh  (Kloss 2001a, 311-312)". A similar example
is the collision of Izyaslav Mstyslavovych (1097 - 1154) with the Galician prince Yaroslav
Volodymyrkovych in 1153 (Kloss 2001a, 340-341; Kloss 2001b, 465-468). The campaign of
the “land of Rus” against Galich was noted in the Novgorod first chronicle (Hoszopoockas
nepesas nemonucyv) in 1145 (Forbes — Michell 1914, 18). The negotiations of the Galician Prince
Volodymyrko (near 1104 - 1152) with the ambassador of the Kyivan ruler Izyaslav Petro
Boryslavych (about returning the number of cities promised by Volodymyrko to him) in 1152
became well known. After the Galician ruler refused to fulfill the promise, that was made
incidentally, by an oath of the Life-giving Cross (1/boBa Bceu‘THaro x<a), the ambassador was
sent away from Galich: “[...] mobpgu >xe kb cBOoeMy KH3I0 IleTpd ke [ONOXKA eMy TPaMOTbl
. Kp“TbHB1®. Th3e BOHD . 1 He jama [Prince Volodymyrko. - M. V.] IlerpoBu . Hu 1mososa
Hu Kopma Iletpd ke mobxa Ha cBOM® KOHMXD. M @KOXe cbbxa IleTpdb cb KHAXA [BOpa
u Bonogumups monpge x 60kHULIM . Kb cTMy CIICY Ha BeUepHIO . 11 &KOXKe O0'b1 Ha Iepexon by,
no 6oxHuy u Ty Buau Iletpa @pyma . 1 mopyraca emy . u pe’ mobxa myxs Pyckun [sic! -
M. V.] woynmasdp Bca Bomoctu u To pekd’ (Kloss 2001b, 463-463). Therefore, the question
arises: didn’t the Galician prince consider himself to be the Ruthenian (Rus’ian), as if related to
the Rurikids biologically or genealogically? Apparently — not to the end; not to mention the self-
identification of the inhabitants of all the land that he owned. Under 1202 it was written: “Pomans
CKOILA TONKB1. [anmubckb1b. u Bonogumepbckpib. n Bbbxa B Pycckyro semmo” (Kloss 2001a,
417). Finally, there is the appeal of the Galician boyar Volodyslav Kormylchych to the citizens of
Przemysl in 1210/1211 in order to expel Prince Svyatoslav from the Thorids family, who was the

' Carried out in 2017 the DNA analysis of the remains of the Galician prince, whom some scholars consider

to have been Yaroslav Volodymyrkovych, and who was nicknamed in the “Croso o nenxoy Meopesn”
(“The Tale of Igor’s Campaign”) as Osmomysl, — investigated by the Ukrainian archeologist Yaroslav
Pasternak in 1937 (Zholob - Koval - Stasiuk 2018, 107-115), — causes serious doubts in his dynastic
affiliation, perhaps due to the parental origin and therefore - to the review of his relationship with his
contemporaries — the Kyiv, Chernihiv, Smolensk rulers, whether they were the representatives of the same
genus “by the sword” (“for men’s line”). See the documentary historical film “IToseprernna” (“Return’)
(https://www.youtube.com/watch?v=3pitjzmz0Uo), as well as the results of the official report on the
Prince’s remains from the Paleo DNA Lab of the University of Lakehead (Expert — Stefan Fratpietro),
published there, for which we express our sincere gratitude to Igor Piddubnyy from Kharkiv, Ukraine (see
below).

The most eloquent example is the capture and burning of the alive mistress of the Galician prince Yaroslav
referred in the chronicle as Nastasia from the nomadic genus of Chagr: “Taymyanu >xe HakTagbllle WrHb
COXTOIIIA 10 @ CHA e B 3aTOYeHNe MOC/AIIA . 2 KHA3A BOJUBIIE KO KPTY &KO eMy MMBTI KHAIMHIO Bb
mpaspy. u Tako oynapusbiieca” (Kloss 2011b, 564).

13 See also: Liaska 2017, 12-14.
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representative of the Chernihovian Olgovids: “peu[e] um[b]: «Bpatie, mo|uro cmoymaeTeca?
He ceu nu us6uma wr[p]um Bawm u | 6pario Baiio, a uHin uMHbHia Bama pasrpabuiua u |
[blljepy Balla falia 3a pabbl Bala, a Wr[b]uecTBiu Ba|mmmu Baagbiua uHin npuesn|pb]uux?
To 3a TBx[ ] 11 x0ue|re f[y]urro cBoro nonoxurn?” (Dabrowski - Jusupovi¢ 2017, 33). An epic
confrontation of a large part of the Galician boyars'* and the Romanids in the first half of the
13th century deserves particular attention.

The concept of the Galician land and the Galicians (in the broad sense of the term beyond the
limits of Galich city policy*®) was approved in the territories controlled by the Rostislavovids in the
12th century. This concept gradually penetrated beyond the borders of their domain, mainly to
their closest neighbors that had common economic interests and the genealogical ties with them.
The awareness of Galicia as something different from the rest of Rus’ in official documentation
is evidenced for the first time in the Galician titulature (Galaciae Rex - the King of Galicia
(Hardi 2018, 251-264)) of the Hungarian King Bela III (1172 - 1196) used on May 2, 1189 and
June 26, 1190 (Smiciklas 1904, 234, 247). His son Andrew II (1205 - 1235), after the meeting
with a widow of Prince Roman in August 1205, converted this casus in the dynastical tradition
(Galitiae Lodomeriaequae Rex - the King of Galich and Volhynian Volodymyr lands), existing in
the royal Hungarian practice till the beginning of the 16th century (Font 2005, 196). According
to the Bratislava-Vienna treaty of 1515, the death and defeat of King Louis II (1506 — 1526) from
the Jagiellonian dynasty in the Battle of Mohacs on August 29, 1526, the “Galician titular heritage”
was acquired by his Austrian relatives of the Habsburg family. Theoretically they possessed it until
1772, and practically until November 1918'¢. However, the Hungarian royal dynasties during the
12th - 14th centuries did not appeal only to Galician and Volhynian titulature and did not consider
Galich and the Galician land as Ruthenia in general (Voloshchuk 2014, 120, 122). Repeated use of
the title Ruthenorum Rex (Prochdzkovd 2016, 208-212; Font — Barabds 2017, 42) by the Galician
King Koloman (1208 - 1241) after 1215 requires additional study on the meaning of the terms
Rutheni and Ruthenia in the Hungarian intellectual environment.

The Galician concept could supplant the Ruthenian during the first half of the 13th century in
the circumstances of the opposition of a part of the local elites to the Princes Danylo (1200/01 -
1264) and Vasilko (1203 - 1269), the heirs of Roman (1155/1156 - 1205), the “autocrat of all Rus”,
who died on June 19, 1205". His sons personified the Ruthenian (Rus’ian) tradition in titulature and
in practice. Undoubtedly, both brothers were associated with the “world of the Rurikids” among the
Western European courts, and Galich belonged (but sporadically), only on the ideological level to

4 See the biohrams of the boyars (Jusupovi¢ 2013, 99-304).

In a similar context see a modern analysis of the concepts the “Ruthenian (Rus’ian) land” (Kuchkin
1995, 74-100; Vediushkina 1995, 101-116).

The Hungarian and hence the Austrian (later — Austro-Hungarian) monarchs used the title “king of
Galicia” since the end of the 12th century. During the years 1387 — 1772 the historical Galician land was
the part of the Polish kingdom (Regnum Poloniae), and since 1569, the part of the Polish-Lithuanian
Commonwealth (Rzeczpospolita). The situation changed only after its first division, when Maria Theresa
(1717 - 1780) became Dei gratia Galliciae Regina Apostolica, as well as the ruler of Hungary (in practice —
Dei gratia Galliciae Regina Apostolica), for the first time since Louis I of the Anjou dynasty (1342 - 1382)
(Gall 1992, 50).

The reasons for the using of the characteristically chronicle’s (memonucv) passage to the Prince Roman
are due to the long sphragistic tradition, which was begun by his direct ancestor Vsevolod Yaroslavovych
(1030 - 1093), married at the first time to the daughter or a close relative of the Emperor Constantine IX
(1000 - 1055). The title of “princes of Rus™ or “princes of all Rus™ remained with this branch of princes
(Alfyorov 2012, 143-146; Alfyorov 2016, 9-16).
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this “world of the Rurikids” Their direct fiefdom was the land of Volynian Volodymyr, which was
also known abroad and was reflected in both Romanids’s intitulations.

The sources dated terminus ante quem 1245 — 1246, mostly mentioned princes Danylo and
Vasylko in general as dux Ruthenorum'®, dux Russiae, illustrissimus Dux etc. (Voloshchuk 2017,
105). Even when they held the Galician throne, the closest neighbors knew the permanent titular
(Galitiae Lodomeriaequae Rex) and sometimes their ownership of Galicia (1205 - 1206, 1207/8 -
1208/9, 1214 - 1221 with interruptions, 1228 - 1234 with interruptions) to the Hungarian King,
and the representatives of his family. Even the Ruthenian princes, set in Galich, in one way or
another were compelled to recognize the nominal or real dependence on the Kingdom of Hungary
(Voloshchuk 2014, 151-152). However, after the Romanids’ victory under Yaroslav on August 17,
1245 over the united Hungarian-Polish troops reinforced by hostile units of the Galician boyars,
the return of Prince Danylo from the voyage to Mongol Khan Batu (+ 1255/56) in 1246 and more
active contacts with Pope Innocent IV (1243 - 1254), the palette of the famous titles of both
Romanids has changed significantly, though not in favour of the Galicia. Correspondence with
the Pontiff since 1246 shows a peculiarly complex identification of Danylo as Illuster Rex Russiae,
and his brother Vasylko as Lodomerie Rex, Laudemerie Rex (Welykyi 1953, 30, 33, 35-36, 38-42,
50-51).

These titles, especially Danylo’s, in no way contradicted the titles of the Hungarian rulers, and
even practically expanded their use in independent lands, which in the dynastic ideology of the
princes were considered the “Ruthenian”, “Rus’ian”. Galicia, of course, belonged to these lands.
The beginning of the process was the official coronation of Prince Danylo at the end of 1253
and the right de iure to use the title of Rusciae Rex. Historically, the prospect of the rise of the
Kingdom of Rus’ (Regnum Russiae) was opened. The institutional organization of it has been
studied so far only very superficially (Grechylo 2008, 260-276; Odnorozhenko 2009; Voloshchuk
2019, 84-95).

The final occupation of the Galician land by the Romanids in the mid of the 13th century
and the recognition by the part of the elites of their suzerainty led, first of all, to the loss of the
main princely residence status of Galich in favour of Holm and Lviv. Consequently, it caused
slow demographic downturn and economic decline. The smooth Rus’ification (Ruthenization) of
Galicia continued (here not to be confused with the notion of “Russification” (“spociitijenss”)
inherent in the Ukrainian-Russian relations of the 18th-20th centuries) and transformed it into
a peculiar outpost of Rus’ led by the heirs of King Danylo.

Even after the loss of opportunity to use the royal titulature in the relation to their own lands,
they used its more neutral forms, always emphasized the affiliation with the “Rurikids (Ruthenian
or Rusian) world”, and retained the Regnum Rusciae concept for more than 150 years. Lev
Danylovych (+ 1301), known in the foreign narratives as the King of Rus’ (rex Ruscie) (Zemek
2003, 78), in diplomas rather avoided such a title because of the dependence on the Chingissids
(Kupchynskyy 2004, 138, 529-530, 552, 569). His son, Yuriy I (+ 1308/15), with the only survivor
seal, is known as Rex Rusie, Dux Ladimerie (Kupchynskyy 2004, 147-148). The heirs of the ruler,
LevII (t1323) and Andrew (t+ 1323), however, were titled as Dei gratia duces totius Terrae Russiae,
Galiciae and Ladimiriae (Kupchynskyy 2004, 150-151). In this case, other variants of the title are
also known, including Prince Andrew as dux Ladimiriae et dominus Russiae, dux Ladomiriensis
et dominus Terrae Russiae (Kupchynskyy 2004, 156, 160). Instead, his nephew Yuriy II Boleslav
(t 1340), preserving, on the one hand, the princely title dux Russiae, dux Terrae Russiae Caliciae
and Ladimeriae, dux et dominus Russiae, dux totius Russiae Minoris (Kupchynskyy 2004, 169, 172,

18 Here it is important to note the distinction of Koloman'’s title the Ruthenorum Rex which in the feudalized
world hierarchy was higher than Danylo’s title Ruthenorum Dux.
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178, 185), sometimes appealed to the royal traditions of his predecessors in the dux et heres Regni
Russiae (Kupchynskyy 2004, 190) title and in his own seals he is titled as Georgius Dei gracia Rex
Russiae (Mykhailovskyy 2013, 705-706; Longinov 1887).

Thus, Galicia and its inhabitants became an integral part of the Kingdom of Rus’. From an
ideological point of view, they all became narrated in the sources as the Rutheni (as since the
end of the 11th century). At the same time, the Galician terminology was definitely preserved in
the oral tradition among inhabitants of the region, and before Galician Metropolis appearance
in 1302/03 the mentioned terminology was noted in the church documents (Skochylias 2011,
246-279). The Rus/Rusyn (wider) and Galician (narrower) definitions undoubtedly co-existed
in Galicia after the decline of the Kingdom of Rus’ in the second half of the 14th century and
during the subordination by the Kings of Poland 1387 - 1772 (since 1569 — Polish-Lithuanian
Commonwealth). The famous chronicler Jan Dtugosz (1415-1480) knew and used the term terra
Haliciensis in the second half of the 15th century (Wyrozumski 2005, 107). Galician terminology
is also known in the sources of the 14th — 18th centuries in the governing bodies of Galician
Land of Palatinatus Russiae, like Haliciensis starosta, castellanus, ensiger, notarius, pocillator and
others (Przybo$ 1987, 35-77). It means that a partial preservation of “Galician memory”, which
was insufficient for more long-time memory, existed.

However, the Ruthenian self-identification was more stable. That is why it was not surprising
that the concept of Galician Rus’ (Galician-Volhynian or Galician-Viadimir Rus’) was significant at
the time of the appearance in the 19th century of the local history works on the history of Galich
and Galicia, historical intelligence and archaeological studies (Khrystan 2018, 160-174). A whole
pleiad of the native-born authors of the historical Galician land considered it the integral part
of the once seemingly single “world of Rus™ that was formed during the times of princes. Thus,
the idea of the indisputable and continuous historical community of the lands of Rus, which in
the 19th and early 20th centuries were a part of the possessions, for example, of the Habsburg
and the Romanov dynasties, is promoted in the life and works of Denys Zubrytskyy, Ivan
Vahylevych, Markiyan Shashkevych, Yakiv Holovatskyy, Antin Petrushevych, Bogdan Didytskyy,
Isydor Sharanevych (Khrystan 2018, 165-173), Ivan Franko' and even Mykhailo Hrushevskyy?
and many other modern scholars. This was a result of the characteristic “Rus’ian” (“Ruthenian”
pseudo- Galician researchers whose works, dedicated to Galicia, stimulated establishment of
associations, societies and later also political parties.

So, to what extent were Galicia and Galich (part of) Rus’ during the 11th-14th centuries? The
question would be more than rhetorical even for the Rurik dynasty representatives on the thrones
in Galich, Przemysl, Zvenygorod, Terebovlya and others like that.

As a component (albeit not permanent) of the possessions of the Rurikids, the bearers and
“missionaries” of the concepts of Rus’, Galicia and Galich from the 11th - 12th centuries were

Mykhailo Hrushevskyy, one of the most famous Ukrainian writers, was born in 1856 in the village of
Naguevychi (now the village with the same title in Drohobych district of the Lviv region, Ukraine).
He founded the Rus’ian-Ukrainian radical party (“Pycvko-Yipaincoxoi Paouxanvroi ITapmii”) (1890), and
the Ukrainian-Rus’ian Publishing Union in Lviv (“Ykpaincoxo-Pycoxoi Budasnu4oi Cninku y Jveo6i”)
(1899). He was one of the first initiators of the broader use of the Ukrainian identity, as opposed to the
identity of the Rusyn. (Hrytsak 2006, 175-199).

It is worth paying attention to his work “3euuaiina cxema “pycckoi” icmopii i cnpasa pauionanvHoeo
yknady icmopii cxionoeo cnos’sncmea” (“The usual scheme of the ,Rus’ian” history and the matter of the
rational structure of the history of the Eastern Slavs”) (1903), represented also in a multi-volume work
“Icmopii Ypainu-Pycu” (“The history of Ukraine-Rus”) (1895 — 1933), where the stories of Galicia did not
have an independent historical line, but they are described in context of the history of Rus’ (Hrushevsyy
1991, 7-13).
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often associated abroad with the terms Ruthenia, Rutenia, Ruscia, Russia, Rossia etc. However,
the prestige of the princes, the wealth of the elites, broad external contacts of the intellectual
environment simultaneously strengthened in the history writings and official charters the term
Galicia. A slow, but tireless “Rus’ification” (“Ruthenization”) of the average citizen at the level
of self-awareness began in the 12th century, especially after the coronation of Danylo as Rusciae
Rex at the end of 1253, and the rise of Regnum Russiae. Hence both definitions (Galician and
Ruscian) used in the sources and probably in the long oral tradition were doomed to coexistence
and co-use. Galicia was more actively manifested in religious life of the 14th-18th centuries and
in the management of Galician Land of Palatinatus Russiae. Ruthenian terminology was, however,
more actively used by the scholars from Galicia in the 19th — 20th centuries in their research and
political activities.

In modern historical studies and in the process of revision of the long-established historical
narratives, often enshrined by the imperial ideology, which may operate using the terms that
distort the perception of the historical past, there is a need to get rid of the previous load of
illogical historiographical concepts. We hope this study contributes to that endeavour.
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Abstract: NEMEC, Rastislav - BLASCIKOVA, Andrea. Two Perspectives on the Issue
of Prudence (Prudentia): Thomas Aquinas and William of Ockham. The text focuses on
a comparison of the concept of prudence from the points of view of Thomas Aquinas and
William of Ockham, detailing four various insights into the core of prudence. The first
concerns the position of the virtue of prudence within the framework of ethics; the second
deals with the role of will and the intellect in regard to virtue; the third describes the
principles of prudence; and the fourth is dedicated to relations between an exterior and
interior act of virtue. On the basis of the comparison, we discover that the understanding
of prudence has changed radically along with the transformation of the relations among
reason, will and natural inclinations. While prudence, according to Aquinas, illuminates us
the ways to properly pursue the good of our natural inclinations, Ockham does not associate
prudence and virtue with the idea of inclination at all. This change also had an impact on the
perception of an exterior act of virtue. An interior act is crucial for both authors, but while
Aquinas sees an exterior act as the apex of prudence, Ockham is not convinced about the
importance of reaching it. In the case of Ockham’s ethical theory, there is a distinct shift from
the ethics of virtue towards the incoming modern formalism and individualism.

Keywords: prudence (prudentia), virtue, Thomas Aquinas, William of Ockham

Introduction

The aim of the paper is to compare the concepts of prudence (prudentia) in two authors of the
medieval world - Thomas Aquinas and William Ockham. Since prudence is a part of complex
topics related to human moral conduct in both authors, to the extent that they shed light on the
nature of prudence, these contexts will also be the subject of comparison. For both authors, we will
gradually comment on four points that are essential to their understanding of prudence: a) the
place of prudence as a virtue in their ethical system following Aristotle as the reference point;
b) the role of will and intellect in virtue and especially in the virtue of prudence; (c) the principles
of prudence; (d) the relationship between exterior and interior act of the virtue. We will first
(1) examine these points of comparison with Thomas Aquinas. Since the link between Thomas
Aquinas and William Ockham is represented by John Duns Scotus, in the next part (2) we will
very briefly outline Scotus’s way of thinking about virtue. In the third step (3), we will focus on
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and Sport of the Slovak Republic and the Slovak Academy of Sciences (VEGA 1/0637/20 Impulses from
Medieval Philosophy in Today’s Thought) and the Slovak Research Development Agency (APVV-17-0158
Perspectives religiosity development in Slovakia).
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the concept of prudence in William of Ockham. In conclusion (4) we depict and summarize the
similarities and differences between the two authors.

1.Thomas Aquinas on prudence

Thomas Aquinas (1225 - 1274) was significantly influenced by Aristotle in his understanding
of ethics as well as the virtue of prudence (prudentia). However, this does not mean that in
some aspects he did not bring innovations or use elements of thinking of other authors (Volek
2011, 11). In analyzing his concept of prudence, we rely primarily on his work Summa theologiae
(hereinafter STh).

Prudence has a special position in Thomas’s systematization of virtues. With regard to its
essence, it belongs to the intellectual virtues, but with regard to the matter to which it relates,
it belongs to the moral virtues. Thomas also places it among the principal or cardinal virtues.
Its place is in the practical reason, which directs the known truth to operation. Tomas defines it
as a recta ratio agibilium, which means “a correct understanding of what can be caused by action”
(Némec 2008, 144).

But what can be caused by our actions? We make something and we do something by our acts.
Making is an action by which we change the external world, for example, to build, to saw, and
so forth. Doing is an action abiding in the agent, e. g. to understand, to will, and the like. The virtue
that improves the making is called art or technical skill (ars). The result is a good work, which
does not necessarily mean the good character of the acting person. An artist does not have to be
a moral person, although he can be a good artist. The virtue that causes the good character of its
owner is called prudence (Machula 2020, 11).

A good character can be considered as the interior good of man. Prudence is a virtue that
advises a man how to become a good man and thus achieve beatitude. All our acts are motivated
by the desire to attain beatitude (STh I-II, q. 1, a. 6). All people agree in this natural desire,
although they do not agree in what the beatitude of man is. According to Thomas, beatitude
is an object of the will, but it lies in the activity of the intellect, especially speculative rather
than practical. According to Thomas, the intellect is the best human ability (optima potentia).
The best object of the intellect is the highest good, the divine good. The will is attracted by the
highest good, but it is the intellect that apprehends and grasps the good. The will thus achieves
its object as apprehended by the intellect. Only when the intellect apprehends the essence of the
highest good, the will attains final rest and delight (enjoyment). In the conditions of this life, the
apprehension of the highest good essence is only partial. Therefore, in this life a man can attain
only an imperfect beatitude. The imperfect beatitude also lies primarily in vision, i. e. in the
activity of the speculative intellect. But secondarily also in the activity of the practical intellect,
directing human actions and passions.

The activity of the practical intellect, since it concerns human acts and human good in the
present life, is necessarily connected with the activity of the will. Human life “consists of many acts
of the will together with the external acts arising from them” (Gallagher 2002, 78).> Among the
individual objects (acts), the will chooses those that promise to achieve better the intended end.
Thomas understands these chosen subjects as means to the end (ea quae sunt ad finem). In order
for the will to be correct, it is required that it chooses the subjects on the basis of the judgement

2 The emphasis on the intentionality of the will and the doer inner way of thinking, which precedes exterior

acts, was placed in ethics in the 12th century by Peter Abelard (Vasek 2013, 487).
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of reason. Recognizing the proportionality of an act in relation to the end is a task of the practical
reason.

Prudence improves the intellectual ability to correctly specify the proportion of the act in
relation to the end. According to Thomas, a man would not be able to find appropriate ways
to his beatitude if he were not disposed to it both on the side of appetite and reason. Prudence
presupposes as its prerequisite the right appetite and the rational disposition containing the first
principles of human acts (synderesis).

A prerequisite for prudence on the side of appetite is an inclination to the appropriate end.
This inclination is given both by nature and by moral virtue. “For example, justice makes it
[appetite] incline towards the good that is equality in things that are part of our shared life, while
temperateness makes it incline towards the good of restraining oneself from the objects of sensual
desire, and so on with each virtue” (De virtutibus, q. 1, a. 6). However, the natural inclination
for good of virtue is only the beginning of the virtue (inchoatio virtutis), not the perfect virtue.
“For the stronger this inclination is, the more perilous may it prove to be, unless it be accompanied
by right reason, which rectifies the choice of fitting means towards the due end” (STh I-II, q. 58,
a. 4 to 3). What it means to be just, temperate, brave in particular situations has many forms.
Prudence specifies what the end is in the particular situation. However, it does not belong to
prudence to establish the end to moral virtues, but only to regulate the means to the end.

Prudence is thus preceded, in terms of appetite, by a natural inclination towards the end, the
human good. On the part of reason, it is preceded by the natural knowledge that the human
good to which moral virtues are directed is to be in accord with reason (secundum rationem esse).
Thus, man naturally knows that as a person he develops himself when he chooses in accord with
reason. He knows that he must act in accord with that his reason recognizes to be right. He knows
that “good is to be done and pursued, and evil is to be avoided” (STh I-11, q. 94, a. 2). This guidance
is naturally known to him as the habit of practical reason, called synderesis. Thomas considers it
to be the second prerequisite for prudence.

Knowing the end of appetitive power means knowing the basic principle of action. This principle
will develop into the so-called natural law, when a man rationally recognizes the individual goods
to which his nature inclines. Human nature tends towards three groups of goods: the preservation
of one’s own existence, the good of sensitive knowledge and sensitive appetite, and the good of
rational knowledge and rational appetite. The good of social life also belongs to this third inclination
(Chabada - Szapuova 2017, 699-700). The most universal principles are based on the knowledge
of these inclinations, such as: Acting in such a way that one ensures his own persistence and avoids
what contradicts the preservation of being. Educate offspring. Avoid ignorance. Not to offend
those among whom one has to live and other such things (STh I-II, q. 94, a. 2).

However, knowing inclinations and the goods of human nature as principles of action does
not mean achieving the end of moral virtue. It belongs to the ruling of prudence to decide in what
manner and by what means a man shall obtain the mean of reason in his acts. This is achieved only
when reason correctly determines how and through what (qualiter et per quae) one should act in
order to be directed to the end.

This operation is performed by prudence as a kind of practical syllogism. “Practical syllogism
[...] resembles the speculative in its structure, but differs with respect to its connection with desire
and action” (Osborne 2014, 62). According to M. Rhonheimer’s explanation, the first premise of
practical syllogism captures the good of human appetite as what is to be realized as an end.
For example: “I want to stay alive / It is good (for me) to keep myself alive” The second premise is
a statement based on experience, a statement about a practically relevant state of affairs. This
statement is a speculative judgment, or theoretical judgment or a sense perception. For example:
“Taking in nourishment keeps me alive” The conclusion specifies how and through what the goal
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is achieved, i. e. the act to be performed: “I want to take in nourishment / It is good (for me) to
take in nourishment” (Rhonheimer 2011, 117-118).

Practical syllogism corresponds to two operations of rationality: the counsel and the judgment.
To counsel (consilium), by its definition, is an intellectual search for an action by which human
good, and thus the end of moral virtue, could be achieved in a particular situation. The main
criterion of a right counsel is the end, but in the search for appropriate means to the end, other
principles also help prudence, namely principles adopted in sense experience or principles
universally known through speculative or practical science. The classification also includes
consideration of the numerous conditions and circumstances of the act. Judgment (iudicium) is
the conclusion of syllogism, and thus the final statement of what is to be done.

For Thomas, however, the competence of reason does not end with the judgment. A man
can know what to do and still not perform the act. He may be deterred from committing an
act by an obstacle on the part of his sense appetite, that is, by an inordinate desire, as a result of
which he lacks the permanence and determination to carry the judgement out. This withdrawal
from the execution of an act is consummated (consummator) in the reason, “which is deceived in
rejecting what before it had rightly accepted” (STh II-1I, q. 53, a. 5). In order not to fail to apply
the judgment to the acts, the reason must be perfected accordingly. This operational perfection
of the practical reason, which is at the same time the main act of prudence, is called a command
(praeceptum, imperium).

According to Thomas, the command is not an act of will, but of reason. The will moves the
individual powers to perform an act (usus), but reason directs this motion. The will is the root of
liberty and action, but reason is its cause (STh I-II, q. 17, a. 1). Therefore, the command to perform
an act belongs to reason, presupposing an act of the will. Without this operation, the end of the
practical reason — human act - would not be achieved.

As a result of the cooperation of the intellectual and appetitive power, human action has two
components: interior and exterior. The interior one consists of: a) the initial apprehension of the
good to which a man inclines, and the intention to achieve that good; b) the counsel and the
judgment on what it means to achieve the intended good in particular; ¢) the choice followed by
the command to perform the act. An exterior act is an execution of a command, using the will.
Just as virtue is the result of the cooperation of will and reason, so the act of virtue is the result
of the dynamics of will and reason in the execution of the act. Immanence, which characterizes
the activity of prudence thus “results necessarily in a sort of emanation, and spilling over into
interactions with the world, a growth of the individual in its virtue which manifests itself in its
external actions” (Kremple 2017, 570).

2. Ockham and his starting points

The issue of prudence is quite complex in Ockham (1285 — 1347). In our analyses, we will rely
primarily on two of his works: Quaestiones variae (OTh VIII) and Ordinatio (OTh I).

Ockham was influenced by the teachings of Duns Scotus (1266 — 1308) in this subject. In short
(also for the sake of chronological accuracy) we will indicate Scotus’ understanding of prudence
and virtue in general. Scotus responds to Aquinas directly, while Ockham responds only to
certain passages. Therefore, by his teaching we will better connect this topic and better explain the
background that forms the centre of Ockham’s teaching on prudence.

Scotus rejects the position that virtues are based on good that are indicated by natural
inclinations shared with non-rational creatures. For Scotus, the source and principle of virtue
is the will, which is free. The will is free, which means, on the one hand, that it has a power
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over the acts one intends to perform. And on the other hand, it is free if nothing impedes it
from choosing: to decide whether to act (to act or not to act) and what to act (whether or not
to do). It is free even because it can decide against what the intellectual judgment offers (which
Aquinas did not accept) and it can even decide for evil. Therefore, for Scotus, a free act results
from free will — only if the will is free, can its acts also be free, and only then they are virtuous.
According to him, virtues differ only in what their end is and what the will is decided for. The end
of speculative knowledge is theoretical truth; the end of practical knowledge is truth related
to practical action. We use speculative and practical reason in both cases - these are the basic
differences compared to Aquinas (Osborne 2014, 82-83). How does he understand prudence in
this way?

According to Aristotle’s way of thinking in the Nicomachean Ethics 6, 3 1139b15, which states
that prudence refers to a specific action, Scotus in some of his works, but especially in Lectura
in Librum Primum Sententiarum (Prol. 4, q. 1-2, 174) distinguishes three instances of practical
reason: the first are the general principles, the second is moral science, and the third is prudence
acquired from experience. The first instance is represented by the principles that the human mind
recognizes by itself. These are principles that have a theoretical basis and are indisputable (e. g.
honestum vivendum est). Such basic moral principles are evident to the intellect: “God is to be
loved above all things” and many more. The other two are problematic: prudence (prudentia) and
moral science (scientia moralis). Moral science is a general source of practical action because it
contains the principles and rules by which action must be taken. They are learned. Prudence
is not so universal and it is much more “concrete”. It directly encourages action, which moral
science does only in general. Moral science represents knowledge that we have learned or that we
have come to on the basis of rational reasoning. These alone are not enough to determine what
exactly we need to do. It is practical knowledge only secondarily, as it comes to action only on
the basis of discursive considerations. Therefore, we could, to some extent, label moral science
as speculative knowledge. Moral science is universal in this sense, but a specific moral act is
particular. And therefore the third instance is important: prudence (prudentia) as a practical habit
that directly controls the practical realm, it is the immediate and “closest disposition to action that
is connected with the correct knowledge” (Scotus 2005, 183).

Scotus hereby suggests, with the intentions of Aquinas, that moral science alone is not enough.
Itis not enough just to know the principles of action in order for man to be prudent. It is not enough
even to make decisions according to these principles. Prudence is related to specific practical
actions, the first principle of which is will (Chabada 2008, 244). Therefore, if in this case there
is no minimum act of will which has some practical end, there can be no virtue of prudence.
On the contrary, if there is an end that is not practical, there is only a theoretical consideration
of the principles of action. But prudence requires having a practical act as its end. And virtue is
a practical act (will). At this point, Scotus will be an inspiration to Ockham.

But what is the difference compared to Aquinas? Scotus claims that there is only one prudentia,
but it should be understood as a genus. This means that it refers to different cases and different
actions as one common prudence, although it has different lesser species, which Ockham agrees
with. Scotus notes that someone may lack the opportunity to gain prudence in one type of activity,
even though they have it in another sphere, in different actions or considerations. If he does not
have it in one sphere (e. g. in moderation), he can have it in another (courage to battle). Just like
when he has one technical skill and has no other. Ockham, unlike Scott, will argue that there are
exactly as many kinds of prudence as there are habits of practical knowledge. As there are many
habits of practical knowledge, there will be so many kinds of prudence.
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3. Ockham on prudence

In this, Ockham follows Scott in his critique of Aquinas. In particular, he agrees with
Scotus’s distinction that moral science is universal and that the habitus of prudence refers to
a specific act (habitus prudentiae sunt particulares). He even adds the fact that universal principles
are not only those which the reason recognizes a priori, but also those which the reason derives
from experience (Ockham 2016, 110). Unlike Thomas, Ockham does not think that interest in
specifics is a characteristic privilege of practical action. The typical opinion of the doctor invincibilis
is that the premises in syllogism can be speculative even if they are specifics. According to him,
universality is not only the privilege of the speculative knowledge, but also the practical one.

In his work De connexione virtutum, Ockham characterizes prudence in four ways: first, he
defines it as a moral science (scientia moralis), in a broader and narrower sense. In a broader
sense, it is a combination of speculative and practical knowledge. Thus, moral science in this
sense represents considerations of action in general, and Ockham matches it with various
philosophical and ethical writings (e. g. Nicomachean Ethics, or the Gospel). Moral science in
the narrower sense is understood by practical knowledge directly in a situation where we can
do something (Ockham 1967, I Prol. Q. XII Resp ad Hen. 15-20). In this case, we can do something,
as long as the situation allows and as long as the situation requires. In the case of scientia moralis,
therefore, it is not a matter of metaethics and a reflection on circumstances and appropriate means
as in Aquinas, but of practical knowledge, although this more narrowly defined part of moral
science is nevertheless governed by universal knowledge of moral principles. Moral science is
thus focused on practice, but it does not determine how to act in an individual case. Take, for
example, the moral principle: “Omni benefactori est benefaciendum” We can grasp this sentence
in different ways. However, it is not for moral science to determine how to understand it. This can
be done by prudence, in which he distinguishes between two meanings. By first meaning, he grasps
prudence as the knowledge that immediately leads us to action (as Aristotle also understood it).
But unlike Aristotle, Ockham associates it more with the experience from which prudence draws
on. Although Ockham says that prudence is the “evident knowledge” (notitia evidens), he adds that
it is also acquired through experience (mediante experientia), which is governed by a contingent
proposition. What does it mean?

Ockham claims that experience (experientia) offers us equally proven evidence and verified
knowledge. He even sees in it a possible source of new principles of action, which Aquinas
rejected. Although moral science and prudence in principle also lead to practice, Ockham is well
aware of the important function of practical experience. In many cases, as he claimed, personal
experience is needed to be able to put the general principles into practice at all. Therefore, the
general knowledge acquired through the study of morality is not always sufficient. The practical
experience by which we acquire the principle, although it is less universal, gives us greater
certainty in action — which we do not gain by general knowledge. Practically experienced people
(experts) act more confidently, although they do not have to show any high abstract thinking and
do not know how to perceive causal connections. Thinking in causal contexts from principles to
consequences is rather marked by the knowledge of specialists (artifices).

Thus, there is a kind of tension in Ockham himself as to what place belongs to moral science
and what place belongs to rationality. From a reflection on this problem, we could say the following:
from the point of view of science and in the perspective of knowledge, Ockham puts moral science
higher than prudentia. Knowledge of principles also belongs to scientia moralis. However, moral
science, which is purely scientific, lacks the certainty of action which belongs to prudence on the
basis of the experience that people achieved. If we look at this relation from the perspective of
certainty, then Ockham values prudence above moral science.
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The contingency of the world, on the one hand, makes it always questionable whether our
actions will be “morally successful” because of the changing conditions of the world. Ockham -
as we will see below — does not even depend on his external feasibility. It takes into account the
possibility that the intention may not be carried out externally. Sometimes “success does not depend
on the doer” (Niederberger 2013, 128). Sometimes it is determined by both the circumstances
and the bodily constitution of the doer. Therefore, it is not relevant if the act succeeded when we
should decide about goodness of the doer and his intentions. Otherwise would circumstances
determine whether the act is moral or not.

Ockham approaches the last kind of prudence as something that is different for individual
virtues - and it is in this difference that specific kinds of prudence are characterized. This last
type of prudence Ockham relates directly to the actual act. Just as prudence in the previous
meaning was based on experience, and experience can only be learned if experience is repeated
(habitus arises), or if we discover something unknown by our findings, this kind of prudence
refers to current action and decision-making and does not take this repetition into consideration.
In general, Ockham emphasizes that both the ethical principles (of moral science) and all the
circumstances of the act (will, reason, chosen end) must be specified for a specific situation - that
is, they must be act(ualized) by the current act — action. Unlike Thomas Aquinas, he understands
virtue primarily as an act of will. In this case, prudence cannot be referred as a habit. It is at
this point that Ockham comes into conflict with the Aristotelian teaching of virtue as habitus -
custom, habit, repetition, as in the case of the relationship between moral science and reason and
the conflict between actual and habitual knowledge. In what relationship could the two instances
work together?

It can be said that Ockham establishes two basic versions: either the “pure” application of
the principles contained in moral science in a particular act is conceivable, which would mean
that our action would “fit” into a series of similar actions in similar situations, but a man would
not think or choose — which are de facto circumstances of moral conduct. In this type of action,
it immediately occurs to us that it is not at all certain whether we would call such an action
proper and moral at all. If it lacks the aspect of knowledge and voluntariness, we cannot speak
of virtuous conduct (ex libertate) (nullus virtuose agit nisi scienter agat et ex libertate) (Ockham
2016, 135). Applying the principles of moral conduct without rational consideration would not
be a virtuous act.

At this point, he gives the example of a man who acts according to how he has acted and what
he has known in the past. Ockham describes him as “fatuus virtuosus” - and Rega Wood sees in
this term fatuus a reference to some mental disorder (Wood 1997, 238). For example, an enraged
man does not know about himself and he does not even know what he is doing. In the past,
however, he has learned to do something that seems reasonable and now he repeats this action.
Thus, it may give other people the impression that what he is doing is morally praiseworthy, even
though he is actually doing something he learned as a child. As a child, he was aware of some
moral principles, and he now — with a mental disorder — implements them as a habit. Ockham
refuses to call such a person sensible and virtuous and his action as right.

The second option, in the case of an aporia of the relationship between habitual and current
knowledge, would be “actualization” of this habitual knowledge. The acting person is therefore
aware of himself as the doer and decides on some end of the action. This second option allows
us, in some kind of intuition, to emphasize what is morally correct and in a given situation, to
look intuitively for a way that the general norm is not completely denied and at the same time
not reduced precisely because of this particular situation. According to Ockham, prudence is
sufficiently justified only in this case. It actively considers and sensitively and perceptively searches
for the most appropriate way to execute something that the will has willed to be done. The choice,
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therefore, is not just to find the right means to an end. The choice is an act of will, and therefore, if
it is free, it is already good in itself. According to Ockham, the search for means is related to their
external realization, which may not succeed, and yet such an act is good in nature. He sees the core
of such an act in the intention (intentio) of the doer.

Emphasizing the intention in moral action, Ockham - like Aquinas - outlines his theory of
virtue in relation to exterior and interior acts. However, this version of Ockham is radically different
from the theory of Aquinas and Scotus. Virtues are often used to refer to something that happens
outside. An act which is performed and it is said that it is virtuous. However, Ockham argues that
only an interior act of will, accompanied by a judgment of reason, can be virtuous. This interior
act of will is the first stage of the action. The human will does not yet enter into the realm of the
contingent circumstances of this world as exterior acts, which often divert these circumstances
from the end. And above all, it is in the power of the will.

Ockham argues that any action is virtuous only because of prudence (nihil actus virtuosus sine
prudentia). But he means that it is a part of an interior act by which the will realizes its intention.
Unlike Aquinas, it is not at all paramount whether it gets to an exterior act at all.

Conclusion

For both Aquinas and Ockham, prudence is related to the choice of a particular act. According to
both, this choice is free, but they understand freedom of choice differently. In Thomas, the root of
freedom is the will, but the cause is reason. Will is a rational appetite. Reason is connected with the
will, because it finds its principle in the natural inclination of the will to goodness and happiness.
Reason and will are intertwined.

For Ockham, as well as for his teacher Scotus, the will itself moves to action and thus is the
justification for free choice. It follows that the will may or may not adhere to the judgment of
reason. The difference is on the side of reason that it is, so to speak, external to the decision of the
will. The will is free in itself, and any influence could restrict its freedom.

The essential difference of the relationship between reason and will was also signed under the
understanding of prudence. At the forefront of Thomas's thinking about prudence is practical
reason, naturally equipped with knowledge of the first principles of action. These principles
are the ends of moral virtues. The end of moral virtue is to maintain the good of a particular
natural inclination in its proper proportion to the good of whole life (beatitude) and to what
is the requirement of a particular situation. Prudence has the task of recognizing which act is
appropriate in order to preserve the good of the individual inclination with regard to the overall
goodness of a man, which is to be in accord with reason. Prudence for this appropriate recognition
requires not only the knowledge of the ends, but also the support of the appetitive power, that
is, the right inclination or moral virtue. Without moral virtue, prudence would not be perfect
in its main act - the command to perform an act. A command is the last stage of an interior act,
followed by a commanded (exterior) act. The cooperation of reason and will in the interior act
thus leads to the exterior act, to the interaction with the world and to the growth in virtue.

For Ockham, natural inclinations fell out of consideration of prudence and virtue in general.
If the will is free, it must not be guided by anything else, not by the request of lower potencies.
In Thomas’s conception, reason interprets these affections as a good to be preserved. But Ockham
does not perceive inclinations and their role as essential and does not interpret them in this way.
When virtue arises, free will is fundamental. Only such a free act can stand in the creation of
a virtue in which the will applies the principles of practical reason. Reason therefore remained
a subject of moral conduct. However, it is completely external to the proceedings. According to
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Ockham, the derivation of the principles of action does not yet imply anything moral; morality is
exclusively connected with the act of will, only it is free.

The comparison of two views on the issue of virtue and especially rationality presented
by Thomas Aquinas and William Ockham might seem unproblematic at first glance, as the
authors referred to Aristotle. However, a more detailed insight into the issue of virtue showed
us the fundamental differences and conclusions for both authors. Although the terms they both
use have a common frame of reference, their content and interpretation change radically.

According to Thomas, human freedom “could never lead a human being to act contrary to his
own interests. To choose against the principles of natural law would not constitute freedom, but
rather foolishness” (Celano 2018). Ockham has a different opinion. What the will decides to do and
knows as a principle of moral science, it compares with the principles of practical knowledge, which
it acquires on the basis of specific experience and on the basis of judgment resulting from practical
syllogism. In some cases, he does not have to adhere to the principles of natural law (which he calls
the principles of moral science), because he is guided by a practical syllogism that is closer to action
than moral science. For him, freedom is an act of will that adheres to what mediates its prudence -
this can sometimes differ from the principles of moral science.

Compared to Thomas Aquinas’ thinking, there is a clear shift in Ockhams’s ethical theory -
especially by differentiating between interior and exterior acts and emphasizing the interior ones -
from the ethics of virtue to the incoming modern formalism and individualism and interpretation
of virtue, which we can find in works of N. Machiavelli or T. Hobbes.
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H ENAOOIKOTENEIAKH BIA KATATQN N'YNAIKQN QX AITIA
ATIOKATATAZHZ TOYZ XTH BYZANTINH ATIOAOTIA

Domestic Violence Against Women as a Reason for Their Canonization
in Byzantine Hagiography

Spyros P. Panagopoulos
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Abstract: PANAGOPOULOS, Spyros P. Domestic Violence Against Women as a Reason for
Their Canonization in Byzantine Hagiography. Domestic violence against women is a taboo
topic, normally silenced or ignored in the literature, though socially accepted as a common
way of male control over woman in the familiar context. In early Christian literature, it is
difficult to find cases of violent behavior, as Christian moral principles could potentially help
to conceal domestic violence against women, as it would be illegal and would offend the
hierarchs’ statements to avoid violence. The lives of Matrona of Perge, Mary the Younger,
and Thomais of Lesbos are rare examples of how domestic violence against women could be
also interpreted as a reason to sanctify the woman who suffered abuses of this sort. Through
the study of these three hagiographical texts, we will observe married life and its difficulties
during the Middle Ages, when women actually had to submit to men, thus putting into
practice the words of the Apostle Paul, “Wives, submit yourselves to your own husbands as
you do to the Lord” (Ephes. 5,22).

Keywords: Byzantine Hagiography, Female Saints, Domestic Violence, Gender Studies,
sanctification

1. Eloaywyn

H evdootkoyevelakr fia KATA TWV yUVAKOV aVTITPOOWTIEVEL éva attd Ta omovdatdtepa {nTruata
TOV GVYXPOVOL TIOALTIOHOD, GOV aPOPA OTIG KOVWVIKEG OXETELG HETAED avEpWV KAl YUVOUKWDY.
To ekTeVEG XpOVIKO StaoTnua €xet vtooTnptxBel OTL oL yvvaikeg eival KAt TEPES ATO TOVG AVOpES,
000V aQopd 0TN CWHATIKY StdmAaot Kat oTr vonpoobvn, kat BewpnOnke 0tL aviikav povo otny
appodiotnta g avdpikng eEovoiag: KaTd TPWTOV, 0 TATEPAG TOVG, apydTEPA 0 aV{LYOG TOVG KAt
TEAIKA, OTAV XI)PEVAY, O TIVEVHATIKOG TOVG. ALTH 1 avaykn Kndepoviag mpémet va eppunvevdei vio
pLa vpOTEPN avTiAnyn n omoia éxet TIG pileg TNG 0TOV KAAGIKO KOOHO Kat avantdooeTal tdlaitepa
otnv mohatoxplotiavikyy Aoyotexvia, Omov ot yvvaikeg OSiépxovrat amd Tpelg SlapopeTIkég
KATAoTAOEL Katd TN Sidpketa Tov Biov Tovg: mapBivog, cvluyog-untépa kat Xfpa. Avtd Ta Tpia
otddta (maudukeny nAikia, yapog kat untpdTnTa, Xnpeia kat ynpatetd) Oa dtatnpnbovv otnv Yotepn
Apxardtnta kat To BulavTio, 610V ot HeKTEG avTIAYELS yia TV kKowvwvikn {wr) kat T Opnokeia,
oL omoieg ekAnpovopnOnoav Toco ano Tov EAAVOPwHAiKO KOGHO 600 Kat ard Tov XpLOTLAVIOUO,
Ba SratnpnBovv.

O ydpog otov Ipwrpo Xpiotiavioud Bewpeitar wg pia epr évwon oty onoia dbo dtopa
Bétouv évav gvoefr) obvdeopo yia va aglepwBoiv otov BpnokevTikod Pio pe ayvotnta, i omoia
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Ba pmopovoe va mapaPracBei povo yia v texvomnoinon (A Kop. 7). Akoun kat av 1 ayvotnta
TPOTIHATAL OO TOVG XPLOTLavols BeoAdyovg TV TPWTWY AdVWY Kat YIVETAL EUUOVI| OF
OPLOPEVEG KOLVOTNTEG EKEIVIG TNG EMOXNG OMWG Ol UOVTAVIOTEG 1) OL EYKPATEVTEG,' O YApOG
amnetkovietar wg 1 apyn ™G {wng kat wg Kowwvikog Beoudg mov mpénel va @poviletar kat va
TPOOTATEVETAL ZVVIOTATAL O apolPaiog oeBacpds kat i aydnn atovg ov{dyovg oto Kol 3,19.
ZTNV TPAYHATIKOTNTA, 1) TAAXLOXPLOTIAVIKT Tiepiodog Eival (La avioLXT EMOXT KATA TNV omoia
1 Pia kuplapxei oty TOATKY kaw Bpnokevtikn ov{fTnon. Ze avtd To mMAaioto, N Pia katd TwWV
yuvaikav eivan iStaitepa akAnpr Kat o€ QLAOAOYLKEG TINYEG AVAPEPOVTAL OPLOHEVEG TEEPUTTWOELG
oefovalikwv embécewy evavTiov TovG.

Meta&d Twv TOAVAPIOHWY UaPTUPIWY YOVAIKOV TNG TIPWIHNG XPLOTIOVIKAG ETOXNG 1 TNG
Yotepng Apxatotnrag, epgavifovtar opiopéva Pacaviotipia pe oefovalikd mepLeXOUEVO.
e Slaopa papTipia yovakov HapTOpwy, 6mws Twv ayiov Ayddng Zikediag (BHG 36-37),
BapPdpag kat IovAtavis (BHG 213-214) 1) Zoviavag (BHG 1673), 0 Stkao g SlaTdoEL TO KOWIHO
TWV HAOTWOV QUTOV TWV YOVAUKDV, TTpdén mov Seiyvel e kabe mpopavela tnv okAnpr mpobeon
TV Bacaviotdy, akpwtnplalovtag £va and Ta mo afloonUEiwTa PUOIKAE XAPAKTNPLOTIKA TNG
yuvaikeiag guone. H otdon eite tov AAeEavSpov, o omoiog mpokalel To SebTepo puaptopLo g
Oékhag, eite Twv avdpwv Tov Pacavifovy avTég TIG yuVaikes 0T TPWIHA UAPTUPLX VTIAKODVEL,
€V TIAOT TEPIMTWOEL, Of OpnoKevTIKA Kot TOATIKG KIvijTpa Kat Sev €XeEl EMMTWOELG OTNY
evdootkoyevelakr] Pia, kabbg dev vpiotatal onotoadinote owkeiog 1 ov{vykdg deopdg petakd
Tov emTiBéUevon Kat TG yuvaikag ov déxetal TNy enifeon. AKOUN Kat av KATOLOG TPETEL Va
OUUPWVIOEL VAL EPUINVEVTEL TOVG KOUHEVOUG HATTOVG [LAG YUVAIKAG WG VA KAVOTOWO HOTPo TTov
oxetiletat pe T AoyoTeyvia Tov papTupiov, pia paptupia avtod Tov eidovg avtimpoownevel £va
evilagépov mponyodpevo Tov Bépartog mepi Tng evdootkoyevelakng Biog Tov xprotponoteitat wg
Swatooyia TG LepoTNTag, To onoio Ba avamtvxBel oty Yotepn ApxatdTnTa Kat GUYKeKpLuéva
otV aytohoyia g péong Pfulavtivrg meplodov.

2. Fapocg kat evéooikoyevelakn Bia otn Bulavtiviy ayloloyia

O ydpog Bewpeitat apgionpog otig Proypagieg Twv éyyapwv yovakwyv g Bulavtiviig Aytodoyiag.
Onwg avagépOnke avwtépw, HeTd TNV avdyvwon kot Twv 600 Biwv, KATAAYOV|LE 0TO CUUTEPAGHLQ
OTL 0 Yapog Sev Bewpeitat eumddio yia tny enitevén aytotnrag, aAld autod To yevikd ovpmépacpa
Sev amokAeiet pa TOAD O TEPITAOKT EKTIUNON TOL YapoL eite WG Kovwvikob Pactkov Beapov,
QKON KAl WG LEPOV KAl EVAPETOV O€ OPLOHEVEG TIEPITTWOELG, ETE WG EMMIyELAG KOAAONG, TAPONO
7oL Ba fTav akpPws Evag Adyog yia va Stkatoloyroel Tov HeANOVTIKO oeBaopod Tov Ayiov.
Ytovg eplocdTEPOLS Biovg, waToo0, 1) veapr| yuvaika Sev éxet AN emAOYT| Kat, aKOUN Kat
av Seixvel ouxvd fia apxikn anpoBupia Tpog ToV YApo, LTTAKOVEL TEAKA 0Tr PODANOT TWV YOVEWY
™G kat SéxeTat va vopgevBel évav ovluyo. Otayoddyotvroypappitovy tny embupia TG yuvaikag
VO TP ALELVEL dyapn, Kat auTr 1 0Ttdor yivetat eniong éva Hotifo mov avantiooeTal eVpEwg o€
ayloloytkd keipeva yia Tig yuvaikeg. Ev don mepmtawoet, avijkel og éva evpuTePO oG IEDY,
TIOL KANPOVOEiTaL and TNy pwun xplotiavikn Beoloyia, oto omoio 1 mapBevia exhapfdveral
WG 1) TO TEAELX KATAOTAOT Yt TIG yuvaikes, kabwg Bewpeitat 0Tt gival 0 TANCLEGTEPOG TPOTIOG
ynvov Bilov pe tovg ayyélovs. Etol, o Aeydpevog ayyeAkog Plog avTImpoowevel auTiy Tny

1 Zmyv npaypatikotnta, emPAndnke évag petplomadng eykpatiopds wg n emionun 0¢on tng ExkkAnoiag
OXETIKA He TO Ok, TO YALO KAl TNV avamapaywyr) HeTagd TwV TEPLOCOTEPWY AT TIG TIPWTEG XPLOTIAVIKEG

KOLVOTITEG.

| 62 | ese KONSTANTINOVE LISTY 14/2 (2021), pp. 61 - 70



H evdoowoyevetakn Pia katd Twv yovakwv wg artia aytokatdtaig tovg oty fuiavtvi) aytoloyia

nemoifnon ya v avwtepdtnTa TG Tapbeviag,? péoa otnv napadoaotakn Tpipepn Staipeon Twv
KATAOTACEWV TV yovakwv (mapBéva, puntépa kat xipa), kat Stagépet amo tnv idta évvola Tov
epaviletat 6Tovg Biovg povaywv kat epnuitdy, etldika twv Iatépwv g Eprjpov, kabwg oe avtég
TIG TIEPUTTWOELG O «ayyeAkog Piog» meptypdpet elkoveg Tov anwhecBévtog mapadeicov, aTov
0TI0(0 O HOVOXIKOG KAl TIVEVHATIKOG TPOTIOG Blov odnyel Tov acknTH.

v mpwin xpotiavikry Aoyotexvia eivar dVvokoho va Ppebovv mepummtwoelg Piatng
ovpneptpopdg, Sedopévov 6Tt ot xprotiavikés nOwkég apxés Ba pmopovoav mbavwg va
Bondroovv otnv andkpvyn TG evoolkoyevelakng Piag evavtiov Twv yuvakov, kabwg Ba
frav mapdvoun kat Oa tpocéPale Tig SNAWOELG TWV LEPAPXDVY Yia THV ATOQUYT| TNHG CLLVYIKNG
Biag. Etot, 0tovg Pulavtivodg xpOvoug ot KOWVWVIKEG OKEWELG IOV KApovounOnkay amd tnv
eAMnvopwpaikn kowvwvia Ba Bonbovoav oty Swatripnon g evdootkoyevelaknig Piag wg QUOLKNG
TYNG EAEYXOV TWV YUVAUKWY O€ €val Otkelo TAAUGLO Kat oL XPLOTLaVIKEG Temoldnoelg, and tnv
TAELPA TOVG, Ba GUVEPAAIAY 0T OLWT THG CL{TNOTG YIa AVTEG TIG KATAGTACELS KAl T GTPOPN|
NG evootkoyevelakng Piag oe éva Bépa Tapmov. AkpBwg yia avtovs Toug AoYous, Ta eNeloodta
evdootkoyevelakng Plag mov avagépovtat otovg Biovg twv ayiov Matpwvag ITépyng, Mapiag
NG véag kat Owpaidog AEoPov TPoo@EpoLy ia achYKpLTN gvkatpia yo vo aoxoAnBovv e éva
TETOLO KOWVWVIKO {Tnpa. Avtol ot Tpelg Bior éxouv emileyei, kaBwg eivat Ta Tpia LOVa ayloloyika
kelpeva ota omoia epgaviovtar Piateg oknvég evavtiov piag yvvaikag 6TO OIKOYEVELAKO
nepBAAAOV. TNV TPAYHATIKOTNTA, 1] LepT) KATAGTAOT aLTOV TwV Ayiwy, OTav 1 yovaika redaive
kat Qavparovpykn Spaotnprotnta apyiCet va ekdnhwvetat TEPLE TOL TAPOL 1) TWV Aelydvwy
MG, xpnotpomoteital yta va apoPnnBei évrova and tovg anAods avOpwmovg, akopn kot ano
povayxovg 1 Lepeic, Omwg meptypagetat atov Bio Tng Mapiag tng véag.

Ta xepdAata 19-20 avtod Tov Biov avagépovv mwg pa opdda povaxwv Onuovpyet
Aap@LPoAieg OXETIKA e T BAVHATOVPYIKT] KAVOTNTA TWV Aedvwv TnG Aylag Kot g 0 ZTEPavog,
0 emiokoTog Bpuoewg, mATteTan emiong «ano v acBévela g ap@Poriagy (tfig dmotiag 1o
na00g). O televtaiog Oa petavoovoe epocov fAeme pia Satpoviouévn yvvaika va Bepamevetal
aondlovtag to Seki xépt Tov adiapBopov cwpatog g Aylag TomoBetnévo oTo PéPeTpo TNG.
Avtry n ek PaBéwv e&étaon Twv Spaotnplotitwy Tng Ayiag eival Iiaitepa €vtovn otov Bio 1000
™G Mapiag 600 kat TG Owpai§og, Twv dVo evoefwv AAKWV yUVAKOY Xwpig loXupovs Seopovg
e TIG OpnoKeVTIKEG KOLVOTNTEG, Aol 1 MaTpwva agLépwoe TO EKTEVETTEPO HEPOG TOL Biov TNg
OTN HOVAOTIKY SpacTnptdTiTa. Ze aUTEG TG TIEPUTTWOELG, OL AylOAOYOL QaivETAL VA avayKalovTal
VA LTEPACTILOTODY KAl VA SIKALOAOYTOOVY EMAVAANTITIKA TV LEPT] KATAOTAOT TNG YUVAIKAG HECTW
AAAWV XapakThpwy TnG Lotopiag, ot omoiot vepaomifovtal tny avBevtikdtnTa TwV Bepanelwy tng
Ayiag, pe paon Tig evoefeic apeTés TNG. STV TPAYHATIKOTNTA, O EPWVIKOG Kot TTapadofog Tdvog
Tov evromi{etan o€ oplopéva anoonacpata otov Bio tng Mapiag tng Néag ogeiletar «mubavag
0TO YeYOVvOG OTL 0 (510G 0 ouyypageéag Pprike TNV LOTOpia Alyo TapamAavnTIKY Kat OTL EiXe KAt TIG
ap@Polieg Tov yia tn Stadikacia mov petéPale tny Mapia e Ayio». AVTOG 0 GKETTIKIOUOG Sev
eivat 18tautépwg ovuvnBiopévog oty aylohoyia, ahAd SeiX Vel pia o KPLTIKT) OTAOT) AMEVAVTL TNV
aytotnta kat ota Bavpata mov anodidovrat otovg Ayiovg.?

Qo1600, 1 evdootkoyevetakn Pia yivetat akppwg €vag amd tovg Adyovg yia va BewpnOei
n Mapia wg Ayia, axdun kat av givat éva potifo mov epgavifetat oe Biovg TpLdv yuvaukwv Ayiwov,
1 QVTIHETWTILOT TG oe KABe mepintwon Stagépet kat katadekviel Twg mpénet va Bewpeital wg
LA KOWVWVIKT] TIPAYHATIKOTITA OV aVTIKATONTPICeTal KAl TPOsaproleTal oty ayloypagiki
Aoyoteyvia, kat Oxt HOvo €va amd avtd ta AoyoTexvikd potifa mov Stapopewvovtal Slapkds

2 H déa g mapBeviag avantvooetal Saitepa and tov dylo Ipnyopto Nvoong otov Bio tng ayiag

Moaxpivag, onwg édeife o Giannarelli (1980, 36-38).

> Tia Tov okenTikiopo ot Pulavtiviy aytoloyia, BA. Kaldellis (2014, passim).
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Kat oxedov unxavikd emavaiapBdvovrat 6tovg Biovg Twv Ayiwv. Ztny TpaypattkOTnTa, VITAPXEL
fia Baotkr) Stagopd petay Tov poov TN evdootkoyevelakn Piag otnv wotopia g Matpwvag
ITépyne, kat twv Biwv tng Mapiag kat Owpaidos, 60ov agopd oTnv amodKTNon €vOg PO
KaBeoTwToC. TtV TpWTN TEpinTwon, 1 evdootkoyevetakr| Bia givat Sevtepevovoa, Sedopévov
ot Matpwva Ba avarntidler pua évrovn povaotikn «otadiodpopiar, v ota dAla dvo keipeva,
VTLApYEL Eva KEVTPIKO aToLxeio yia TV entitevdn ayldtntag, and ToTe oL frav Aaikég yuvaikes Kat
TAVTPELTNKAY Katd 1 Stdpketa TG {wrg Toug.

3. Napadeiypata evdooikoyevelakng Biag oto Bulavtio:

a) Matpwva Mépyng

Ztov Bio ¢ ayiag Matpavag ITépyng tov 6% awwva, 1 eviooikoyevetakn Pia epgavifetar dtav
auTn 1 yvvaika apyilet va @povtilel kpued and Tov o0{UYd TG AOHETIAVE TOVG PTWYOVG, Va
AOXOAEITAL e OOKNTIKEG TIPAKTIKEG KAl Vo EKTIAUOEVETAL Ylot VAL EVOTEPVIOTEL TOV HOVAOTIKO
tpomo Biov. H Pia amekoviletar wg tpomog yia va Seiet tnv avdpikn viepoxn kat Tov EAeyxo
™G yuvaikag 6tav avtn apyilet va mapakovel tov o0uyd 6. Avtibeta, To eKpnKTIKO GTOLXELO
Ba eivau n mapovoia NG oe VukTEPLVEG aypumvies, kabwg o (NAdTLTog GV{LYOG TG «oiduevoVY
v poakapiav étapilecBar (keg. 3). Q¢ amotéleopa, o AopeTiavdg TG amayopelel va
petafaivel otny ekkAnoia. Ztny mpaypatikotnta, n {Hila tov Aopetiavod avfavetar pe Ty ida
Tayxvtnta pe Ty eEEMEN TV AoKNTIKOY TPAKTIKWOV KAl TOV VOLAPEPOVTOG YLoL TOV HOVATTIKO
Bio tng Matpwvag, i omoia ekdnAwvet pofo Evavtt Tov cu{dyov g, 0 omoiog Ba propovoe va
npokaléoel mpoPArpata 6To povaotipt mov Ty déxetat (ke@. 4). Me avtdv tov Tpomo, i Pioun
KAl EUUOVIKT] OLUTIEPIPOPA TOV AopeTiavol vroypappiletal cagws Kat 1 Lovn Avon ya v
Martpava, n) onola eumvéetat, eMMALOV, and éva BedoTAATO VUKTEPLVO Opapa, yia va dpameTedoel
Kat va oAokAnpaoeL T cwtnpia TG @aivetat va eivat 1 mapevdvoia. Me avtdv tov tpodmo, Ba
pnopei va eloé\Bel oe Eva avpikod povaotript, 0mov Ba eivat acpaing. Qotoco, otav avakalv@Oel
1] TTPAYHATIKY TALTOTHTA TNG, TPETEL VA eyKaTaleiyel To avSpikod povaotrpt. AKpIpwe e avtd
70 TAaioto, ot cuvophia pe Tov yovpevo Baootavd, n Matpwva tov e&nyei yati oxediaoe fua
TETOLA OTPATIYLKT| KAl TG 0 AOpeTLavOg TNV TpooPdAlet kat pdAiota tng emtiBetar.

To emBetikd mpo@il Tov ovlvyov NG Matpwvag Toviletal agol evnuepwdel ya T Quyn
™G ovl{Yyov Tov anmd To povaoThpt ToL Baocolavod, Omov 0 AOpETIAVOG TIEPLYPAPETAL WG
«TAéoV pév 1@ Bupd ékevteito kal Tfj OpYT &ekaietor (ke. 10). Avtd To apvnTikd cuvaiobnua
avaykaler Tov Aopetiavd va akolovBroel ) Matpava mpog tnyv ‘Eppeca, 0mov katagépvel
va Spametevoel emiong, kal HeTd oTnVy meploXn NG Bnputov. Xe avtod to onpeio tng agrynong,
0 ayloAGYOG XPTOLUOTIOLEL €K VEOL [lal TTApOUOLA EKPPAOT] YL VAL TIEPLYPAYEL TTWG O AOHETLOVOG
«katalnt@v t& ixvn avtijg domep Ti¢ kKOwv Aakwvikog kai gig Onpav dedidayuévoer (keg. 14).
Kat o116 Svo mepuntwoelg, n mpoavagepbeioa opoiwon pe eva aypro Bnpio, o ayloddyog epgavilet
{lot PNTOPLKT CTPATNYIKY ylat Va OTLOVPYNOEL LA CAQETTEPT EKOVA TNG OKANPOTNTAG TOV
ovlbyov g Matpwvag 0to poadd twv avayvwotav tov. Otav n Matpava avaywpei and
Bnputo yua va petafei otnv Kovotavtivodmodn, o Aopetiavog «efagaviletar eviehws amo

1 «Eyw, ¢opat TG dytwovvng oov, Eyevopny £vog dvopog yuvi) kai pidg maudog pntnp- Sovhedely 8¢ Oed

paAov fj yapw xai apaptia fovAopévn eig Tag mavvuxidag T@v ayiwv paptopwy dnjetv- 6 8¢ dviip pov
EKOALEV pe ToTé pEv OPpilwy, TotE 8¢ payouevog kal TomTwY, £0Tt 8¢ §te Kai anet@v. Tadta Opdoa
Kal Tdoxovoa €@’ £kA0TNG NpEpag T avtob, NBvHoVY, EoTévalov kai ékhatov, tapakaloboa TOV Oedv
VUKTOG Kal Npépag TovTov Tod pev TV kapdiav pakaat, épod 8¢ Ty émbupiav TAnpdoaL.
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TNV TAOKT Kat 0 ayloAOYOG €0TIALEL LOVO 0TI HOVAOTIK Topeia TG Matpwvag. Me avtdv Tov
TpoTO, emPePatwvetal o TPOTOG (e TOV oToio 1 evSootkoyevetakr| Pia éxet xpnotponowmOei wg
Noyotexviko potifo, pe okomd va ekteléoel 1 Matpwva ta npwta Pripata otn Opnokevtikr {wn
pe o npwiko kot Spapatikd tpomno. Katd ovvéneia, mpémnet va OewpnBet éva devtepebov potifo
auTig NG Lotopiag, kabwg To Mo aflooneiwTo oTolKelo TOV LePOL TNG TTPOPIA eival Ot HOVATTIKEG
Spaoctnplotntég TG Kat 1 evdootkoyevetakr| Pia Ba amotelovoav éva axodun mpoPAnua mov
énpene va Eemepaotel.

B) Mapia n Néa

Oa TpETEL VO EQAPHOOTEL LA SLAPOPETIKT) AVANVOT) AUTWY TWV CKNVWYV OTLG OTIOlEG AmekovifeTal
n evdootkoyevetakr| Bia tooo yia v ayia Mapia ) Néa 600 kot yo Ty ayia Owpaida tng
AéaPov, kabBdg ot Bior Tovg oTEpovvTal Tapadootakod AGyov va ayloKatatdéovv avtég Tig
YUVAIKEG, OTIWG TO LAPTVPLO, [La EVTATIK (w1} ACKNTIOUOD 1) i OXECT) HE Evay oVaoTIKO Beopo.
Eivat aAnBeta 611 n Aatpeia Tovg Sev Nrav eKTETAUEVN KAl EVTOTHOTNKE 0€ éva TTOAD aKpiBég
Yewypa@kd TAaiolo, aAAA 1 EUPAVIOT] TOVG AVAUESA GTNY TEPACTIO TTAPAYWYT] AYLOAOYIKWY
Aoyotexvikwv £€pywv ekeivng Tng emoxng a&ilel mepautépw mpoooxns yia va mapotnpndei
oAOKANpo to Tavdpapa TG pecoPfulavtivig Aatpeiag Twv Aylwy. Xe aUTEG TIG TIEPUTTWOEL, 1) Pia
TIOV LTECTNOAV a0 T XEPLaL TV oLLDYWV TOVG ATTOKTA CIHAVTIKO PONO KL, AKOUA KA AV TPETEL
va eppnvevdel padi pe dAAeg apetég kot OpnoKkevTIKéG TPAKTIKEG, YiveTal Pactkog Aoyog yia tnv
enitevén g aydtnrag.

O mpdhoyog tov Biov t1¢ ayies Mapiag tr6 Néag, Tov omoiov 1 nuepounvio chvBeong éxet
ov{ntnOei oe peydho Pabpd, aAld mapola avtd emKkevTpwveTaL LeTagd TwV apXwv Tov 10% kat
TOV MPWTOL HooD Tov 11°° atwva,’ cLVICTATAL OE [lot GAPT) LTIEPAOTILOT] Ylot TNV LEPOTNTA TNG
Mapiog kat propei va avayvwodel wg éva eiog HavipEoTov yia va VTTEPAOTILOTEL TI YUVaUKEia
ayotnra. Onwg emonpaivel n Constantinou, OxeTIKA pe TNV EKTIUNGT TNG LEPOTNTAG VTIAPYEL
pa «ogfovalikn Stdkptony, kabwg «yta va avélBouv oty ayldtnta oL yuvaikeg TpETEL Va
eKTENODV TIEPLOGOTEPEG TPALELS amd TOVG &vTpeg opoldyovg Tovg» (Constantinou 2005, 28). Avth
1 cvoowpevon ablwv peptkég PopEG ouVOSEVETAL ATO Wit PTIT VTIEPAOTILOT TNG LEPOTNTAG TNG
yuvaikag, OTwG 0€ AVTNV TH OLYKEKPLUEVT) TIEPITTWOTN.

O ayoloyog mapovotdlel [ua UETAPOPE TOV GUYKPLVEL KOOUIKODG KAl TIVELHATIKODG
Staywviopovg «tng apévag tng apetne» (to 8¢ Tiig dpetiig oTddiov), ammywvtag £tol éva Bépa
TOAD S1adedopévo 0TI XPLOTIAVIKI) AOYOTEXVIA YL TOVG HAPTVPEG, TO OTIOL0 O AYLOAGYOG EVIGXVEL
akopn kat otav Stekdikel TNV 10OTNTA TWV QUAWV EVWTILOV Tov Be0V, Sedouévou OTL «Kovd T
Yépa Kai TOLG 0TEPAVOLG Ekatépw TG yével @LhoTipwg dnoxapiletar (Laiou 1996, 254). Avtog
0 LTIAVLYHOG YLa TO «OTEQAVL TIPETEL va eppnvevBel wg podBeom Tov cuyypagéa va ovvdéael To
TopPTPETO TNG Mapiag fe auTo TV TPAOTWV XPLOTIAVWV HapTUpwV, KaBwG vtépepe kabnpepvd
paptHplo, Aoyw TG opyne kat tng {NAtag tov Piatov cuihyov TG, Kat oty paypatikotnta tédave
ota xépta tov. ITapola avtd, o aylohdyog eivat andAvta ouveldnronomévog yia Tig SUOKOAiEG
nov veioTatat yta va anodexBei Ty ayotnta tng Mapiag, agod Sev ftav povayr, o0Te pnunTpLa,
aAAd Omavdpn Aaikn yvvaika, 1 omoia gixe anoktioetl Téooepa tékva. Qotdoo, viepaomifeTal
v npoavagepbeioa cvpfatotna petakd yapov, axdun kat peTald Tng unTpdTnTag KAt TNng
aytdtnTag. Ztny mpaypatikotnta Bewpei autd ta oToteia Tovg Aoyoug yla va Ty odnyroet oe
e LEpT) KATAOTAOT, LTIOUVIYHOG Kat oty Tapotwdn advvapia twv yovakdv (kepdhawo 1).
Ztnv meptypagn e, n petplonadela (cw@poovvn) mailet TOAY onpavTikd polo, kabwg Ba yivel

5

T T ov{ryTnon oxetikd pe T obvBeon tov Biov, PA. Laiou (1996, 242-243).
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TOAVTIUN OPETT] YLt va VTTOPEPEL TOV BAvVATO Twv V0 TPWTWV TEKVWYV TNG, OTIWG TEPLYPAPETAL
ota kegdhata 4 kal 6, kabwg emiong va vTopeivel Kat TV KAKOTIOINGOT OV VYIOTATO AN TOV
o0{uY6 NG TNV MPAYHATIKOTNTA, O AylOAGY0G TTPOooTIabel Vo AOTPEYEL TOVG AVAYVDOTEG Va
oke@TovV 0Tt 0 Nikngopog Ba pmopovoe va éxel omotovonmote Adyo va cupmepipépetart Piata
amévavTi TN yvvaika Tov.

H neprypagn tov Nikngdpov tauptdlel pe tn ovunepigopa tov ovldyov tng Matpwvag.
Onwg kat otnv mpaypatikr Cwn e, ot mpakelg phavBpwmiag g Mapiag ya Aoyaplacud
TwV @TwXwv Nrav ovxvés. EmmAéov, n Mapia katnyopeital emiong yevdwe. Agov 1 Mapia
apvnOnke v karnyopia, o Nikngopog apyilet va mepippovei tn yovaika tov kat TAnotalet tovg
KATNYOpOUHEVOLG. AuTd To {Tnua mupodotel tn Pian avtidpaon tov Nikn@opov evavtiov piag
vrmpétplag g Mapliag, n onoia emPePaiwaoe 6t Mapia Sev gixe kapio oxéon pe Tov vINPETN
™6 H opytopévn eikova tov Nikngopov, pixvovtag 0to €8agog tnv vrmpétpia kat Statalovrag
va xturnBei avihews, Seixvel pia avfavopevn emBetikn cuuneptpopd, ald amattodTav [a
Sevtepn Yevdny katnyopia yla va avTiSpdoet (e avTtdV TOV TPOTO EVAVTIOV TG YUVAIKAG TOV.

Kamotog Apooog éxet evtoAn va emtnpet TG Spaotnplotnteg s Mapiag. Evw yevpartile pe
HEPIKOVG aTO TOVG GUYYEVELG TNG, Hidnoe oTig yuvaikeg mov Ntav padi g ot i exBpotnta Tov
Nikneopov anévavti g frav épyo tov Xatavd. Mol evnuépwoe Tov Apodoo, Tapapdpewoe
Ta Aoyla ng Mapiag kat avépepe oTov Nikngopo 0Tt Tov anokdleoe avolxta Zatavd. Me avtd
Ta Aoyla, o Nikngopog expriyvutat kat 1 Pioun avtidpaon evavtiov g Mapiog petatpénetal
oe Spapatikny aenynon. H avtifeon petagd g Mapiag xaw tov ov{dyov g, Omwg eixe
TpoNYyoLEVWG emonpavlel 0To Keiflevo, xapaktnpiletal epavig otny meptypaen g Piang
oknvng ov odnyei T Mapia otov Odvaro. Etot, i elprvikn eikova e Mapiag mov kottdlet v
ewova g Havayiag, n onoia anewkoviletal Eamhwuévn oto kpePdtt kat kpatd tov Ioov otV
aykahtd g, Stakontetat anpoadoknta and v aein tov Nikngdpov (kepdlato 9).

H potpaio embetikdtnta mepypdgetat wg averéntn (4eeddg) kat o aylohdyog eppavilet,
eKkTOG and ) petoyn Spa&dpevog, Svo prjpara mov avikovy oto medio Tng Piag Omws To EAKW KoL
10 TOmTw. Ot Tpavpatiopol mov mpokAndnkav and avtny v enibeon Ba odnynoovv T Mapia
otov Bdvato. O ayloAdyog maipvel To AMOKOPLPWHA THG APNYNONG TOV, KATACKELALOVTAG
otyd-otyd to Piato mpo@i Tov Nikngopov. Ola Eextvoiv e pia ywevdn) katnyopia, 0tn cvvéxela
napapepifer T Mapia, merta eumoTooVVn 0TI GLKOPAVTieG Kat EvAoSapud Tov VINPETH OV
vrepaomioTnke TNV aknBeta, kat TeAewwvel 6Tav 1 Pio TACEL GTO ATOKOPLYWA TNG KAl 1] 0PYN
npokalel Tov Nikngopo va emtebei cwpatika ot 00{uyd tov. ITapoha avtd, tapapével {ovtavn
yia Séka npépeg kat petd tov Bavatod g (Ntéd and tov ov{uyo g va épbel va pikfoet padi g
yla va Tov {nTroet va kpatioet ac@atr ta madid Tovg.

Ortav o ayloAdyog Suyyeitat ta petabavdtia Bavpata g, emonuaivet 6Tt Sev umopovoav va
Eepuyovy amd v ontiky ™G Sikawoovvng (O TG SiknG 0PBaNUOG, keg. 21) Kal avagépeL TOVG
Bavarovg tng EAévng, TG adep@ns tov Nikn@opov, Tov Apdcov, TOL KATIYOopoL TToV TTposeArpin
and Tov Nikn@opo ya va apakolovBei tn o0{uyd tov kat tov idto Tov Nikneopo. Emmhéoy, eixe
nponyovpévwg Sexbel ae éva dvelpo v emiokeyn g ov{dyov Tov, N omoia ToV TAPOTPLVE va
KTIOEL pia ekkAnoia ylo auTrv Kot va HeTagépet Ta Aeiyava g otov kabedpiko vad g Bilung.
KaBwg ayvonoe tig evtodég g Ayiag, vépepe and o@BaApikr vooo, 1 onoia OTAUATNoE HOALG
olokANpwaoe To £pyo TG eKKANGiag.

Y) Owpadic g Aéopou

To tpito apadetypa evoefdv Aaik®v yvvaikwy, 0to onoio n evdootkoyevetakr Bio Stadpapatilet
ONUavTIKO poAo, 1 Owpdic g AéoPov, veiotatal peyalhtepn GLVEXH KAKOTOINOT amd TOv
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ovluyd ™. O Biog g xpovoloyeitar tov §ékato awwva, ola mbavotata cuvetédn ekeivn
v enoxn Kat avabewprinke apyotepa (Halsall 1996, 292).° Ty otopia ™G Mapiag tng
Néog, n cwpatir| enfetikotnta Tov Nikngopov evavtiov g cv{dyov tov ava@épetar wg
anmoTéleopa NG av§avopevng 0pyng oL TPOKAAELTAL aTO PrIHES KAt GLUKOPAVTIES TTapd amod (ua
YEVIKI] GUUTEPLPOPE AVTOD TOL Avdpa. ZTnv TpaypatkoTnta, o Nikneopog dev amewkoviCetat
ano Ty apyn TG oTopiag wg okANpog kat evéamntog avBpwmnog, onws Ba mpdéet o Zrégavog
oty mepintwon s Owpaidos. Ilapoha avtd, kat ot SVo Bior £x0vv TOANG KOLVE a@nynuUaTiKd
ototyeia, av kat Tapovatdlovv pia StapopeTikn SOU Kat SIAQOPETIKEG GTACELG ATEVAVTL 0TV
evdoolkoyevetakr Bia.

Onwg tpoavagépbnke, o aytohdyog tov Biov tng Mapiog tng Néog vratviooetat tn o0ykpLon
petadd Twv aywvey g Ayiag Kal EKeivwy Twv Haptdpwy, avagépovtas wg cuUBOAKO aTolEio
T0 «OTéUH (0TEQAVOG). ZTov Bio g Ouwpaidog Tng A¢oBov, avtifétwg, n) evdootkoyevetakr Pia
Ba ovykpiOei pntd pe to paptuplo, kabwe amotelei pa ASIKN THWPIa PETA ATIO KATAXPNOTIKN
Kkat Plan cvpmepipopd and tov Erégavo, Tov o0y g (Delierneux 2014, 375). H neptypaen
Tov yapov mpofAémel pa {wr) yepdTn aywveg kat Tovo Kat Stagépet ToAD and Tn Oewpnorn tov
Yapov anod Tovg yoveig g Owpaidog, avtioctotya pe Tov Iwaxeip kat v Avva. O aytoldyog
XPNOLHOTIOLEL [Lal LETAPOPA OTNV OTIOLAL AVAPEPETAL TO OTEUAL. ZE AVTHV TNV TEPIMTWOT, LTIAPYXEL
éva Sumhd \oyomaiyvio oe oxéon pe avtdv Tov 0po, dedopévov OTL 0 o0{LYdG ovopaldTav
Zté@avog (keg. 6).

H exBpotnta tov Etégavov toviletat cagwg and tn xpron dbo dpwv mov oxetifovrarl pe
TO ONUACLOAOYIKO TeSio TOV TOAEHOV, OTIWG HAXNTNAG KAl TIOAE(LOG, TIOV €pXeTal og avTiBeon pe
TG gvoePeig SpactnplotTeg TNG OWHAIS0G, TOV TEPLYPAPOVTAL UEPIKEG YPAUHES KATWTEPW,
EVXAPLOTWVTAG TOV B0, SLepXOEVT TOV XPOVO TNG OTIG EKKANGIEG Kol QPOoVTILOVTAG TOVG TIEVNTEG.
AVTH) 1 APVNTIKY €KTIUNOT TOL ZTEQPAVOL OXETIKA pe TiG OpnokevTikég apetés TG Owpaidog
odnyel Tov ayloAdyo va Tov Guykpivel pe Tov Zatavd, Onws ekPpaleTal 0apws 0To KEPANALO
7. AkpIPwg o€ auTd TO TUARA TOV KEWEVOD, EPPavileTal 0 TPWTOG LTIAUVIYHOG Yl TN Pia Tov
Ztégavou evavtiov tng ovldyov tov. H Stapopd oxetika pe tnv totopia Tng Mapiag tng véag, dmwg
ONUELWVETAL AVWTEPW, ELVALT) GLXVOTNTA AVTWV TWV KAKOTIOTEWY KAL T] ETUULOVE] TOV AYLOAOYOU
o€ avtés. Epgavifovtat avoiyta Tpetg QopEg oty a@iynor. o KEPAAalo 7 0 ouyypagpéag avtol
Tov Biov woxvpiletar 0Tt 0 Ztrépavog «Enate ouxv@g TV yevvaiay, Stexhevalev, Epuktipiievs.
Zto ke@dlato 9 pia mapopota emPePaiwon yivetar otav Aéel 6Tl «O XTéQavog ovk Emavoato
TNV KaAnv ouvepydy, [...] Taig agopritolg maiety mAnyaig». Téhog, 0to ke@dlato 15 o ayloAdyog
a@lepwveL Eva Pikpd andomacpa yia va agnyndei tn Oepameia tov cu{dyov g kat emPePardver
Ot «fjoxale matopévn Sewvwe, Epepev aikillopévn Avnheds TaG KONAOELG Dmépeve yevvaiw
QpovHaTL, TAG KaTd Oedv TToAITEl0G EXOHEVT OINVEKDGY.

Avtr| n Aemtopepng agriynon ya tn Pio mov viéoTn 1 Owpdic CUMTANPWVETAL ATIO ML APVITIKT
eKTIUNOT TOv ZTéQavov, o omoiog €Xel TPONYOVHEVWG cLYKpLOel e Tov Zatavd kol amoTeAel
ONHAVTIKO eUnOSIo TNV AOKNOTN TNG apeThg kat Tov Bpnokevtikod Biov g Owuaidog. Me avtdv
Tov TpoTo, Bewpeitanl WG «KOOUKOG Avi|p dAOYOLS TTAPOUOLOG KTHVEDL, KEP. 8», wG o amexdrg
XoAkovpyos (1@ PdeAvpd xokkel) ov epgaviletar otig Emotohég tov Amootolov ITavhov (keg.
9),” kat emtiong wg €vag Piatog TOpavvog (ke@. 15: g PlaoTikog Topavvog). Ocov agopd oe avtry
TV ApVNTIKY TEEPLYPARPT| TNG OTAONG TOL ZTEQAVO, 1) otkoyevelakr {wij T Owpaidog Bewpeitat
WG LOOTIUN HE EKEIVI TWV HapTUpwV. AvTH 1 oxéon petakd Tng evdootkoyevelakns Biag kat Tov
HapTLPIOL PaiveTal Va gival, KATA TNV Aoyn Tov aytoAdyov, To KAeWdi yia Ty Katavonon g

& Zxetikd pe TG ap@iBolieg yia tn xpovohoynon tov Biov tov 10° arwva, . KAZHDAN (1986, vol. 3, col.
2076).
7 3xetikd pe Tov xakkovpyo AXéEavSpo, avtinalo Tov Andatolov ITavlov, PA. 2 Tiy. 4, 14 kar 1 Tyw. 1, 20.
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tepotnTag TG Owpaidog, pag evoePfoie Adikng yvvaikag xwpic kamowa Saitepn oxéon pe v
napBevia, To LaptHpLo, TOLAAXIOTOV 0TNY Ttapadootakr) COAANYT Tov, 1 pe Tov HovaoTiko Pio.

Eva n Mapia nebBaiver efautiog twv tpavpatiopwy mov mpokAndnkav and v evepébiotn
enifeon Tov ov{vyov NG, Sev VITAPXOLY TANPOPOpPies TXETIKA e TNV artia Tod Bavdtov Tng
Ouwpaidos. QoT600, 0 AylOAdY0G empéveL oY TIPOWPN avaxwpnor tng — mebaivet oe nAwkia
TPLAVTA OKTW ETWVY - Kat 0Tn Bio Kot TG KAKOTOWOELG TOV vITéoTn Adyw Tov cu{dyov TnG. Ztny
TPAYRATIKOTNTA, propel KAmOlog va €xel Ty evIOMWOoN OTL 0 ovyypagéag avtov tov Biov
ATOTELPATAL VAL KAAVYEL CUVELSTTA TNV TTpaypaTik attio Tov Bavdtov Tng, iowg pa acBévela, kat
eotialet Lovo aTov TOvo Kat 0TS PAafepés ovvéneteg Twv embéoewv Tov SexdTav 0TV okia NG
KOl OL OTIOLEG EMEPEPAY EMIMTWOELG 0TV VYeia TG Ayiag. Me avtov Tov TpoTo, av Kal OXL [e ApETO
TPOTIO, OL GLVEXEIG KAKOTIOOELG €K [EPOVG TOV Zté@avov Ba mpokadovoav emiong tov Bdvato
™G Owpaidog, dnwg katl Ta kTvmpata Tov Nikngopov evavtiov tng Mapiag e Néag.

TeAkég MapaTNPROELG

Agov efetdoape Tovg Tpetg Pulavtvodg Biovs Twv ayiwy yuvatkdv oTiG OToieg anekovifetal
n evdoolkoyevelakn Pia, TO TPWTO CVLUTEPACUA TIPETEL VA €ival OTL AVTITIPOCWTEVEL Eva
onuavtiko Bépa yovaikeiag ayoloylag, edkd oe évav IOlUTEPWG OVYKEKPIUEVO TUTIO ayiwy
YUVAUK®DV, OTIWG aUTO TV eVoewv Adikwv yuvatkwv. Ot lotopikég kat Bpnokevtikég ouvOrKkeg
propobv va Bondnoovy va avamrtuxBel éva povtédo aylotntag avtov tov eidovg, Sedopévou ot
ot 8o povo tpomot yla va emtevyBel n aydotTA HTAV TO HAPTOPLO 1) 0 HOVACTIKOG Plog Kat,
peTadd Twv ayiwy yovakav, n napBevia £xet OewpnOei emavelnupéva n mo toAdTn apetr). Ao
autiv Vv amoymn, ot Bior tng Mapiag g Néag kat g Ouwpaidog tng AéoPov omdlovv Tovg
TaPadoolaKovg KAVOVEG ayLlOTNTAG, apov auTEG ot yvvaikes Sev eivat apBéveg ovte povayés.
IV avtdv tov Adyo, n vtobeon s Matpwvag TIgpyng mpémet va pehetnBei Eexwplotd and exeivn
1600 T§ Mapiag 600 kat tng Owpaidog, kabwg otov mpwTo Bio Xpnopomnoteitat wg pubiotdpnua
Kat SeV avVTIMPOoWTEVEL vay amd Tovg KOPLOVG Aoyovg e&aylacpov g yovaikag.

H evdootkoyevetakr| Pia eivat évag AOYog yla va eyKATAAEIPOVV THV OIKOYEVELAKT] E0TIA KAL VL
EVOTEPVLOTOVV TOV HOVATTIKO Bio, OTtwg cuvePn otnv aytoloyia g Yotepng Apxawdtnrag. H mo
OMNUAVTIKH KALVOTOWI0 08 OXE0T) pe TNV TehevTaia o fTav n oa@rs EKQpaon TG VO0OLKOYEVELAKTG
Biag mov vgioTavTo ot yvvaikes. H Bia katd Twv yuvatkwy, onwg poavagépdnke, rav idiaitepa
oKkAnpn oe OKNVEG paptupiov, aAdd oe avtd To €idog totopiag oty omoia évag ovluyog
egopyiletan pe v eykatdheyn g ov{dyov Tov, N yevikn avtidpaon mov anekoviletan gival
KATOL0 €180G KATAXPNOTIKAG TIHWpiag Tapd pia pntr Piaw enibeon. Xe kabe nepintwon, o Biog
¢ ayiog Matpavag Tov 6 aibva, Snutovpyel €va véo HoTiPo Tov XpnotHonoLeiTaL 0T yuvatkeio
aytoloyia, 1 omoia éxet 10N cwwnnoet edw Kat TOAD Kapod, OTWG 1 evdookoyevelakn Pia katd
Twv yuvakdv. To tedevtaio Ba emavéNBel awwveg apyotepa, katd Tn SlepKeLa TNG O EVTOVNG
TePLOSoL Snpovpyiag TG ayloAoykng gtloloyiog.?

Ev mdon mepmtoel, 0tovg Biovg autdv Twv yuvaikov, pmopel va mapatnpndei pio
enavahapBavopevn mapovsia alwv Omws N @lavBpwmia, n Pondeia y tovg dmopovg
1 1 ekenpoovn. YodnAwvel Twg £va téToto {TNHa ytve avTIANTITO, TOVAALOTOV, GE OPLOUEVOVG
TOpElG, WG ONHAVTIKO KOk {Tnua kot akopn Kat wg Bpnokevtikd kabrnkov. Akopa Kt av
elvat povipwg mpoPAnpatikd va TavTilovpe T @avTacia pe TV TPAyHATIKOTNTA, LITOPEL KATIOLOG

8

BA. Paschalidis (2011, 143-171). H evapktpta mpdtacn avtov Tov dpbpov eivau Stapwtiotikn (Paschalidis
2011, 143): «Scholarly opinion generally recognizes the period from the end of Iconoclasm to the end of
the tenth century as the high point of Byzantine hagiography».
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va vroBéoet 6tL 1 evdootkoyevelakr Bia pmopei va eivat cuvnOng avtn ™ oTypr), oto Pabuo
7oV Ty, SLOTLXWG, amd TV ApxadTnTa pEXpL TN ovyxpovn emoxn. H meptypaer avtig g
Biag amotehel peilova poro otovg Biovg Tng Mapiag tng Néag kat ¢ @wpaidog g Aéofov,
Kat 1) GUYKPLOT HE TOVUG HAPTUPEG TIPETIEL VaL epUNVEVDEL (10G ATTOTEAETHA (LG VEAG OVUTTOVETIKIG
evalodnoiag anévavtt ota Setvd Twv yuvatkdy, Tov vEQepav otny efovoia Twv cuidywV TOug.
Kat avtn) 1 Pia, Aoy, mpémet va BewpnBei wg tpdmog e§aylaopod ya avtég TG Yuvaikes, yia
TIG omoieg 1 amdkTNoN aydtnTag Ba Nrav avtapoPr avagopikd pe v egatpeticd evoefr), aAld
TaVTOXpOVa GKANP kat Tapaypévn {wr Toug.
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Abstract: LAMPROU, Soultana. The Meaning of Righteousness in Gennadios II
Scholarioss Work “The Evangelical Law’ (Népos Evayyelixds). Gennadios II Scholarios,
Patriarch of Constantinople, was an outstanding figure in the 15th century who influenced
the religious and political life of the Imperial Capital. Numbered in the literary production
of Gennadios is the work entitled Concerning the worship of God first or the evangelical law
in summary, written by the patriarch in the year 1458 at the Monastery of the Honourable
Forerunner in Serres on Mount Monoikeion. In the present study, prompted by what has
been written in the Evangelical Law, we engaged in the selection of quotations from the whole
of his literary production, concerning the theme -the righteousness- being discussed in the
aforementioned work with the goal of examining, more fully if possible, his teaching and
positions on the particular Christian meaning.

In a separate chapter of the Evangelical Law, but also sporadically in the aforementioned
work as well as in the whole of his work, the patriarch discusses the topic of the virtue of
justice in its social as well as spiritual aspects.

Keywords: Gennadios II Scholarios, Constantinople, Monastery of the Honourable Forerunner
in Serres, Simonida Asanina, “Evangelical Law”, righteousness, virtue of justice

Gennadios Scholarios (Zisis 1988) was an outstanding figure who influenced the religious and
political life of the Imperial Capital. He was born in the year 1400 in Constantinople of a Thessalian
father. His secular name was Georgios, and Scholarios was his family name which originates from
an ancestor who served in the class of scholars (a military guard of the palaces, or the head of
a school).

He received a well-rounded education and later paid close attention to the distinguished
teachers of the period. But mainly he was an autodidact due to his natural skills. He learned
rhetoric, philosophy, and poetry. He studied Aristotle, knew the Latin language, and translated
works by Thomas Aquinas.

Professionally, he was primarily involved with theology and philosophy. He taught grammar,
philosophy, rhetoric at the school where he kept his residence and he taught theology at the
Academy of the Palance. Moreover, he remained the general secretary of the Emperor and
“universal judge of the Romans”. He was selected as a member of the delegation of the Byzantines
to the Council of Ferrera-Florence (1438 — 1439) where the issue of the union of the Eastern and
Western Churches was discussed.

Identifying with his spiritual teacher, Mark Evgenikos of Ephesus, he did not sign the act of
union of the council and departed with Georgios Gemiston Plethon and Bishop Demetrios who
was the brother of Emperor John XIII Palaiologos.
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After the death of his parents and upon closing his school and abandoning his
administrative positions, he was tonsured a monk at the Monastery of Charsianeitos in the year
1450. After the Fall of Constantinople he took his nephew, Theodoros Sophianos, and went to
Adrianople, where he was freed on request of Mehmet the Conqueror and returned to the Imperial
City in the autumn of 1453. He ascended the Patriarchal throne in January 1454 and managed to
have beneficial privileges granted by the Sultan to the enslaved people. From May of 1456 on, he
reportedly lived as a monk at the Holy Monastery of Vatopaidi of Mount Athos and after the death
of his nephew there, he lived at the Monastery of the Honourable Forerunner in Serres where he
remained until his death in 1472, and where he is still buried.

The publication of the Collected Works by L. Petit, X. Siderides and M. Jugie (1928-1936)
convincingly indicates the extent, breadth, and variety of the themes in the literary production of
Gennadios II Scholarios, Patriarch of Constantinople. As a teacher of philosophy but also as an
authentic exemplar of the theology of the East (Bgodwpov AyarAiavod, Adyog A’ ITepi tdv kot
avTov ] katd T@v kat avtod; Theodoros Agallianos 1966, 97.217-219. Compare Blanchet 2008,
32), he wrote dogmatic and apologetic essays, as well as hermeneutical, historical, ethical-pastoral,
liturgical works from his youth until his seventies, in addition to poetic and philosophical work,
homilies and orations, epistles, grammar, and he also translated Latin works.

His Concerning the worship of God first or the evangelical law in summary' was written in
the year 1458, according to his self-written note in the margin of the Codex Parisinus 1289, at
the Monastery of the Honourable Forerunner in Serres on Mount Monoikeion (Papageorgiou
1894, 316).

This important work by the patriarch is contained in a number of manuscript codices
(20) stored in libraries in Greece (Mount Athos, Patmos, Zagora) and abroad (at the Vatican,
and in Paris, Vienna, Bucharest, and Spain). It is also included in the fourth volume of the
Collected Works of Georgios Scholarios, p. 236-264 (fig. 1), the publishers of which also took the
publication of Sergios Makraios entitled A Glance at Teaching of the blessed Patriarch Scholarios
of Constantinople or the evangelical law, Constantinople 18067 (fig. 2) (Evangelidis 1896, 74)
into consideration for the publication of the aforementioned work for its section on manuscript
tradition. We also bring to mind the inclusion on the work of St Nikodemos the Athonite,
The Garden of Graces (p. 223-249), Ioannina 1819° (fig. 3). We would also like to mention its

! The title in Greek: ITepi 77j¢ mpwtHG T00 Oc0D Aatpeiag f vopos evayyelkos v Emous].

The title of the publication: Aidaoxaldia evovvonTos To0 pakapiov natpikpyov Kwvotavtivovmélews tov
Zxolapiov #f vopog edayyedixdg, €v EmTopfi ca®g kai eDANTWG €kTedeig, VOV MpdTOV TUMTOIG €Kd00sioa
S84 mpotpomig kai @uhotipov Samavng tod maviepwtatov Kai BeompoPAnTov pnrpomolitov dyiov
TIpobong kvpiov kvpiov AvBipov, émpeleia 8¢ 00 copoloywTatov Sidackdov kvpiov Zepyiov ToD
Maxkpaiov, év 1@ Tod Iatpiapyeiov Tiig Kwvotavtivounmolewg Tumoypageiw £tet 1806.

The exact title of the work is: Kijmog Xapitwv #itor Epunveia yAagupd €ic 16 @' @0&s 17jG oTiyodoying
&k Slapdpwy ovvepaviaBeion mapd Tod depviorov SidaokdAov Nikodiuov Ayiopeitov, 1 map’ avTod
npooetédnoay 1 Kvpiaxy Ilpooevyn 100 IIhtep Auav eic pétpov fpwikdy, &v kepdlaiov dopelipdratoy
KaAdiorov matpidpyou, €v epdyiov éx 17ig yeipoypagov BiAov Tworg To KadoBétov, Nopog Edayyedixdg
&y émtouf] eic Teooapirovia kepadaia Siypruévos, ovyypageic vmd Tod oot Ievvadiov matpidpyov
Kowvoravtivovrédews o0 Zyodapiov, mpds 10UT0IG TEOORPAKOVTA XAPAKTIPEG EMOTOADY EAANVIKADY, Kot
Erepor TUTOI émOTOA@Y dmAoik@v XpioTopopov 1o Ipodpouitov, €ic Tvmos Awxbrkns, kai &ALog TVOG
Opoloyiag, kai pia yeip Texvikwtaty mepi 100 Apiov ITkoye, K&l TOV Tapemouévwy a1 UeTh TAG EpUnveiag
077G, TéAog &v mapdpThua KUKAw HAiov ki oeMivG, opoiws mepi BioékTov, IVOIKTIOVOG, Kl EMAKTMV
napd Kwvaravtivov Zaxeldapondlov 100 é§ Aptng, mévta 8¢ Tadta viv mpdtov tumolg é§edobnoav did
Sandvng Tdv éNaxioTwy iepopovaxwy Xte@dvov kai Neo@vTov TV €V Td dylwvipw dpet ZkovpTaiwy Kai
ovvpopiG év uépet TV Adehpdv @Lhoyevav Te kai hoxpioTwy &ig ko amavtwy T@v 6pBodowv
o@éhetay, evetinow mapd Nikoddw Avkel 1@ ¢ Twavvivoy 1819.
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publication in Modern Greek by the Holy Hesychasterion of the Dormition of the Theotokos,
Katounakia-Mount Athos 1997* (fig. 4).

The patriarch, placing his signature on his epistle entitled “To the Lady Sophrosyne, a sister of
the most high queen and most pious and most venerable amongst the nuns™ (Tevvadiov XxoAapiov,
TR Zwepoobvy Emotolr); Gennadios Scholarios 1935, 234-235. Compare Petit 1935, xv-xvi.
Lampros 1924, 322-324), who is Simonida Asanina, the sister of Theodora Asanina the wife of
Demetrios Palaiologos, the Despot of Mystras, according to Lambros (1924, xxxv-xxxvi. Compare
Jugie 1935, 157-158); as “the servant of the children of God, Gennadios™ (Tevvadiov XZxoAapiov,
TR Zwepoovvy Emotoln; Gennadios Scholarios 1935, 235.33), provides the information that the
epistle is to accompany the work being sent, Concerning the worship of God first or the evangelical
law; “I send to you the evangelical law which you shall find in no other book anywhere else’
(Tevvadiov XZxolapiov, Tfj Zw@poovvy Emotohr); Gennadios Scholarios 1935, 234.16-17;
Compare Zisis 1988, 309; Blanchet 2008, 222; Rigo 2016, 370). In the letter which was composed
with the intention of strengthening the nun Sophrosyne in her struggle, he notes that certain
aspects of the contents of the work in discussion apply only to men. Nevertheless, he advises her
to read, to observe, and to maintain the things of the household. Moreover, it urges Sophrosyne
to read the ascetical work of Basil the Great, which describes the rules of the monastics, and
to uphold her struggle in these two readings (Tevvadiov Xxolapiov, Tf] Zw@pooivy Emotoln;
Gennadios Scholarios 1935, 234.17-25).

“Concerning the worship of God first or the evangelical law in summary. Extemporaneously
written in an easily comprehensible manner for a friend who seeks it” (Tevvadiov Zxolapiov,
Nopog Evayyelikog; Gennadios Scholarios 1935, 234-264. Compare Zisis 1988, 308-309.
Blanchet 2008, 222). The title of the work clearly defines the content and also the purpose of its
composition. For Scholarios, remarkably, the observance of the commandments of the Gospel
and, indeed, the moral teaching of the Lord based on his Sermon on the Mount (Matthew 5; 6;
7), as it is mentioned in the title and is articulated in the introduction of the work, constitutes
the first and most indispensable worship of God, while the second and lesser worship of God is
characterised by prayers and psalmody (Ievvadiov Zxohapiov, Nopog EdayyeAikog IIpooipiov;
Gennadios Scholarios 1935, 236.5-10). The evangelical law, which is called ‘spiritual’ by Scholarios,
is above both the natural law and the written law of Moses, given that it was given as a law and
taught by the Incarnate Lord and it is He who leads man to salvation (Tevvadiov Zxolapiov, Nopog
Evayyelkog Ipooiptov; Gennadios Scholarios 1935, 236.13-15-237.5-10).

Indeed, in the introduction of the work, the manner of observing the commandments of
God is also indicated, that is, “with love”, because He is the creator, the father, and the benefactor
of the human race, and “with fear”, considering that he is master and eternal judge (Fevvadiov
Zxolapiov, Nopog Evayyelikog Ilpooipuov; Gennadios Scholarios 1935, 236.6-9).

The essay is divided into forty chapters, of which, as mentioned, the introduction comes first
and the work concludes with an epilogue. Some of the themes which are described in summary,
as is also expressed in the title from the beginning, pertain to: faith, God’s omnipresence, love for

The title of the work is: Tod cogod ITevvadiov matpidpyov Kwvotavtivovmodews 100 Xyodapiov, Nopog
Evayyehiog (eis pu’ xepddaa), T. Hovxaotipiov ti¢ Kopnoewg tijc @gotokov, Katovvdkia-AyovOpog
1997.

«Tfj KUpd Zwepocvvn, &deA@Ti TG VYNAoTaTng Pacthicong kai év povaxaic 6owTATY Kai aideotwTdTn».
«6 500N\o¢ TOV TEkvwV ToD Ocod [eEvvadiogy.

«OTEAAW GOL TOV eDAYYEAIKOV VOOV, &V 00Sapod GANoBL evprioelg €v ovdevi BiAiw».

«Ilepi 176 MpwTHG TOD A0l AaTpeias 7j vOpog edayyelids év émtoufj. Avtooyediwg rai eVAfTTWG €£6660N
povay® Tivi pilw (nrrjoavi» (Paris. gr. 1294).

® N o w
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God, mourning, desire, anger, justice, mercifulness, purity of heart, peace, forgiveness, repentance,
humility, forbearance, etc.

The aforementioned work reflects on the general principles of the moral teaching of
Christianity and constitutes a type of guide of faith for the Orthodox Christian (Makraios
1806, 3). Although, as it has been noted (Petit 1935, xv-xvi), it does not follow a strict system
or internal unity (Diamantopoulos 1935, 471), its usefulness makes its translation into other
languages necessary.

Clearly, it would be unfair to the theological depth of the patriarch’s systematic thought for
us to simply quote the evangelical oracles as they are embodied in the Evangelical Law. For this
reason, in the present study, prompted by what has been written in the Evangelical Law, we
elaborate on the selection of quotations from his literary production concerning the themes being
discussed in the aforementioned work with the goal to present, more fully if possible, his teaching
and positions on the particular Christian meanings.

In a separate chapter of the Evangelical Law (Tevvadiov ZyoAapiov, Nopog Evayyehikog 8;
Gennadios Scholarios 1935, 243-245), but also sporadically in the aforementioned work as well
as in his work in general, the patriarch discusses the topic of the virtue of justice in its social
as well as spiritual aspects. Scholarios differentiates justice into “lower and popular’, which is
observed on a social level in interactions between people, and into “higher or general’, of which
the most precise terms are stipulated in the Bible (Tevvadiov ZxoAapiov, Opuhia eig trv €optrv
T@v Eicodiwv 11; Gennadios Scholarios 1928, 171.19-20). Those who follow it are those who
observe with voracious desire the commandments of the Lord who with irrational exaggeration
pays them a salary in the present and in the future life (Tevvadiov Zxolapiov, ITepi t@v kat’ dpetnv
£pywv, OV dvev 1 TioTig dxapmog 0Tt Toig moTtevovoty 2; Gennadios Scholarios 1930, 419.24-
31). Occasionally, he considers justice to be identical in meaning to that of virtue (Tevvadiov
Zxolapiov, Iapapvdnrtikog 1@ Pactkel Kwvotavtivw €ni Tf] petactdoet thg pntpog avtod 11;
Gennadios Scholarios 1928, 268.29).

The “lower and popular” justice is social virtue which is taken up with an economic sense,
primarily with a political and, certainly, by whoever practices judicial authority (Fevvadiov
Yxohapiov, ITepi Tod mdg Staxpivovrtar ai el Evépyetat Tpodg Te AANRAag kal trv Belav ovaiav, fig
elotv évépyelat kai év 1j eiowv 3; Gennadios Scholarios 1930, 231.34-36). In analysing those things
pertaining to the science of natural philosophy, Scholarios notes that the study of nature, from
the practical virtues, uses justice “for the knowledge of the order of the elements and of the
location of everything and of balance™, in this manner, also ending up in the perfection of the
soul (Tevvadiov Zxolapiov, Ex T@v ZiumAikiov mpoAeyopeva Tiig uotkiig dkpodoewd; Gennadios
Scholarios 1936, 159.27-29).

The “high and general” justice is associated with other virtues which are demonstrated in his
work, and it bears fruit and defines the virtuous Christian. Indeed, regarding the cooperation
of the virtues and their common goal, the divine purpose for it, he writes characteristically
“for as the natural law educates, as does the law which is in writing, and the evangelical law of
grace, and those laws of the saints of God, and all together the philosophy concerning moral
character, it concerns such things, and leads to blessedness, and on the contrary, also the virtues,
and those things which are called evil have order, which the members of men also have, which
also have in them practical wisdom, virtue of reason, and righteousness in a different manner, self-
control, desire and anger, manliness, and another virtue of intellection, and another of language,
and another of labour and in birthgiving, another is brought forth from it, and it prepares the
way, and it purifies, and it perfects and opens, through which they accompany man in an orderly

7 «8id Ty yvworv i TaEews TOV oToLKEIWY Kai TOV uepdV TOD TavTog Kai TiG i00TNToG».
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manner to come into the destination of blessedness™ (Fevvadiov XZxohapiov, Ilepi Oiag mpovoiag
Kai mpooptopod 12; Gennadios Scholarios 1928, 400.18-28). In this manner, he elsewhere calls
justice a coming together of peace and calm for the children of God (Tevvadiov Xxohapiov, ITepi
Tiig Sevtépag mapovaiag tod Kupiov flu@v kai mepi Tig TV cwpdtwy dvaotdoews 3; Gennadios
Scholarios 1930, 334.16-17). A ridge and its passing indicate mercy. This is because no one who
is unrighteous can become merciful, given that the latter guards the justice of the divine law and
the ordinances of nature (Tevvadiov Zxolapiov, ITepi élenpooivng 11; Gennadios Scholarios
1928, 101.3-11). Incidentally, he points out that both justice and mercy must accompany fasting,
according to the law of the Lord (Tevvadiov Zxolapiov, Ilepi éhenpooivng 3; Gennadios Scholarios
1928, 93.21-25).

In his Homily on the parable of the publican and the pharisee, Scholarios illustrates that
a righteous person is taken into account or he who, as a member of the community, lives lawfully
or the person who is devoted to God, who observes His law; who does not boast about being free
of sin and the practice of virtue, because pride, as he explains parenthetically, is the beginning of
every sin, moreover, he does not burn out and he does not judge his neighbour, he considers himself
a base slave, he counts his shortcomings rather than his good deeds, every success he attributes to
God and every shortcoming to himself, he does not pursue acclaim when he fasts or shows mercy,
he repents for his offences and does not demand salvation as his due, etc. Of particular interest
is his position which comprises a foundation of the complete patristic teaching, that the things
mentioned above amount to and correspond to the purification from every prideful thought,
reasoning, and deed on the one hand, and with the multifaceted manner of practicing the virtue of
humility on the other (Tevvadiov ZyoAapiov, Opuhia émi tfj mapaPoAf) Tod teAdvov kai paptoaiov
12; Gennadios Scholarios 1928, 69.33-40-70.1-13).

So, every faithful Christian is commanded to embrace justice and, based on the Apostle
Matthew (5: 6), to bless whoever is consumed with burning desire and passionate love for this
virtue, because, on the one hand it functions as the medicine which protects and delivers one
from every demonic and human influence, and on the other, it functions as the means by which
God offers future repose. After all, the divine grace which accompanies the righteous man
replenishes and strengthens his powers in order to get through his life (Tevvadiov XxoAapiov,
Nopog EvayyeAikog 8; Gennadios Scholarios 1935, 243.20-26).

In particular, the patriarch addresses specific social groups which practice judicial, economic,
and spiritual authority and indicates the Christian manner of practicing justice. He encourages
the political leader to distribute, from the common resources which he administers, to each
according to the benefit or offering. He requests the judge not to compromise justice and to apply
the impositions of the law fairly in each circumstance and without being influenced by the social
order of the judiciary (equality of law, equal rights). The soldier, he says, must follow the order,
and neither slander nor harass anyone, nor seize things indifferently for himself other than what
is necessary for his wages. The merchant must not deceive the customers with tricks in terms of
the quality and the quantity of his wares. He must also avoid covetousness for the securing of

10 «boa Te yap 6 guotKkog Ekmatdevel VOHOG Kai 0 &V T@ YpAHaTL Kal O TG XApLTog 0 ebayye koG Kai ol Tdv
ayiwv o0 @eod vopol kai chunaca 1y ept Ta 1{0n grlocogia, ept TovTWY £ioiy, & TPOG THV edSaupoviay
@épet, kai Todvavtiov, kai Ta pév apetai, @ 8¢ kakiat dvopalovtat, Exovra ta&y, ofav kai T udpla Tod
avBpwmov, GV iot kai &v oig yivovtat, olov @povnalg pév, Adyov apetn, kai Sikatoovvn Etepov TpoTo,
ow@poovvn 6¢, Embupiog kai Oupod, avdpeia, kal GANN pév apetr| Stavoiag, GAAN 8¢ yAwttng, dANn 8¢
£pyov kai yevva pév fide ekeivny, guetal 8¢ GANN ék TadTng, kal 1) pév mpoodomotel, 1} 8¢ kabaipet, 1) 8¢
Tehetol kai avayet, 8 @V 68ebovTa eVTAKTWG TOV dvBpwToV 00K €0TL P €ig TO TAG eddalpoviag TEpag
ENDED.
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his livelihood, the inhumane enriching which causes woe to others and weighs them down with
interest, so that it can justly serve one’s annual needs with self-sufficiency while maintaining capital.
He points out that it is very important to determine the time and the place of his commercial
activity and, mainly, not to turn, according to what is written to the Apostle John (2: 16), the
house of God into a place of business, by turning, as he writes characteristically, the day of piety
to a day of impiety (Tevvadiov XZxohapiov, Nopog Evayyelikog 8; Gennadios Scholarios 1935,
243.26-36-244.1-9).

Moreover, addressing the wealthy citizens, he advises them not to take the possessions of the
poor illegally, underhandedly or overtly, taking into account the administration of justice of the
corrupt judges. And he encourages the poor to labour for wages and even to beg, but under no
circumstances to rob graves, temples or, more generally, to steal (Tevvadiov Xxolapiov, Nopog
Evayyehikog 8; Gennadios Scholarios 1935, 244.9-13).

The teachers and “guides of reason” are obliged to teach with their reason and to cultivate justice
by their deeds. Scholarios, speaking with the words of the Apostle Matthew (5: 19), underlines the
importance of accord between words and deeds of the teachers, explaining that in this way, they
are justified as the greatest in the Kingdom of Heaven, while in the opposite circumstance they
are called the least because they wrong themselves by their deeds, and, rather than benefiting, by
their example they alienate their listeners from the correct teaching and scandalise the conscience
of their brothers. Indeed, their sin is so grave, that he considers it better “for him if a millstone
were hung around his neck, and he were drowned in the depth of the sea”! than to cause another
person to be scandalized (Tevvadiov ZyoAapiov, Nopog Edvayyehikog 8; Gennadios Scholarios
1935, 244.34-37-245.1-8).

The exhortations of the patriarch also pertain to church leadership; he prescribes the bishop to
be the example of righteousness for his flock, practicing and teaching dispassionately, distributing
the degrees of the priesthood and grace without reward, in accordance with the worthiness of each
person and further more excluding those who are unworthy of the sacred things. Indeed, he points
out the importance of avoiding the sacrilege of Simon (i.e. Simony) by the rulers of the Church,
that is of the sale of favours or holy things and of the ordination of clergymen through bribery,
addressing, in this manner, the serious problem which the Church confronted at that difficult
period, concerning which he composed a related work entitled Against the heresy of Simony or
faithlessness’? (Tevvadiov Zxolapiov, Katd tfig owpwviakig aipéoews 1 dmotiag Gennadios
Scholarios 1930, 239-251). Of particular interest is the position of Scholarios regarding the priest,
where he indicates he must be the fairest of all the above, because the priest, as he explains, is
neither allowed unfair nor any profitable commercial exchange. His righteousness, in fact, must
be superior to that of the Scribes and the Pharisees who while feigning the legal tax, seized the
possessions of the poor and orphans without mercy and for their own gain, given that the priest
must be attentive to his work, that is, to the occupation of the worship of God and care for the
salvation of the souls of the faithful, knowing that God provides for the necessary things for his
livelihood. And concerning the monk, he notes that he must unwaveringly keep his promises, he
must cut off all worldly desires, be tolerant when he is deprived of his belongings, and consequently,
must not express their legal claim, but instead he must pursue poverty and obedience, so as not to
lose the Kingdom of Heaven.

Finally, Scholarios, in addressing more generally all classes and men, enjoins the sense of
fullness from righteousness more than unrighteousness, the desire to be wronged more than to
do wrong, the recognition of justice either originates from the laws of polity or from the sacred
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and divine and, above all, from the law of conscience, by which he is in accord with, as he
emphasises, every divine and human law. Below this prism the behaviour of man, who must judge
justly in regards to his relationship between God and the ruler, between God and all people, to
settle the issues between God and Mammon (wealth) justly, to justly determine the relationship
between the soul and the body is also prescribed; to thus ascribe to the ruler and to men whatever
is beneficial, not to offer any service to Mammon, to allow his soul to govern the body, and in
every circumstance to offer everything to the Lord and to serve Him in everything (Tevvadiov
Zxolapiov, Nopog Evayyelikog 8; Gennadios Scholarios 1935, 245.11-30).

In an important ethical work where Scholarios discusses the difference between pardonable
sins and deadly sins, and closely follows the Evangelical Law in Sergios Makraios’ publication,
mentions that the corruption of love which occurs where we wrong our neighbour is difficult to
heal. And he explains: because the goodness of God only scrutinises the return of the sinner, it is
expressed on the one hand, by the return of the sinner, and on the other, by the love for Go