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FROM THE BRITISH ISLES TO SOLOVETSKY MONASTERY:
HOW AN IRISH PRAYER BECAME PART
OF THE CHURCH SLAVONIC TRADITION'

Miroslav Vepiek

DOI: 10.17846/CL.2023.16.2.3-13

Abstract: VEPREK, Miroslav. From the British Isles to Solovetsky Monastery: How an Irish
Prayer Became Part of the Church Slavonic Tradition. The Medieval Prayer of Confession of
Sins (with the incipit Domine deus meus omnipotens, ego humiliter te adoro) exists in Latin
and Church Slavonic versions. It was written on the British Isles under Irish influence. The
oldest Latin manuscript versions come from the ninth century and the prayer was known in
continental Europe, especially in places connected with activities of Irish missionaries. The
Church Slavonic translation most probably originated in the tenth or eleventh centuries in
Bohemia and then was transferred to the East Slavonic area. Textological and philological
arguments for this hypothesis are presented in the article together with characterization of
the newly discovered versions of the prayer (both Latin and Church Slavonic). Especially,
the second known Church Slavonic version recorded in the manuscript of the Solovetsky
Monastery from the late fifteen century brings new evidence on the textual character of the
prayer and modifications based on copying of the text.

Keywords: Church Slavonic, Czech Church Slavonic, prayer, confession, Irish devotion,
Medieval textology

The following article deals with a specific Medieval prayer with a remarkable tradition. I have
already analysed the prayer in my previous monograph (Veprek 2013) and also published an
edition of the Church Slavonic text and Latin original. I would now like to draw attention to
newly discovered versions (both Church Slavonic and Latin) and point out the cultural history of
the so-called “Prayer of Confession of Sins” (further Conf) in more detail.

1. The Latin version of the prayer

1.1 The Latin prayer with the incipit Deus, deus meus, ego humiliter te adoro can be
classified as a popular Medieval prayer, since it has been preserved at least in more
than ten manuscript versions dated from the eighth to the fifteenth centuries from the
broad area of Western and Central Europe. The oldest known versions mainly come
from Britain or the adjacent continental territory or locations connected with insular
missionary activities, and, as I would like to prove below, the prayer was most likely
influenced by the Irish religious tradition.

1.2 The content of the prayer can be divided into three basic passages. The first consists of
a series of invocations to God which was characterized as an “acclamation” (Hughes 1970, 56) or

1

The funding for the present research paper was provided by the Czech Ministry of Education, Youth and
Sports for specific research (IGA_FF_ 2023_040).
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MIROSLAV VEPREK

a composition following the “pattern of the litany” (Thomas 2020, 261), W. Godel called it “Christ
Litany” (“Christuslitanei” - Godel 1963, 307), e.g.: Tu es rex regum et dominus dominantium -
Tu es arbiter omnis saeculi - Tu es redemptor animarum - Tu es liberator credentium - Tus es spes
laborantium, etc.> Subsequently, the enumeration of committed sins in the presence of God, his
angels and in the presence of “the face of saints” (coram te et coram angelius tuis et coram facie
omnium sanctorum tuorum - Kuypers 1902, 97) follows, e.g.: Peccaui per neglegentiam mandatorum
tuorum et factorum meorum - Peccaui per suberbiam et per inuidiam - peccaui per detractionem
(Kuypers 1902, 97), etc. The praying person confesses having committed all the sins which would
be practically impossible even if the person would be the greatest sinner, therefore the prayer
could rather have served as an “examination of conscience™ in this passage. The confessional part
of the prayer continues with the enumeration of sinful body parts, e.g. peccaui in oculis meis et in
auribus meis...peccaui in manibus et in pedibus - peccaui in lingua et guttore (Kuypers 1902, 97),
etc. The final part of the prayer can be described as a contrite appeal for mercy, remission, and
remedy from sins. At the very end, God is invoked as a teacher: Doce me uoluntatem tuam quia tu
es doctor meus (Kuypers 1902, 98).

1.3 The character, the codicological, and cultural-historical context of the Latin version of Conf
have been already analysed in several scholarly works. One of the most discussed topics has been
the question of the function of the prayer, especially if it could have been used as an official prayer
of confession. Although some connections with penitentials and orders of confessions can be
found, prayers like Conf rather served as a private - i.e. non-sacramental - confession (cf. Frantzen
1983, 86-88). Similarly, this opinion was also advocated by K. Thomas who pointed out that Conf
was not intended for the official (“sacerdotal”) confession because of some subject characteristics,
e.g. no mention of a priest was included in the text, so the speaker addresses his words directly
to God. Furthermore, private prayers were not usually joined together with liturgical items such
as psalms, antiphons, etc., and Conf is related to other prayers with similar attributes (Thomas
2020, 249-275). E. E. Waren surmised that Conf could have been intended as a private devotion
for priests since he compared the texts to prayers entitled as “Apologia Sacerdotis” (Warren 2010,
187). His hypothesis was based, however, on one specific manuscript preservation in the so-called
Basel Psalter (see no. 5 in the overview below) where the prayer has the title De conscientiae
reatum ante altare (“Of searching conscience before the altar”). This title does not occur in other
versions and one can assume that the purpose of the prayer could have been adapted in concrete
or local conditions.

1.4 Practically all scholars dealing with Conf agree that the origin of the prayer was tightly
connected with the Irish Christian literary tradition. There are three basic arguments for this
hypothesis - the dating and provenance of the preserved manuscript versions of the prayer (1.4.1);
the titles of the prayer, its rubrics, and the manuscript collections in which it occurs (1.4.2); the
language of the prayer, especially the composition, style and theological features (1.4.3).

1.4.1 First, T present the basic overview of the known manuscript versions in the following
table:

2 Tquote the Latin text according to the edition published by Kuypers (1902, 95-96).
> See the characterization of this kind of prayer by Driscoll (2019, 138).
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FROM THE BRITISH ISLES TO SOLOVETSKY MONASTERY:
How AN IR1SH PRAYER BECAME PART OF THE CHURCH SLAVONIC TRADITION

e Biblioteca, codex
CXXXVI.

Kyiv

No. |Title Library, signature fol./pag. |Origin Edition
(1) |The Book of London, British 34r-34v | Late eighth or Birch 1899
Nunnaminster |Library, Harley MS early ninth cen-
2965, tury, England
(Southumbria)
(2) | The Fleury La médiatheque mu- |p. Beginning of the -
Prayerbook nicipale d'Orléans, [241-244 |ninth century,
MS 0184 Mondsee (Austria)
(3) | The Book of Cambridge fol. 818-830 Mercia Kuypers 1902
Cerne University Library,  |48r-50r
MSLL1.10
(4) |Psalter La bibliotheque 80v-183r |First half of the ninth | Berger 1894;
municipale dAngers, century, Tours Bernard -
ms. 18 (14) Atkinson
1898
(5) |The Basel Basel, niversitdtsbib- |fol. 2v-3r | Second half of the Warren 1881;
Psalter liothek, MS A. VII. 3 ninth century, St. Forbes 1864;
Gallen or Bobbio Bieler 1960
(6) | The Gottweig | Gottweig, fol. Second half of -
Psalter Benediktinerstift, 8rb-9ra | the ninth centu-
cod. 30 (rot)/2 ry, St. Gallen or
(schwarz) Regensburg
(7) | St. Gallen St. Gallen, p- Ninth century -
Psalter Stiftsbibliothek, Cod. | 714-716
Sang. 27
(8) |The Bury Vatican Library, Reg. |69r-170v | Middle of the elev-
Psalter Lat. 12 enth century, Bury
(England)
(9) |Galba London, British fol. Second quarter of Muir 1983.
Prayerbook Library, Cotton MS | 75r-75v; | the eleventh cen-
Galba A XIV 661r-70r | tury, Worchester
(England)
(10) |St Wulfstan’s Cambridge, Corpus |p. cca. 1060 - 1069, Hughes 1958;
Portiforium Christi College, MS 588-590 | Worchester 1960
391 (England)
(11) | Darmstadt Universitats- und fol. around 1040, -
Manuscript Hs | Landesbibliothek 113r-114v | Rhineland
544 Darmstadt, Hs. 544
(12) |Egbert's Psalter |Cividale del Friuli, 187v; 997-993 Reichenau; |-
(Codex Museo Archeologico |194r Second half of the
Gertrudianus) |Nazionale, Archivi eleventh century,
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(13) British Library, 73v-74r | Second half of the |-
Harley. 3016* twelfth century,
France
(14) | Weimar Psalter | Weimar, Herzogin fol. Erfurt, 1443 -
Oct 54 Anna Amalia 09v-111r
Bibliothek, Oct 54

Two of the oldest manuscript versions - Nos. (1) and (3) above - come from Britain, i.e. The Book
of Nunnamninster® and The Book of Cerne. They both contain evident traces of Irish influence
as was determined by various scholars (e. g. Birch 1889, 20-34; Hughes 1970; Brown 1996, 137-
138). The Psalter from Angers - No. (2) - was apparently written in west France, in the region
which was under the influence of the Irish mission. Although the other manuscript versions
from the ninth century originated in continental Europe, they are associated with centres of Irish
missionaries - St. Gallen and Bobbio. Especially, version No. (2) is preserved in the manuscript
which originated in Austria (probably Mondsee in Salzburg - see Pellegrin - Bouhot 2010, 220).
This manuscript, called usually The Fleury Prayerbook (according to its preservation in the Abbey
of Fleury, France), is tightly connected with the Irish mission in the Salzburg diocese by St. Virgil
(see more in Grosjean 1960).

1.4.2 The most interesting title is given to Conf in the manuscript of Angers (2), eg. Confessio
sancti Patricii. The direct authorship of St. Patrick is practically impossible, but the title apparently
indicates the prayer’s relation to Irish culture. The prayer in Harley. 3016 is called Confessio Sancti
Augustini which leads to thoughts about the second possible motivation for such an attribution,
based on identifying texts with other authors’ works of the same name (in this case with the
famous Confessions of St. Augustin of Hippo). It should be added that it is not certain if the prayer
from Harley. 3016 really contains Conf (see note no. 4). Other manuscript versions of Conf do not
include titles with a specific proper name, they are mostly titled as the “prayer of confession’, e.g.
Oratio confessionum (2), Alma Confessio (3), Oratio confitensis (6, 7), and Oratio et confessio (9).

The codicological context of the manuscripts in which Conf was preserved also supports the
hypothesis of the Irish origin of the prayer. The oldest version in the Book of Nunnaminster was
written together with other Irish prayers, likewise the version from the Book of Cerne. The Lorica
of Laidcenn is an especially well-known Irish literary work and occurs in both manuscripts (Brown
1997: 254). In the case of the Book of Cerne, this fact is pointed out by Kuypers (1902, xxiv) who
also mentioned the subject relation of Conf and Lorica of Laidcenn (see more below in 1.4.3).
An interesting context can also be seen in the Psalter from Angers (4), where Conf was written
in a sequence of other prayers in which a litany containing Irish saints (St. Columbanus, St. Gall)
is recorded (Berger 1894, 155). The Basel Psalter (5) is traditionally counted among continental
Irish manuscripts (Warren 2010, 185). The Book of Nunnaminster, the Book of Cerne, the Fleury
Prayerbook, and the Basel Psalter are classified together as of Irish origin or at least with Irish
affinities in Kenney 1966 (713-714; 720-722).

1.4.3 Finally, practically all scholars dealing with the Latin text of Conf came to the conclusion
that the content and character of the prayer also correspond with its Irish origin. K. Hughes
examined, for example, this topic in general and mentioned specifically Conf (Hughes 1970, 56).

This manuscript version is included in the list according to Wilmart 1930, 204, although this manuscript
is not available to me currently. Nevertheless, according to information in the online catalogue of the
British Library, the prayer has a different incipit (title: Confessio Sancti Augustini, beginning: Omnipotens
deus pater eterne tu es domine deus meus), thus it is not certain that the prayer is really Conf.

In this manuscript, only part of the prayer is attested to, approximately the last third of the text.

| 6 | ese KONSTANTINOVE LISTY 16/2 (2023), pp. 3 - 13
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Above all, the relationship with Irish Loricas and especially the Breastplate of St. Patrick has to be
pointed out and perhaps also with selected acclamations from St. Patrick’s Confession. Passages
containing the “sinful parts of a body” are typical for Loricas as it stems from the “affective
exuberance, so characteristic of Irish devotion” (Driscoll 2019, 138).° The stylistic features — the
repetitive phrases, rather short sentences - mirror the Irish tradition as well (Thomas 2020, 260-
262) and may result from an older oral tradition (Frantzen 1983, 90). The Irish sources of Conf were
also accepted by Kuypers who even suggested a hypothesis that the prayer might have been based
on “more primitive Irish forms” (Kuypers 1902, xxv), and although it is not necessary to assume
that Conf was composed directly in Ireland, it was written under Irish influence. The prayer seems
to be a piece of work “of the same spirit that found expression also in the extraordinary austerities
and penitential exercises of the Irish monks” (Kuypers 1902, xxv).

2.The Church Slavonic translation

2.1 The Church Slavonic text of the prayer was first edited by A. I. Sobolevsky according to the
version from the Jaroslavl Prayerbook from the thirteenth century. Although he did not know
the Latin original yet, he put forward the hypothesis that Conf (in the Church Slavonic version
Molitva ispovédaniju gréchove - The Prayer of Confession of Sins) was a translation from Latin,
and even suggested the supposed wording of the hypothetical original in some words or phrases
(Sobolevsky 1905). The text was later printed by E V. Mares (1979, 76-78), but the prayer still
remained practically outside the interest of scholars, excluding some partial references in
summarizing studies (for example, Mare§ 2000, 277; Bldhova 1993, 439).

The connection between the Church Slavonic and the Latin texts was proposed by the author
of this study at the beginning of the twenty-first century (Veptek 2009) and then I prepared a new
edition based on the manuscript of the Jaroslavl Prayerbook (further abbreviated as ConfJar)
parallel with its Latin original (Veprek 2013). Conf was analysed together with another prayer,
the so-called Prayer of St. Gregory from the same Church Slavonic manuscript which was also
translated from Latin and the original quite frequently occurs in the same Latin codices.

The results of the recent analysis led to the conclusion that the prayer was most probably
translated into Church Slavonic in the Central European area (Bohemia) in the tenth or rather
eleventh century. It has to be noted that previously only one Church Slavonic version was available,
and this fact did not allow any comparative study of the later Church Slavonic textual tradition,
i.e. especially hypothetical text modifications before the prayer was recorded in the thirteenth
century. Nevertheless, T. Mikulka brought some important arguments confirming the assumption
that Conf was at least known in Bohemia in the eleventh century because some excerpts of
the prayer (including noteworthy passages with the enumeration of sins and body parts) were
incorporated into another Church Slavonic text of Czech origin - the so-called Prayer to the Holy
Trinity (Mikulka 2015).

2.2 In this study, I can point out the newly discovered version of the Church Slavonic
translation of Conf written into the Psalter from the end of the fifteenth century which belonged
to the Solovetsky monastery (further ConfSol). The manuscript is today preserved in the Russian
National Library in Saint Petersburg under the signature Sol. 754/864, fol. 95r-97v.

Although some notable differences between ConfJar and ConfSol are evident, the variants are
not so distinct that the common archetype of both versions would be doubted. Conversely, both
texts contain the same mistakes, especially three symptomatic instances that can be mentioned.

¢ The connection between Conf and Loricas was also admitted by W. Godel (1963, 308).
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The first consists of an incorrect genitive singular/nominative plural of the noun slava - bl
€CH CAARBI BOMA WerkLa BBILNMXE (ConfJar 148r 8-9, the same wording in ConfSol 95r 13-
14), Latin Tu es gloria dei patris in excelso. Then in the enumeration of sins, where the noun
présegu/préseganije instead of expected prisgga/prisgganije is included, see: Confar ¢arpbumxs gs
npecaraxs (149r 9-11) - ConfSol c'LrP'BLuﬁ [...] BB npecaratiin (96r 7-8),° while in the Latin text, the
noun iuramentum occurs (Veptek 2013: 93). Finally, in the last passages of the text, both Church
Slavonic versions use a noun gréchw instead of the expected vrags — 3ALIHTH MA MOCTOAYH BOK)E MOH
W BbCBXB DPEXE RUAUMBING H NERHAHMBIXD (ConfJar 151v 12-16, ConfSol 97r 5-6 ® &'k Mok r‘g'*sxos'b)
vs. Latin Defende me domine deus meus contra omnes inimicis meis uisibiles et inuisibiles.

In addition, specific translation features are recorded in both versions, e.g. the hendiadys -
translating of the Latin misericordia with the two Church Slavonic nouns stédrosts and milosto
(cf. Veprek 2013, 104), and the use of the word sepass as a parallel for the Latin Iesus — BE«0#>¢ MoH
CBTKANE XPHITHE (ConfJar 148r 17 and ConfSol 95r 18).° Both manuscript versions also contain
some rare words that can probably be classified as “bohemisms” or lexemes corresponding with
other Church Slavonic literary texts of Czech origin (often translating the same word of the Latin
original), e.g. lajanije, stédrostv, ljubitelv (Latin amator) and izlitije (Latin effusio) (cf. Veptek 2013,
85-88).

2.3 The differences between ConfJar and ConfSol stem of course from the time distance
between the origin of both manuscripts (the thirteenth vs. the fifteenth centuries), thus they can
be naturally interpreted as results of repetitive copying and expected modifications. The textual
line is not simple, however, in the sense that the younger manuscript version always represents the
later and modified text. An example can be already seen in the first part, where ConfSol preserved
the short invocation TbI e¢H PABPBLIMTEAD AopLAMB (951 3-4) which fully corresponds with the
Latin Tu es redemptor animarum, although ConfJar omitted this clause. In contrast, the invocation
ThI €CH PAAOCTH BB HOTHHNOY (ConfJar 148r 3-4) - Latin Tu es laetitia in ueritate is omitted in ConfSol
a few rows below. These detailed differences apparently indicate that ConfJar and ConfSol surely
had the same archetype, but then the textual line split, and although ConfSol represents the
younger tradition, it could have occasionally preserved archaic wording.

An important difference is registered at the beginning of the prayer, incipit ReeMorain Bwkoe a3
OY'KOPENB TA MOAK (ConfJar 147v 3-5) - Latin Deus deus meus omnipotens - Ego humiliter te adoro
was modified to Beeaorbin s«oike a33 TA Moak in ConfSol (95r 2). The most serious distinction is
found in the catalogue of sins because in ConfSol this passage was significantly enlarged with 45
more sins. Some of them are synonyms to those included in ConfJar and ConfSol, e.g. onaaseTgo
(ConfSol 95v 10) - ribea (ConfJar 149v 11 and ConfSol 95v 9) or PAKABIKENHIE IABTHOKOLE (ConfSol
95v 23-24) — noxotH ThAecbiaia (ConfJar 149v 2-3 and ConfSol 95v 26), some of them seem to
be logical additions to previously included items, e.g. oszapennie (ConfSol 95v 7) to MMIANLCTRO
(ConfJar 149v 4-5 and ConfSol 95v7) or nenaguets (ConfSol 95v 17) to 3aguers (ConfJar 149r 11
and ConfSol 95v 17).

Some differences may result from later corrections making the text more comprehensible in
the East Slavonic milieu; for instance, the substitution of the prefix in the noun izdrésenije (perhaps
a Bohemism, see Veptek 2013, 83) which was replaced with the more common Church Slavonic

7 Here and below I quote the text of ConfJar according to the edition (Veprek 2013, 144-165).

Here and below the text of ConfSol is quoted directly from the images of the manuscript. First, the num-
ber of a folio is cited and then the number of the row.

This feature can be understood as a “peculiarity of Czech CS literary monuments” (Veptek 2022, 81)
since F. Cajka also found the same example in the Legend of St. Anastasia and the Forty Gospel Homilies
of St. Gregory the Great (Cajka 2011, 176-177).
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word razdrésenije in ConfSol 96v 16. Finally, several instances reveal a later erroneous reading
of the text which led to variant wording differing from the original Latin text, e.g. BB¢TA BB MNE
TOCMOAYH KKARA3ND M MAAYD MPEXORB MOHXB (ConfJar 151r 13-16) — Latin Suscita in me paenitentiam
peccatorum meorum et fletum, while ConfSol combined the verb and the preposition into one verb
form and subsequently this modification necessitated a new preposition before the nouns kajazno
and plaéb: RBCTARU MNB M<OCMOAPH NA KARA3ND H MAAYD r“)'l;xom MOHXD (ConfSol 96v 24-25).

3. The Relationship between the Latin and Church Slavonic versions

3.1 I will now proceed to a textological examination of all the available versions of the prayer,
especially to a comparison of the Latin and Church Slavonic text in order to determine the most
probable place and time of the translation of the prayer. In my previous work, I came to the
conclusion that the Church Slavonic translation preserved in the Jaroslavl Prayerbook appears
to be closest to the Latin version written in the Darmstadt manuscript, although not even this
version could have been the direct pattern for the Slavic translation (Veptek 2013, 59-60). It has
to be mentioned that I previously worked only with Latin versions (3), (4), (5), (10), and (11) and
only ConfJar, thus including more material in analyses may lead to a review of the previous results.

3.2 T have already noted that Conf often occurs together with another popular Medieval
prayer called the Prayer of St. Gregory (further Greg) in the Latin manuscripts. This second
prayer was also translated into Church Slavonic and is also preserved in the Jaroslavl Prayerbook.
Furthermore, the Slavonic tradition of both prayers was even closer, since Greg was also a source
for compiling the Czech Church Slavonic Prayer to the Holy Trinity (Mikulka 2015). Studying
both prayers together appears to be important. Thus, the fact that ten Latin manuscripts out of
fourteen in which Conf is evidenced also contain Greg should not necessarily be regarded as
merely coincidental.

3.3 I would especially like to turn attention to the Latin manuscript called Egbert’s Psalter/
Codex Gertrudianus (no. 12 in the overview above). This codex has a noteworthy history, the
oldest part (Egbert’s Psalter) was written in the second half of the tenth century in Reichenau for
Archbishop Egbert in Trier. At the turn of the eleventh century, the manuscript was passed on to
Ezzo of Lotharingia and his daughter Richeza,'” who married the Polish King Mieszko II, and the
codex was given to their daughter Gertrude of Poland. She was the wife of Iziaslav of Kyiv and
thus the manuscript was transferred via Poland to Kyiv. Gertrude also initiated additions to the
codex (this is the reason for the variant name of the manuscript - Codex Gertrudianus) which
consisted of text passages and four illuminations (miniatures) as well. These illuminations are of
the Byzantine character (Lesniewska 1995, 142), but the text additions are more important for
our interest, since they consist, above all, of part of Conf (the whole version of Greg takes place in
the older part - in Egbert’s Psalter). It is a precious testimony that both prayers were known and
obviously popular in the eleventh century in the area of Central Europe. The codex came back to
Poland around 1103 and was later passed on to Aquilea and subsequently to Cividale del Friuli
where it has been held up until the present day (Lesniewska 1995, 142-143).

3.4 Earlier arguments for the closeness of the Church Slavonic Conf and the Latin Darmstadt
manuscript version were based especially on two variant wordings - specific modification in the
passage Suscita in me paenitentiam peccatorum meorum et fletum pro nomine tuo which was changed

10" Special attention has to be paid to the fact that the Darmstadt manuscript with Conf and Greg was also

written for the same Richeza (Staub - Knaus 1979, 42), which indicates a very close connection between
these two codices containing both prayers.
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to Suscita in me paenitenciam et fletum peccatorum meorum pro nomine tuo in the Darmstadt
manuscript corresponding with the Church Slavonic RAeTA RB MNE M<oemop)H KARA3NL M NAAYH
CP'EXOBS MOHXB HMeNH TRoero paan (Vepiek 2013, 59) and then, in the passage of the enumeration
of the sinful body parts, the shift of the pair peccaui in manibus et in pedibus to another place, i.e.
after peccaui in corde et in cogitationibus (Veptek 2013, 59). Now that the manuscript material is
more numerous, it is necessary to adjust these findings.

The wording paenitentiam et fletum peccatorum meorum is also included in versions from
the Fleury Prayerbook (2), Gottweig Psalter (6), St. Gallen Psalter (7) and Egbert’s Psalter/Codex
Gertrudianus (12) where this passage is attested, despite the fact that this version contains only
short excerpts from the prayer. The change of the pair manibus et in pedibus can also be found in
no. (2), (6), (7) and moreover in the Bury Psalter."!

The version from the Fleury Prayerbook in particular appears to contain lexical and textual
variants that are mirrored in the Church Slavonic translation of the prayer. One more variant
is significant, namely the substitution of the word renis in the passage of the body parts for the
lexeme nervus (peccaui in medullis et in neruis), because it corresponds better with the Church
Slavonic xuaa.'? Other variants, rather minor, which were found in Darmstadt manuscript version
corresponding with the Church Slavonic translation, are also included in the Fleury Prayerbook,
e.g. the participle regnans instead of the finite verb form regnas (cf. Veprek 2013, 58-59). The
version from the Fleury Prayerbook could not have been, however, the direct pattern for the
Church Slavonic translation since some partial features do not fully correspond with ConfJar and
ConfSol. It is of course practically impossible to give such a definitive statement when the original
version of the Church Slavonic archetype is not available, only later copies.

3.5 There is a question whether the conclusion that the most corresponding Latin text to the
Church Slavonic translation is the version from the Fleury Prayerbook, the codex originated in
the ninth century in South-Eastern Germany, could significantly modify the previous hypothesis
of the origin of the Church Slavonic Conf in the eleventh century (Veptek 2013). The possibility
of the Great Moravian translation of the prayer could be suggested, especially when contacts
of Christian missionaries from Bavaria with the Great Moravian area are attested to and also
apparently influenced by Irish culture (Cibulka 1958; Isacenko 1963; Mares§ 1964; Koziak 2004).
The implementation of West Christian elements and some non-liturgical texts into Old Church
Slavonic literature in the Cyrillomethodian period is also naturally assumed (Blaha 2013, 36;
Cermadk 2013, 55-56).

3.6 Although the earlier origin of the translation of Conf into Church Slavonic cannot be
excluded, T still hold the opinion about its origin rather in the tenth or eleventh centuries in
Bohemia. The specific branch of manuscript versions which is represented in the oldest form in
the Fleury Prayerbook continues until the eleventh century (the Darmstadt manuscript version
of Conf still remains very close to the Church Slavonic translation, also Egberts Psalter/Codex
Gertrudianus version, although it is incomplete) in the area of Central Europe. Furthermore,
lexical and textual correspondences between Conf and other Church Slavonic texts of Czech
origin remain noticeable and there is still the very precious testimony about the knowledge and
use of Conf in Bohemia represented by incorporating passages of the prayer into the Prayer to the
Holy Trinity.

Unfortunately, this passage is not included in the excerpts written into Egbert’s Psalter/Codex
Gertrudianus.

In my previous analysis, this variant was detected in the version from the Portiforium of St. Wulfstan,
however, this British manuscript also contains differences that are not reflected in the Church Slavonic
translation (Veprek 2013, 58).
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4, Conclusion

As the title of this study implies, the Prayer of Confession of Sins represents a remarkable text
with an outstanding history. Originating on the Islands, composed by Irish author(s) or at least
under the influence of the specific Irish spirituality, it spread to continental Europe, became a part
of popular Medieval devotional literature, and was then translated into Church Slavonic. Since
Church Slavonic played among Slavs a similar role as Latin in the ecclesiastical West, the prayer
was transferred into the East Slavic area and even reached the North-eastern edge of this territory
in the late Middle Ages.

The point where this transfer was mediated most probably occurred in Central Europe, in
Moravia or more likely Bohemia. The Czech recension of Church Slavonic, which continuously
lasted from the Great Moravian period until the very end of the eleventh century (cf. Veprek 2022)
and from which not all that many groups of literary works have been preserved, demonstrates its
importance within the whole context of the oldest Slavonic culture.
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Abstract: ZUPKA, Dusan. Bishops and Their Office According to Bernard of Clairvaux.
This article aims to reconstruct the picture of the bishop and his office captured in the
correspondence of Bernard of Clairvaux, providing two crucial insights. The first is the
Clairvaux abbot’s personal view of bishops and their position in medieval society. He
himself rejected this rank and ministry on several occasions, but this did not prevent him
from publicly articulating the basic principles and, above all, the moral demands on any
candidate for this responsible office. As on other issues, Bernard’s outlook was on the side
of strict discipline and firm orthodoxy, while still keeping in mind the vulnerability and
imperfection of individual bishops. This opens up a second level of significance in examining
Bernard’s correspondence. For in his letters he did not merely portray an ideal state or an
idealised theory of the episcopal vocation. On the contrary, most of his letters were addressed
to specific bishops and responded to concrete events, problems, and pitfalls in the exercise of
their office. In this way we learn a great deal about contemporary society, about the workings
of the Church and, more specifically, about the everyday problems of bishops. By analysing
the information from the letters under study, we can thus come closer to reconstructing
arealistic picture of the position, functioning and importance of bishops in the society of the
first half of the twelfth century.

Keywords: Bernard of Clairvaux, bishops, Cistercians, medieval Church, correspondence

Bernard z Clairvaux (1090 — 1153) patril k najvyznamnej$im osobnostiam duchovného, kultiarne-
ho, ako aj politického diania v prvej polovici dvanasteho storoéia. Casto sa o tejto dobe v literattre
hovori ako o dobe sv. Bernarda. Tento franctzsky mnich, kazatel, reformator a mystik ovplyv-
noval svojim dielom a konanim takmer v$etky zasadné udalosti eurdpskeho duchovného Zivota.
Ako cistercitsky mnich a neskor opat klastora v burgundskom Clairvaux stal v ¢ele ohromného
reformného hnutia, ktoré zmenilo na dlhé roky tvar zapadného monasticizmu. Véeobecne st zna-
me Bernardove skutky na podporu $irenia cistercitského radu, jeho osobny zasah pocas papez-
skej schizmy v roku 1130, jeho kazania proti heretikom v juznom Franctzsku, ¢i angazovanie sa
pri kdzani Druhej kriziackej vypravy (1147 — 1149) (Aubé 2003; Calmette 1979; Oldenbourg 1982;
Thomas 1984; Béguin — Zumthor 1944).

Do historického povedomia sa zapisal aj ako ochranca templarov, ¢i protivnik skvelého, aj
ked kontroverzného filozofa a teoldga Petra Abélarda (Le Goff 1999, 50-53). Vdaka obrovské-
mu dochovanému dielu, teologickym traktatom, spiritudlnym pojednaniam, zachovanej osobnej

1

Tato $tudia bola podporena Agentdrou na podporu vyskumu a vyvoja na zaklade zmluvy ¢. APVV -
18 - 0333 Databdza historickej terminoldgie k dejindm strednej Eurdpy a projektom VEGA 1/0164/23
Diplomacia strednej Eurépy: Medzi regionalizmom a univerzalizmom (1000 - 1700).
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kore$pondencii a v neposlednom rade vdaka ohromnému mnozstvu dobovych pramenov o iom
dokazeme solidne zrekonstruovat Bernardove nazory, jeho duchovny svet a predovsetkym pred-
stavu dokonalej krestanskej spolo¢nosti (nebeského Jeruzalema na zemi), o ktoru sa snazili cely
zivot. Kedze pochadzal zo $lachtickej rodiny, od mladosti mohol pozorovat zvyky a Zivot tejto
vrstvy; ako opat a kiaz poznal podrobne kazdodenné starosti kléru, no a v roli cistercitského
mnicha a kazatela sa dostal do ¢astého kontaktu aj s tymi najnizsie postavenymi fudmi. Vyslovene
najvrucnejsi vztah mal k tym najchudobnej$im, ktori nemali vébec ni¢ a medzi tymito fudmi
chcel byt aj pochovany (Bredero 1996; Davy 2001; Duby 1979; Evans 2000; Frizot — Perrin 2006;
Leclercq 1998; Mcguire 2011; Verger — Jolivet 2006).

Zivot, tak ako aj dielo sv. Bernarda, mali velmi pohnuty a zaujimavy osud (Leclercq - Talbot
- Rochais 1957 - 1958; Beguin 1953; James 1998).2 Osobna aktivita i literdrna ¢innost clairvaux-
ského opdta formovala, alebo aspon dotvarala, celkova klimu 12. storocia a obraz, ktory sa nam
o tejto dobe zachoval. Bernardovo dielo je prirovnavané svojim rozsahom a vyznamom k pracam
sv. Augustina. Navyse mal tento cistercitsky opat dar dokonalého jazyka, presvedcivej argumen-
tacie a neodolatelni osobnt charizmu. Vdaka tomu dokazal pre svoje myslienky strhnut nielen
$picky intelektualneho a duchovného sveta, ale rovnako vasnivo ho pocuvali aj oby¢ajni [udia.
Prave preto mu péapez Pius XII. (1939 - 1958) udelil titul doctor mellifluus, teda ucitela, ktorého
slova boli sladké ako med.?

Takmer patsto zachovanych listov ndm umoznilo pokusit sa zrekonstruovat autentické opato-
ve nazory len na zaklade jeho osobnych nézorov, bez neskorsich nanosov a réznorodych vykladov.
Drvivé vicsina jeho kore$pondencie bola urcena $irSej verejnosti, autor pocital s tym, Ze sa do-
stane do ruk viacerym adresatom. Mohol teda tymto sposobom rozsirovat svoje myslienky medzi
svojich priatelov i k cudzim osobam. Len ¢ast listov bola pisana ako déverné spravy a oznamenia
pre konkrétnych ludi. Preto mézeme citit v ich obsahu vzdy nieco viac, ¢o presahovalo tému a z-
mer listu, a ¢o malo funkciu formovat kazdého, ku komu sa list dostal.* Listy boli uz za jeho zivota
odpisované mnichmi a kolovali spolu s jeho dielami po Eurépe. Vdaka jedine¢nému vyjadrovacie-
mu talentu st Bernardove listy lahko rozpoznatelné a nezamenitelné, ¢o ulahéuje odlisit origindly
od pripadnych falo$nych dokumentov (James 1998, xxiv-xxv).’

Miesto a vyznam biskupa v stredovekej spolo¢nosti

Bernard z Clairvaux sa biskupom nikdy nestal. V jeho obdobi v8ak bolo velmi ¢astym javom, ze
na diecézne stolce sa dostavali prave mnisi a byvali opati. Bernard mal medzi nimi viacero pria-
telov, niektorym k uradu sim pomahal a pocas svojho Zivota sa dostal do kontaktu (prinajmen-
$om pisomného) s takmer vSetkymi francizskymi biskupmi. Sdm tuto vysokd funkciu pétkrat

Suborné dielo vyslo v edicii Leclercq — Talbot- Rochais, 1957 — 1958. Listy a iné pramene citované v tom-
to prispevku su ¢islované podla tejto edicie. Listy su uvadzané so skratkou Ep.

Titul doctor mellifluus pochddza z encykliky vydanej 24. mdja 1953, ktord bola venovana opatovi
z Clairvaux.

Nesmieme zabudnit, Ze opat bol predovsetkym kazatel. Mnozstvo listov, ktoré posielal do vietkych ka-
tov sveta, malo za ulohu $irit jeho posolstvo na miestach, kam sa osobne nemohol dostat. Napriklad list
Ep 458 bol poslany ¢eskému kniezatu Vladislavovi, vSetkym $lachticom a celému ¢eskému Iudu (Duci
WLADISLAO caeterisque nobilibus et universo populo Bohemiae); so zamerom, aby bol pred¢itany po ce-
lej krajine.

Ide o skvelé pojednanie o $tyle pisania a gramatickej Struktire. Bernardov $tyl bol v tomto ohlade
nezamenitelny.
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odmietol v Mildne, Janove, Remesi, Langres a Chélons-sur-Marne (Vita Prima, II, 26).° Bol si
vedomy obrovskej zodpovednosti diecéznych biskupov za celt ich komunitu veriacich, neustalych
problémov so svetskou mocou a napokon i konfliktov s vlastnym klérom a ostatnymi biskupmi.
Tieto povinnosti si vyzadovali permanentnu angazovanost v kazdodennych zalezitostiach, ¢o véak
ostro kontrastovalo so sposobom zivota cistercitského mnicha, najmi v jeho extrémnej podobe
dodrzovanej opatom z Clairvaux. DIhé hodiny stravené v mystickom rozjimani, snaha o pravi-
delny osobny kontakt s kazdym podriadenym mnichom, asketické praktiky mozné len v samote
daleko mimo zhonu mesta a v neposlednom rade chatrné a podlomené zdravie boli dostato¢nymi
prekazkami nato, aby sa svity Bernard mohol ujat ulohy pastiera dusi a neohrozil tym svoje re-
holné sluby. Na jedno z mnohych pozvani od papeza Inocenta II., aby prisiel do Rima, Bernard
odpoveda: ,,prizndvam, ze mam malé deti, ktoré musim kfmit, a preto nevidim spdsob, ako by
som k vam mohol prist bez toho, Ze by som ich vystavil pohorseniu a nebezpecenstvu (sed plane
parvulos lactare me fateor; et ideo quomodo sine gravi scandalo ac periculo ipsorum venire possim,
non video)“ (Ep 152)

Napriek tomu mal trad biskupa vo velkej tcte a povazoval ho za zakladny pilier vedenia
a spravovania krestanskej spolo¢nosti. Biskupi boli, na rozdiel od papeza, pomerne blizko ku svo-
jim veriacim a mohli u¢inne posudzovat a riadit zalezitosti vo svojej diecéze. Okrem liturgickych
ukonov, sudnej pravomoci a starostlivosti o chudobnych ¢asto sa angazovali aj vo svetskych zalezi-
tostiach alebo dokonca zastavali vysoké posty v sprave $tatu (ako kralovski radcovia, diplomaticki
vyslanci). V tomto ohlade v8ak dochadzalo k rozporom medzi cirkevnou a svetskou strankou
biskupského posobenia.

D4 sa povedat, Ze mnozstvo biskupov Zilo v presvedcent, Zze su rovnakymi panmi ako $lachtici,
¢o ich niekedy viedlo aj k ozbrojenym vystipeniam (Chélini 2004, 14-15). V zasade vsak biskupi
neboli Ziadnymi neobmedzenymi suverénmi, ktori by si na svojom tizemi robili, ¢o sa im zachcelo.
Vo vicsine pripadov to vobec nemali fahké. Museli Celit neustalym mocenskym narokom §lachty
a panovnikov, opozicii odbojnych mestskych komun, tlmit poziadavky, chyby a poklesky zvere-
ného kléru i oby¢ajnych veriacich a popri tom vsetkom sa zodpovedat zo svojich ¢inov papezskej
karii.

Tym, ze boli usidleni vo vyznamnych mestach, boli aktivni hlavne smerom k mestskému oby-
vatelstvu, zatial ¢o radovi knazi a opati osamelych klastorov mali va¢si vplyv na vidiecke obyva-
telstvo. Svedomité plnenie vlastnych povinnosti prirodzene vzdy zaviselo od charakteru a povahy
konkrétneho biskupa, ktory si musel byt vedomy toho, ,,ze biskupstvo prindsa poctu, ale taktiez
strach zratenia (Habet quidem honorem Ecclesia, sed habet et pavorem ruinae), ako napisal v liste
pre Rudolfa, patriarchu antiochijského (Ep 392)”

Biskup a jeho urad

Biskup bol v krestanskej spolo¢nosti kli¢ovou postavou a jeho vyznam a autorita rastli pocas ce-
1ého 11. a 12. storocia, teda i v obdobi Bernardovho posobenia. Opit z Clairvaux intenzivne spo-
lupracoval s okolitymi biskupmi a nadviazal s nimi kontakty, z ktorych neskoér tazil aj v prospech
vlastnej komunity. Tak ako v pripade panovnikov, papezov a opatov, stal sa ich ¢astym konzultan-
tom, mentorom, ale i nemilosrdnym kritikom. Pritom sa riadil svojim celozivotnym zameranim

¢ Podla jeho Zivotopisca Ernalda z Bonnevalu si biskupsku tiaru a prsten nevazil viac ako motyku a hrable

(quam rastrum et sarculus).
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na charitas, pokoru a harmoniu medzi fudskymi skutkami a Svitym pismom (Calmette 1979,
116-159; Thomas 1984, 125-129).”

Pre svitého Bernarda bolo biskupstvo posvétnou sluzbou (ministerium). Na jej vykonavatela
vznasa vzdy velmi prisne néroky a pozaduje bezahonny charakter. Takyto ¢lovek si musi uvedo-
mit, Ze Zivot biskupa je bojom na dvoch bojovych poliach. Musi branit saim seba, no hlavne tych,
ktori boli zvereni pod jeho ochranu. Zapasi s roztopasnym telom (carnis lasciviam) a s marnotrat-
nym svetom (nequitiam saeculi) (Ep 392). M4 si hlavne v§imat vlastna hierarchicka podriadenost
vys$$im autoritam, a nie svoju nadriadenost voc¢i fudom zijucim v jeho diecéze. V sulade s Pismom
Bernard z Clairvaux zdoraziuje, Ze kazdy biskup sa ma spravat tak, ako by chcel, aby sa k nemu
spravali druhi. Kazdopddne je jeho povinnostou nikdy neopustit svojich veriacich:

Vyzbroj sa, postav sa do bitky a bojuj urputne za stido tebe zverené, ktoré budes musiet vratit
celé tomu, ktory ti ho prepoZical. A bojuj aj za seba samého, lebo budes musiet zloZit ticet aj
za seba. Maj sa na pozore vo svojej vysokej pozicii, ind¢ mozes padniif a byt tym viac otra-
seny, z ¢im vicsej vysky si spadol. Drz si svoju vysokii poziciu bez toho, aby si bol pysny, lebo
slovami Apostola, nenamyslaj si, radsej sa boj! (Rim- 11,20). Pre miidreho muza je vysoky
post skor prileZitostou pre bdzeri ako pre pychu (Ep 392).8

St to prave pokora a bézen, ¢o Bernard silno prizvukuje vSetkym tym, ktori chct svoje posla-
nie konat poctivo. Biskupsky urad prinasal mnozstvo pokuseni, ktoré mohli ¢loveka odtrhnut
od cirkevnych povinnosti. Tazba po majetku, uradoch a ziskavanie svetskej slavy bolo ¢astym
pokleskom stredovekych biskupov. Sam seba sa opdt v listoch spytuje, ¢i mdze byt pre biskupa
nieco necestnejsie ako tizba po poctach (gloriae cupidum) (Ep 126).°

Naopak, cnostny pastier dusi by sa mal neustéle poniZovat a zostavat pokojny pri snahe o spa-
su a milost. K tym vedu tri zdkladné a jednoduché kroky: pokora, viera a bazen (in acquisitionem
salutis et gratiae tribus gradibus ascendas: humilitate, fide, timore) (Ep 372)."° To plati dvojndsobne
v pripadoch, ked je do tejto funkcie povolany jednoduchy mnich, alebo knaz, pretoze u nich hrozi,
ze by nemuseli zvladnut tento prechod idedlne. Av8ak aj v Pisme ¢i v Zivotoch svitcov existuju
pripady, ked jednoduchi ¢i dokonca nehodni Iudia boli povolani za pastierov dusi (Pavol, Matus,
Ambroz). Podla Bernarda teda musi kazdy biskup zvazit, ¢i ponaknuty post prijat. Chybou je totiz
vziat to, na ¢o ¢lovek nemad, zaroven vsak nevyuzit schopnosti, ktoré ma (Ep 8).!

Ako ¢ervena nit sa tiahne celym opatovym dielom presvedcenie, ze kazdé dobrodenie (v tom-
to pripade biskupsky stolec) sa deje skrze Boziu milost. Ziskanie akejkolvek pocty ¢i hierarchické
povysenie nie st odrazom kvalit a schopnosti doty¢ného, ale ¢isto len prejavom Bozieho planu
s tymto ¢lovekom. Preto, ako sme uz spomenuli, ani biskup nema dévod na pychu, ale skor na po-
koru a bazen. To sa da dosiahnut uvedomenim si jednak Bozej sily a zaroven vlastnej fudskej
slabosti (considerationem divinae potentiae, et propriae infirmitatis) (Ep 393). V takom pripade
teda biskup nespysnie a nebude sa k svojej diecéze spravat ako feudal k svojmu lénnikovi, ale ako

7 Bernard napisal aj konkrétne dielo pre biskupov O mravoch a povinnostiach biskupov (De moribus
et officio episcoporum).

8 ,Accingere, sta in praelio, pugna fortiter pro gregibus tibi commissis, quos te necesse est Commissori
ex integro reconsignare: pugna et pro te ipso, quia et pro te habes exigere rationem. Caveto tibi in loco
excelso, quo stas: ne forte, quod absit, corruas, et tanto gravius conquasseris, quanto ex altiori corrueris.
Sic locum aptum teneas, ut tamen altum non sapias, sicut dicit Apostolus: Noli altum sapere, sed time.
Locus altus sensato homini non tam occasio est elationis, quam causa timoris.*

®  Akvitanskym biskupom okolo roku 1131.

10 Biskupovi z Palencie, okolo roku 1146 - 1147.

" Arcibiskupovi z Kolina, z roku 1131.
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spravodlivy ochranca. Tento list bol adresovany jeruzalemskému patriarchovi okolo roku 1138.
Biskupi vyznamnych miest (Jeruzalem, Rim, Antiochia) st drzitelmi eSte vacsej milosti, lebo st
spati s miestami Kristovho posobenia, ¢i sidlami prvych krestanskych obci. Napriklad, tak ako bol
ucenik Jan vyvoleny spomedzi apostolov, aby sa stal ochrancom Marie, tak bol aj jeruzalemsky
biskup vybrany spomedzi vSetkych biskupov, aby chranil miesta, kde travil Jezi§ svoj pozemsky
exil (Calmette 1979, 179-192).

Napriek ur¢itej predurcenosti sa prelati nesmu uspokojit so stavom veci, ale svojou aktivitou
nadobudnuté postavenie zveladovat. Svity Bernard sa ich v tomto smere snazi pozitivne stimu-
lovat. Vo svojich listoch sa pokdsa naértnit obraz idedlneho biskupa. Ten ustavi¢ne upeviiuje
svoje postavenie a prinos pre spolo¢nost konanim dobrych skutkov, zachovavanim cirkevnych
kanonov, laskou k spravodlivosti, preukazovanim svojej bazne pred Bohom. K zakladnym cha-
rakteristikdm patri aj neustala starostlivost o chudobnych, chorych, vdovy a siroty. Taktiez musi
vediet obozretne a opatrne pristupovat k vzdelanym i jednoduchym rovnako. Opat z Clairvaux
zaroven pripomina, Ze je nevyhnutné, aby bol pripraveny na smrt, odhodil pozemské veci a pri-
Inul k tym nebeskym. Naopak, biskupom sa nikdy nesmie stat ten, kto je lenivy, ma zIé svedomie
a pohorsujucu povest (Ep 329, 26, 64).

Tak ako v pripade popisu idedlneho mnicha alebo papeza, obracia sa Bernard k vzoru, ktory
predstavuje starozdkonny kral David. Biskup tiez musi dokazat prekonévat zlo dobrom (vincat in
bono malum), byt mily a trpezlivy a predovsetkym nesmie byt hasterivy, aby nedaval zly priklad
svojmu okoliu. Trpezlivost mu pomoéze mat strpenie so zlymi ludmi, znasanlivost ich od tohto zla
vylieci (Ep 25)."? Len cnostny a neoblomny ¢lovek sa moze zhostit tejto nelahkej ulohy:

Snaz sa ako Pavol, byt poctou pre svoju sluzbu vazZnostou tvojich zvykov, zrelostou tvojich rad, cest-
nostou tvojich skutkov. Sti to prdve tieto viastnosti, ¢o najviac ozdobujii a povzndsajii biskupsky tvirad
(Ep 28).

Dolezitou je aj schopnost dokdzat sa obklopit midrymi fudmi a vediet si vybrat spolahlivych
radcov. Pre biskupov je chvalyhodny aj zdujem o poznanie a ¢itanie svatych knih, ktoré im maju
pri praci pomahat.

Pocas celého svojho verejného pdsobenia aj osobného Zivota si Bernard z Clairvaux nado-
véetko cenil chudobu. Pre mnichov bola podla neho prakticky nevyhnutnostou. Biskupi vsak
nemohli nedisponovat ur¢itym majetkom ¢i peniazmi, pretoze by nemohli vykonavat svoj urad.
Chudobu v ich pripade zastupuji dobro¢innost a starostlivost vo¢i chudobnym, chorym, vdovam,
sirotam a vetkym ostatnym znevyhodnenym skupinam spolo¢nosti. Bolo tiez zvykom, ze biskupi
pred smrtou odkazali ¢ast svojho majetku miestnym kostolom a ur¢iti sumu penazi nechali roz-
dat chudobnym a hladnym Iudom.

Napriklad biskupa Atta z Troyes (myslel si, Ze umiera, a preto rozdal svoj majetok chudob-
nym, neskor v8ak vyzdravel a zistil, Ze prisiel takmer o vSetko) opat z Clairvaux v liste uistuje, ze

Pre arcibiskupa z Rouenu, okolo 1131.

»Paulum imitari curato in honorificando ministerium tuum. Honorificabis autem gravitate morum,
maturitate consiliorum, actuum honestate. Haec sunt quae officium episcopale maxime nobilitant et
ornant.“ List poslany na prelome rokov 1135/1136 novozvolenému biskupovi zo Zenevy Ardutiovi,
ktorého v$ak predchadzala povest o nie prave najcnostnejsej minulosti a skutkoch. Svity Bernard prave
preto apeluje na tohto prelata, aby na svojom novom poste zmenil svoje spravanie. Pred o¢ami m4 stéle
priklad svitého Pavla ¢i Matusa.
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konal spravne, lebo chudoba je istym znakom vzne$enosti, cennej$im ako purpur. Svojim pocina-
nim oslavil Boha a jeho svitych a sam pre seba pod hrozbou smrti ziskal (ve¢ny) zivot (Ep 23).

Chudoba a s fiou spojena tzba po spravodlivosti maju byt vidy nadradené vysokému postu aj
peniazom. Preto je chvalyhodné, ak nejaky biskup v bohatom a dolezitom meste dokaze odolavat
pokuseniu a zostat verny svojim predsavzatiam (sed episcopum Londoniensem pauperem vivere, id
plane magnificum) (Ep 24)." Jeho ulohou m4 byt tiez pomoc okolitym klastorom, ktoré ¢asto bis-
kupi vynimali spod svojej pravomoci. Medzi dalsie tlohy patrila aj starostlivost o zakladné skoly
v mestach, ktoré vznikali pri miestnych katedralach (Riché - Verger 2011, 77-98).

Volba, hierarchia, odchod

Biskup vystupoval na svojom tzemi aj ako mocna osoba. Hierarchicky bol najvy$sim predstavi-
telom cirkvi vo svojej diecéze; zo svojich skutkov sa zodpovedal len svojmu arcibiskupovi a vo
vaznych veciach papezovi. Bol protiviahou a ¢asto i superom miestneho feudala, s ktorym zépasil
o postavenie a moc. Ich spory musel ¢asto riesit az panovnik.

Pravomoc mal biskup aj nad svojim klérom a reholnikmi. Ked sa Bernard rozhodol zostat len
vo svojom konvente a neodchddzat z neho za ziadnych okolnosti, pripusta, Ze je tento slub ochot-
ny porusit len v pripadoch, ked ho povola diecézny biskup alebo papezsky legat. Prikazy od ludi
v tomto postaveni by mohol odmietnut len na zéklade privilégia od vyssej autority (t. j. papeza)
(Ep 48; Oakley 2012, 15-41 a 160-184; Morrall 1997, 28-59)."® V kompetencii biskupa bolo aj
trestanie hrie$nikov a kriminalnikov a radit svojim opatom, ktori im takychto Iudi ¢asto posielali
(Ep 61). Bernard z Clairvaux priznava, Ze sam sa casto obracia na svojho diecézneho biskupa
v otdzkach, ktoré si netrifa riesit sam, alebo st mimo jeho kompetencie.

Opat z Clairvaux vSak zaroven varuje pred tymi, ¢o neuniesli tarchu svojho uradu a zlozili ho.
S odstupom c¢asu vsak znova zatuzili po vysokych postoch, starosti o dom, urovnavani zalezitos-
ti, poslusnosti sluzobnikov, slobode konania a moci nad ostatnymi (sublimitas loci, domus cura,
rerum dispensatio, obsequia famulorum, libertas tui, potestas in alios) (Ep 87). Preto nerad vidi,
ako sa prelati vzdavaju svojich uloh. Snazi sa o zachovanie autority a vaznosti biskupského turadu,
ktory nesmie byt chapany len ako vyhodna odmena a prostriedok k spolocenskému postupu.
A tak piSe, Ze len vo dvoch pripadoch moéze byt biskupska rezignacia akceptovand. Po spachani
vazneho zlo¢inu (mortale aliquid commissum), alebo s povolenim péapeza (summi Pontificis licen-
tia). Pre tych, ktorym sa zda uloha biskupa pritazka a snazili sa jej zbavit odchodom do klastora,
svity Bernard odporuca zostat vo svojom urade, ale pritom prijat oblecenie a zivot mnicha (Ep
319)."7 Dal3ou alternativou bolo prelozenie nespokojného biskupa na iné miesto, kde by mohol
svoj urad vykonavat v pokoji a s va¢sim prospechom pre seba i svojich veriacich.

Aby sa predislo zbyto¢nym komplikdciam s vhodnostou a sposobilostou jednotlivého biskupa,
mala byt zarukou kanonickd a uvazena volba. Vyber, spoznanie a dosadenie vhodného kandidata

Uz samotné oslovenie v liste je velavravné: ,Pauperi episcopo pauperi abbas, paupertatis consequi
praemium, quod est regnum coelorum.*

Londynskemu biskupovi a zndmemu vzdelancovi Gilbertovi, okolo roku 1128.

»-.. NUnquam (si causa duntaxat nostri ordinis non fuerit) exire de monasterio, nisi aut apostolicae Sedis
legato, aut certe proprio vocante episcopo: quibus nostrae humilitati, sicut optime nostis, contradicere
omnino fas non est, nisi ex quocunque superioris auctoritatis privilegio.*

»Videtur ergo nobis, sanius sapienti non praescribentibus, ut quod tenetis teneatis, et humilitatis habi-
tu, vitaeque sanctitate monachum exhibeatis in episcopo.” List adresovany Thurstanovi, arcibiskupovi
z Yorku, ktory chcel pred smrtou odist do klédstora a tam dozit svoj Zivot. Argumentoval sfTubom z mla-
dosti, v ktorom sa zaviazal vstupit do klastora v Cluny.
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znamenalo pre kazdu diecézu zdkladny problém, ktorého nedbanlivé vyrieSenie mohlo spdsobit
nemalé spory a tazkosti. Pri volbe nového biskupa bolo treba zohladnit r6znorodé zaujmy. Osoba
kandidata musela vyhovovat jednak obyvatelom mesta, v ktorom mal sidlit, kléru, ktory mu mal
podliehat, musel byt odobreny papezom a panovnikom, aby kvoli nemu nevznikli zbyto¢né kon-
flikty. Kandidt na biskupa musel tiez spliiat kanonické poziadavky, ktoré boli jasne stanovené
koncilmi a dobovymi dekretaliami.

Bernard z Clairvaux tito situaciu velmi dobre poznal. Sdm sa zt¢astnil na niekolkych volbach
a konsekrdciach, v niektorych pripadoch bol sam povereny dohliadnutim nad spravnostou a ka-
nonickostou tohto aktu (Langres, Remes, Lyon, Tours, York, Auxerre). Vacsinou islo o pripady,
ked boli zvoleni dvaja biskupi a Bernard bol papezom alebo panovnikom povereny, aby rozhodol,
ktory z nich md vécsie pravo na zastavanie uradu (Aubé 2003, 357-381, 426-437). Vzdy dozeral
na to, aby bol nakoniec zvoleny ten kandidat, ktory splital v ¢o najvic¢iej miere jeho predstavu
o dokonalom pastierovi dusi. Dolezitd ulohu v tomto smere hral vek uchadzaca, aby sa zabranilo
zvoleniu pristarého biskupa, ktory by nevlddal ¢elit nerestiam kléru, a zdrover, aby sa na stolec ne-
mohol dostat nedospely ¢lovek, v najhor§om pripade dokonca este len dieta. Za obzvlast pohorsu-
juce a odsudeniahodné povazoval Bernard najmi protekéné udelovanie tiradov malym chlapcom,
ktori nedokdzu riadit ani sami seba (,,... puerulo qui seipsum regere non potest”) (Ep 427).

Ohlad sa mal brat taktiez na prianie a nazor zastupcov kléru i obyvatelov mesta. V pripade
nejednotnej volby sa prihliadat aj na pocet a postavenie tychto volitelov. Ak i$lo o ustanovenie
arcibiskupa, dolezité bolo aj stanovisko hlasujucich biskupov (suffraganeorum consilium episcopo-
rum) (Ep 202)." No a ked nejestvoval uz Ziadny sposob, ako vybrat spomedzi dvoch kandidatov
toho vhodnejsieho, ma byt podla opata z Clairvaux zvoleny ten, proti ktorému vystupuje najviac
nerestnych a hriesnych Iudi.

Redlne problémy a konfrontacia s mocou

Bernard z Clairvaux vo svojej kore$pondencii nacrtdva hlavné rysy svojho ndhladu na biskupstvo
a jeho vyznam. Drviva vdc$ina jeho listov sa vSak tyka konkrétnych osob, ktori sa stali biskupmi
a jednotlivych udalosti spojenych s vykonom ich uradu. Po ukonceni papezskej schizmy sa vratil
do Clairvaux a intenzivnej$ie sa venoval zélezitostiam vo svojom okoli (Leclercq 1998, 64-65;
Whalen 2014, 119-120). Mal tak moznost aktivne vplyvat na biskupstva nie len v duchovnej rovi-
ne pomocou listov, ale predovsetkym vdaka svojej spominanej pritomnosti pri dolezitych volbach
a rozhodnutiach. Tak sa mu podarilo vytvorit si okolo konventu v Clairvaux siet spriaznenych
biskupov. S cielenym alebo len okrajovym prispenim opéta sa na biskupské stolce dostalo viace-
ro jeho priatelov a blizkych spolupracovnikov. Bernardov priatel Viliam zo Champeaux sa staral
o stolec v Chalons-sur-Marne; cistercitsky mnich Hugo z Maconu sa stal biskupom v Auxerre;
Bernardov bratranec Godefroi de la Roche v Langres; Hugo, opat z Trois-Fontaine sa dostal
na miesto kardinala-biskupa z Ostie, mnichom v Clairvaux bol aj kralov brat Henrich, neskorsi
biskup z Beauvais; svojich kandidatov presadil Bernard tiez v Lyone, Remesi a v podstate aj v Rime
(Inocent II., Eugen IIIL.) (Jedin 2000, 4891-4892). Prave tieto vdzby na diecéznych predstavitelov
spolu s kontaktmi, ktoré udrzoval s viacerymi vplyvnymi ludmi v rimskej karii, a s reholnymi
$pickami, Bernardovi umoznovali dosiahnut obrovsky vplyv na celé cirkevné dianie, aj ked sam
zastdval len funkciu opata v kldstore odliceného od centra spolocenského diania.

Dosadzovanie reformne zmys$lajucich a svedomitych biskupov sa v§ak muselo stretnut s nevo-
louTudi, ktorym vyhovovalo ne¢inné tolerovanie neresti kléru ich predchodcami. Opit z Clairvaux

8 List pisany pri volbe arcibiskupa zo Sens na jar roku 1142.
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si to uvedomil a realisticky priznaval, ze by sme ,,museli opustit tento svet, aby sme unikli vetkym
zlym ludom, ktorych cirkev toleruje (Alioquin de hoc mundo exiremus, si vellemus omnes malos
fugere, quos Ecclesia tolerat)” (Ep 353). Na druhej strane to v§ak neznamend, ze biskupi nemuseli
bojovat aj proti nepriazni osudu. Bernard popisuje pripad biskupa z Troyes, ktory sa verejne snazil
napomendt svoj klérus a reformovat ho, ale dockal sa za to len ohovarania a staznosti u papeza:

Drzost kléru, ktorej matkou je nedbanlivost biskupov, je vSade protivnou a otravujiicou celii cirkev.
Biskupi hdadzu psom, co je svité a perly pred prasce, ktoré sa na ne vrhajii a sliapu po nich. Ale je len
sprdvne, Ze maju trpiet pre tych, ktorych majii kimit. PretoZe nenapravuju zlé skutky tych, ktorych
obdarivajii bohatstvom cirkvi, a nesti ndklad zla (Ep 152)."

Ak sa reformnému biskupovi podarilo presadit svoje dobré imysly vo svojej diecéze, mohol nara-
zit na odpor slachty alebo panovnika. Takymto pripadom je posobenie parizskeho biskupa Stefana
a arcibiskupa zo Sens Henriho. Pokial obaja prelati Zili svetskym a duchovne vlaznym Zivotom,
bol s nimi franctzsky panovnik zadobre. Akondhle sa obaja obritili k dobru a prisnosti mravov,
dostali sa s nim do konfliktu (Aubé 2003, 212-213). Podla svitého Bernarda v ich osobach krél
ako novy Herodes ,,prenasleduje tizbu po spravodlivosti, zbozny Zzivot a samé nabozenstvo (in
episcopis justitiae persequitur zelum, pietatis cultum, habitumque ipsum religionis)” (Ep 49).

Bernardova snaha o formovanie dokonalého biskupa sa delila na jeho pisomna formu (listy,
traktaty, Ziadosti) a aktivnu ucast pri rieSeni existujicich problémov. Podas Zivota i po svojej smrti
mu bol idedlnym vzorom dlhoro¢ny priatel Viliam zo Champeaux, ktory chodil osobne, i v zlom
pocasi, riesit zalezitosti svojich diecézanov a reholnikov. V opatovych predstavach by mal byt
hlavne starostlivym dozorcom poriadku a naprava¢om pokleskov veriacich. Silna snaha o vytrva-
nie v chudobe a dobrovolné ponizovanie mali zarucit, Ze biskupi nebudu svoje vysoké postavenie
zneuzivat k vlastnému obohateniu, alebo mocenskym narokom. Podobne ako pri mnichoch a pa-
pezoch klddol na biskupov vysoké mordlne naroky a pozadoval mimoriadne osobné schopnosti,
ktoré mali byt vyuzité v prospech zvereného kléru i obycajnych ludi. V skutoc¢nosti vsak tieto
podmienky splitali len niekolki sti¢asni biskupi, zatial ¢o sa vi¢sina z nich stratila v priemernosti
a podaktori dokonca posobili vyslovene negativne. Bernardove listy vSak boli adresované hlavne
tym z nich, ktori dokdzali ndjst v sebe dostato¢nti odvahu, aby netolerovali poklesky svojich ludi
a dokazali dobre spravovat im zvereny urad (Ep 58).

Specidlne postavenie medzi vSetkymi krestanskymi biskupmi mal rimsky biskup. Ako hlava
katolickej cirkvi a najvyssi predstavitel duchovnej moci na Zapade bol papez viac nez len oby-
¢ajnym preldatom. Bernard z Clairvaux cely Zivot aktivne podporoval papezsky primat a to nie
len v duchovnej, ale aj vo svetskej rovine (Frizot — Perrin 2006, 66-111; Calmette 1979, 56 — 87;
Oldenbourg 1982, 57-61; Schatz 2002, 95-97). Zasadne obhajoval pravo rimskeho biskupa byt
najvys$im sudcom a tym, kto ma rozhodovat o najvyznamnejsich nabozenskych otézkach a diani
v cirkvi. Podla Bernarda bol papez najvyssim predstavitelom krestanstva na zaklade poverenia
samotnym Kristom (Mt 16,18 - 19). Tiez Casto vo svojej korespondencii modeloval rimskeho
biskupa ako milujiceho, ale prisneho a spravodlivého otca, formovaného podla obrazu staroza-
konnych postav (napriklad kral David) (Ep 237, 238). Cistercitsky opat tiez sam aktivne vstapil
do diania v kurii a vykonaval ulohy z poverenia rimskeho pontifika. Pravdepodobne najlepsie
tieto postoje a vztahy s papezstvom ilustruje Bernardova klucova rola pocas papezskej schizmy

»Insolentia clericorum, cujus mater est negligentia episcoporum, ubique terrarum turbat et molestat
Ecclesiam. Dant episcopi sanctum canibus, et margaritam porcis: et illi conversi conculcant eos. Merito
quales fovent, tales et sustinent. Quos ditant Ecclesiae bonis, non corrigunt eorum mala, malosque
gravati portant.”
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po zvoleni dvoch papezov v roku 1130 (Anaklet II. a Inocent II.). Podla dobovych pramenov
aj podla modernej historiografie to bolo do velkej miery vdaka Bernardovi z Clairvaux a jeho
vehementnej podpore, Ze sa nakoniec presadil nim preferovany kandidat, Inocent II. (1130 -
1143) (Aubé 2003, 218-238; Leclercq 1998, 64-65; Bredero 1996, 128-139). Druhym zasadnym
momentom bola volba Eugena III. (1145 - 1153), ktory pod menom Bernard Paganelli pdsobil
ako cistercitsky mnich v Clairvaux prave pod vedenim svitého Bernarda (Ep 239; Oldenbourg
1982, 81; Williams 1920).% Nie div, Ze sucasnici povazovali clairvauxského opata za skutoéného
duchovného lidra cirkvi, zatial ¢o papez bol len hrackou v jeho rukdch. Dokladd to znamy list
Bernarda Eugenovi III. z roku 1145 (Aiunt non vos esse Papam, sed me) (Ep 239).

Zaver

Obraz biskupa a jeho uradu zachyteny v koreSpondencii Bernarda z Clairvaux poskytuje dva za-
sadné poznatky. Prvym je osobny pohlad clairvauxského opdta na biskupov a ich postavenie v stre-
dovekej spolo¢nosti. Sam viackrat tuto hodnost a sluzbu odmietol, ¢o mu vsak nezabranilo v tom,
aby verejne formuloval zdkladné principy a predovsetkym moralne naroky na kazdého kandidata
na tuto zodpovednu funkciu. Ako aj v inych otdzkach, Bernardov podhlad stal na strane prisnej
discipliny a pevnej ortodoxie, pricom v$ak mal stale na zreteli zranitelnost a nedokonalost jednot-
livych biskupov. Tym sa otvara druhd rovina vyznamu skiimania Bernardovej kore$pondencie.
Vo svojich listoch totiz nevykresloval len idealny stav ¢i zidealizovanu tedriu biskupského povola-
nia. Naopak, vdcsina jeho listov bola adresovana konkrétnym biskupom a reagovala na konkrétne
udalosti, problémy a uskalia vykonu ich funkcie. Tymto spdsobom sa dozvedame vela o dobovej
spolo¢nosti, o fungovani cirkvi a presnejsie aj o kazdodennych problémoch biskupov. Na zaklade
analyzy skiimanych listov sa tak mo6zeme viac priblizit rekonstrukcii redlneho obrazu postavenia,
fungovania a vyznamu biskupov v spolo¢nosti prvej polovice 12. storodia.
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Abstract: KRAFL, Pavel. Confraternities of Selected Convents of the Canons Regular of St
Augustine in the Archdiocese of Prague in the Pre-Hussite period (Roudnice, Jaromét, Rokycany
and Sadskd). A Diplomatic Study. The convents of different monasteries of the order of the
Canons Regular of St Augustine concluded confraternities between each other. The tool
used to conclude confraternities was a confraternity document, and this bound the convent
to fulfil certain obligations. In this study, the author focuses on those monasteries whose
archives are not extant. In such cases, we can only study confraternities on the basis of
documents which have been kept in the archives of other monasteries. The subject of study
is the confraternities among convents for monasteries in Roudnice, Jaromét, Rokycany and
Sadska, which were located within the territory of the Archdiocese of Prague. The necrology
of the Roudnice monastery and that of the monastery in Kazimierz near Cracow proved to be
helpful sources. For the four monasteries mentioned, a study of the documents demonstrated
five confraternities. Necrologies demonstrated a number of other confraternities with the
Roudnice and Kazimierz convents.

Keywords: confraternity, monastery, Canons Regular of St. Augustine, Archdiocese of Prague,
Bohemia, medieval document, Middle Ages

Uvod

R4d feholnich kanovnikt sv. Augustina nebyl exemptni a s tim souvisi skute¢nost, ze chybélo
centralni fizeni. Jednotlivé klastery byly podfizeny diecéznim biskuptiim a neexistovaly vazby
mezi klastery zaloZené na filiaci. Namisto téchto vazeb spravni povahy konventy fadu vytvarely
mezi sebou sit vztaht v podobé konfraternit, které byly zalozeny na recipro¢nich bohosluzeb-
nych a modlitebnich aktivitach, vytvéfeli jimi duchovni spolecenstvi. Néstrojem pro uzavirani
konfraternit byla listina, kterou se konvent zavazoval k ptislusnym povinnostem. Vydavatelem je
predstaveny a konvent jednoho klastera, piijemcem je pfedstaveny a konvent druhého klastera.'
Nasledné obvykle predstaveny a konvent druhého klastera vydali analogickou listinu ve prospéch
predstaveného a konventu prvniho klastera. Konfraternitni listiny byly v klasterech roudnického

! Az navyjimku, kterou si predstavime nize.
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okruhu formulovany jednotné podle rozsifeného formulare. Jak vyplyva ze znéni téchto listin,
podstatou konfraternity bylo celebrovani mse, zpév zalmi a odfikani modliteb Ot¢enas a Zdravas
Maria za zemfelé bratry sprateleného konventu po jejich smrti a posléze ve vyro¢ni den zpév Zal-
mil, mensi vigilie a celebrovana mse (Krafl 2003, 18; Krafl 2018, 61, 63, 65-66; Krafl - Mutlova -
Stehlikovd 2010, 55, 58, 62; Krafl 2022a, 87). Znéni listiny reflektuje ustanoveni roudnickych statut
(Ebersonova 2021, 130-132).2

Cilem staté je popsat konfraternity vybranych konventti fadu feholnich kanovnika sv.
Augustina v prazské arcidiecézi. Vybér se omezuje na klastery, jejichz archiv se nedochoval. Jedna
se 0 konventy klastert v Roudnici nad Labem (zalozen 1333), Jarométi (1349), Rokycanech (1361)
a Sadské (1362) (VI¢ek - Sommer - Foltyn 1997, 267, 621, 622, 632; Machilek 1976, 138). Stranou
naseho zdjmu budou konfraternity se svétskymi osobami.

U této Ctverice klasterd jsme odkdzani na konfraternitni listiny, které se dochovaly v archivech
jinych klastert tohoto fadu nebo v jinych institucich. Zejména se jedna o archiv klastera na Novém
Meésté prazském (na Karlové) a archiv klastera v Treboni, které jsou uloZeny v Narodnim archivu
v Praze v ramci skupiny fondt ozna¢ované Archivy zrusenych klastert.? Tyto listiny byly neddvno
vydany in extenso (Krafl 2022b).* Dobte se zachoval archiv vychodoceského klastera feholnich
kanovnikd sv. Augustina v Lanskrouné, ktery se nachdzi v Moravském zemském archivu v Brné
jako fond se zavadéjicim ndzvem E 3 Augustiniani Olomouc.® Cenny soubor predstavuje Farni ar-
chiv v Kladsku, dnes uloZeny v kladském klastete jezuitd, ktery je témér vyluéné slozen z listinné-
ho materialu nékdejsiho klastera feholnich kanovnik sv. Augustina v Kladsku.® Zachovan dodnes
je archiv stale fungujiciho klastera Boziho Té¢la feholnich kanovniki sv. Augustina v Krakové-
Kaziméti.” Mnohé z listin z nékdejsiho archivu kanonie ve Sternberku jsou dochovany bohuzel
toliko v kopiéfi ze 17. stoleti, ktery je dnes ulozen ve fondu Augustinidni Sternberk v olomoucké
pobocce Zemského archivu v Opavé.® Nékteré listiny tykajici se rokycanskych konfraternit se na-
chazeji v Archivu mésta Rokycany, dnes soucasti Statniho oblastniho archivu Plzen - Statniho

Nahlédneme-li do sousednich zemi, pak maji podrobné rozepsand ustanoveni tykajici se liturgie statuta

videnského konventu feholnich kanovniki sv. Augustina (Krafl 2016, 29-33).

3 Narodni archiv (dédle NA) Praha, Archivy zruSenych kldsterd (dale AZK), Rddovy archiv (ddle RA)
Karlov, RA Tfebon.

* Jinak listiny eviduje katalog Schubert 1901, 4-5, 8-11. Pro obdobi Vaclava IV. jsou zékladni informace

o listinach dale otitény v regestovém katalogu doby Vaclava IV. (Beranek — Berankova 2006; Beranek —

Berénkova 2007).

Moravsky zemsky archiv (ddle MZA) Brno, E 3 Augustinidani Olomouc. — Listiny jsou in extenso vydany

v diplomatafi lanskrounského klastera (Krafl - Mutlova - Stehlikova 2010, 103-397). Regestové jsou

zpracovany v regestovém katalogu doby Véclava IV. (Krafl 2010).

Klaster jezuitt Kladsko, Farni archiv. - Listiny pro obdobi do roku 1382 jsou in extenso otistény v diplo-

matari kladského klastera (Krafl — Blechova 2018). Listiny, které potfebujeme pro nasledné obdobi, jsou

editovany ¢asopisecky (Krafl 2019, 103-107).

Klaster Boziho Téla Lateranskych feholnich kanovnikti Krakov-Kaziméf, Klasterni archiv. — Aktudlni

listiny z archivu jsou editovany ¢asopisecky (Krafl 2003, 21-29).

8 Zemsky archiv (dile ZA) Opava, pobocka Olomouc, Augustinidni Sternberk, sign. 167, Liber fundati-

onum, confirmationum, privilegiorum, liberae electionis, terminorum, item emptionum, commutati-

onum, contractuum, venditionum, haereditatuum, omnium pagorum ad canoniam Sternberg canoni-

corum regularium ordinis sancti Augustini spectantium, pag. 150-158. — Soupis konfraternitnich listin

z tohoto kopiare je k dispozici ve sdruzeném inventari fondt augustinidant eremitti a feholnich kanov-

niké sv. Augustina Moravského zemského archivu v Brné (Svabensky 1959, 53). Jedna z listin je edi¢né

zptistupnéna ¢asopisecky (Krafl [2008], 215-216).
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okresniho archivu v Rokycanech.’ Z listin archivu roudnického klédstera mame dnes k dispozici
pouze kopiar obsahujici vybér z listin, které v ptivodnim archivu nepochybné byly. Pro nase po-
tteby ovSem nenf aktudlni (Emler 1893). Sttedovéké opisy konfraternitnich nékterych listin roud-
nického konventu Ize nalézt v rukopise Narodni knihovny sign. XIX B 3.'° Nékteré konfraternitni
listiny jsou vydany v ¢eskomoravskych regestech (Blechova 2017).

Zakladni literaturu k feholnim kanovnikiim sv. Augustina ve stfedni Evropé shrnul autor ¢lan-
ku (Krafl 2015, 23-42), tentyz podal vyklad o literatute k déjindm fddu v ¢eskych zemich ve stre-
dovéku (Krafl 2015, 43-63; 2018, 9-24). Vzhledem k terminologické neustalenosti a predevsim
uzivani nespravného oznaceni augustiniani nebo vSeobecné rozéifeného, nicméné nespravného
pojmu augustinidni kanovnici ve star$i odborné literatute je tfeba odkazat na terminologicky roz-
bor uzivaného jména fadu, s tim, Ze vhodné je uzivani oficidlniho oznaceni feholni kanovnici sv.
Augustina a ptipustné je oznaceni augustinidnsti kanovnici. Neni-li fe¢ téz o jiném radu ze sku-
piny fadi feholnich kanovnikil (napf. premonstrati ¢i antonité), pak lze uzit i zkracené znéni
oficidlniho nazvu v podobé feholni kanovnici (Krafl 2009, 148-155; 2015, 13-22). Soustavné jsou
zpracovany konfraternity lanskrounského konventu feholnich kanovnikii sv. Augustina (Krafl -
Mutlova - Stehlikova 2010, 55-64), konfraternity kladského klastera reholnich kanovnikd (Krafl
2017, 7-13; 2018, 61-68), konfraternity klastera feholnich kanovniki v Praze Na Karlové (Krafl
2022a, 79-89) a konfraternity kaziméiského konventu feholnich kanovnika (Krafl 2003, 9-20).
Jenom stru¢né a bez hlubsiho rozboru jsou v literatute registrovany konfraternity rokycanského
konventu (Zahradnik 2001, 121), tiebonského konventu (Kadlec 2004, 81) a dalsich konvent
(Machilek 1976, 116).

Roudnice nad Labem

Original nejstar$i konfraternitni listiny vydané roudnickymi feholnimi kanovniky sv. Augustina
se dochoval ve Farnim archivu v Kladsku. Pochdzi z 24. zafi 1362 a v urcitém ohledu se odli-
$uje od ostatnich konfraternitnich listin. Vydal ji probost Mikulas a konvent tamniho klastera
Panny Marie. Vyjimka spoc¢iva v tom, Ze je vystavena pro dva konventy, konkrétné pro spolubratry
v klastere v Kladsku a v Jaroméfi, oba na tizemi prazské arcidiecéze. Dalsi zvlastnosti je, Ze pfijem-
ci listiny jsou téz spolupecetitely. Bylo tedy privéseno Sest peceti, konkrétné se jedna (v uvedeném
poradi) o pecet probosta klastera v Roudnici Mikuldse, konvent klastera v Roudnici, probosta
klastera v Kladsku Jana, konvent klastera v Kladsku, konvent kldstera v Jaroméri a probosta klas-
tera v Jaroméri. Jeden z originald listiny se dochoval v archivu kladského klastera, tedy v kladském
farnim archivu. VSechny peceti jsou poskozené nebo fragmentarné dochované, s vyjimkou peceti
jaroméfského probosta. Z peceti roudnického probosta Mikulase se dochoval toliko fragment
horni ¢ésti. Jeho pecet byla ze zeleného vosku, pecet konventu v Jaroméfi je cerné barvy, ostatni
peceti jsou z prirozeného vosku. Peceti konventd jsou kulaté. VSechny tfi peceti probosta jsou
$picatéovalné. Na dorsu jsou dvé piijemecké poznamky ve znéni ,Littera fraternitatis Rudnicz®
a ,Rudnicensis et Iermirensis“ Pismo je uhlednd minuskula na pomezi listinného pisma a pis-
ma knizniho. Na zac¢atku je zdobna inicidlka ,I za niz nasleduje zvyraznéné ,n“ ve slové ,In"

Statni oblastni archiv (ddle SOA) Plzen - Statni okresni archiv (dale SOkA) Rokycany, Archiv mésta
Rokycany (dale AMR). Za zprostiedkovani fotografii listin dékuji p. Mgr. Vladimife Tycové z tohoto
archivu.

10" Narodni knihovna (dale NK) Praha, sign. XIX B 3, fol. 204v-205r. K rukopisu viz Dragoun - Ebersonova
2015, 511-515.
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Na prvnim fddku maji dalsi dvé pismena v textu prodlouzené horni dfiky."* Listina se dale docho-
vala ve sttedovékém opise, a to v rukopise roudnického klastera XIX B 3. Text je psan bastardou,
v uvodnim slové ,,In“ absentuje pismeno ,,I% pismeno ,,n“ je provedeno v podobé inicialky."2

Nasleduje konfraternitni listina z 14. inora 1368. Vydavatelem je opét roudnicky probost
Mikulas a jeho konvent, ptijemcem je probost Benes$ a konvent feholnich kanovniki sv. Augustina
v Tfeboni. Original je napsan krasnou diplomatickou minuskulou. Text, jako u ostatnich listin
za¢ind slovem ,,In", pficemz pocate¢ni inicidlka ,,I“ chybi, nebyla domalovana a prvni fadek zac¢ina
zvyraznénym pismenem ,,n". Na dorsu listiny je pfijemecka pozniamka v podobé ,Litera fraterni-
tatis cum Rudnicensibus®. Pfivésena je $picatéovalnd pecet probosta Mikulase zelené barvy, jednd
se o fragment levé dolni ¢asti. V pecetnim poli jsou dvé postavy. Druhd pecet nélezi roudnickému
konventu, je kulatd, z prirozeného vosku. V pravé dolni a levé horni ¢asti je poskozena legen-
da. V pecetnim poli je zobrazeno korunovani Panny Marie. Je to stejny typ peceti jako na listiné
z roku 1362."* Treti konfraternitni listina je dochovéana toliko prostfednictvim opisu z kopiare
Sternberského klastera ze 17. stoleti. Byla vydadna dne 27. ledna 1373. Jako vydavatel je uveden
probost roudnického konventu Mikulds a tamni konvent.**

Ctvrtd a patd dochovana konfraternitni listina jsou téz vyjimeéné, a to ze dvou diivodi. Listiny
jsou vydany obéma smluvnimi konventy spole¢né a maji odli$né znéni od ostatnich listin formu-
lovanych podle jednotného formulare. Dalsi specifikum ¢tvrté listiny spociva v tom, Ze smluvnim
konventem byl konvent jiného fadu nez fadu feholnich kanovniki sv. Augustina. Jedna se klaster
kartuziant ,,pfed Prahou® na tizemi dne$niho Smichova, ktery byl nejstar$im klasterem tohoto
radu v eskych zemich (VI¢ek — Sommer - Foltyn 1997, 586-587). K dispozici ji mame toliko
v opise v rukopise XIX B 3. Umistén je na spodnim okraji folia."® Vydavateli jsou probost Mikulas
a konvent roudnického kldstera a pfevor Jan konvent domu Hortus beatae Mariae pfed Prahou.
Vydana je 12. ¢ervna 1376. Misto vydani neni uvedeno.

V paté konfraternitni listiné dochované v originale jako spole¢ni vydavatelé vystupuji Mikulas,
probost klastera v Roudnici nad Labem, roudnicky konvent, Jindfich, probost klastera sv. Mikulase
a Katetiny v Lanskrouné a lanskrounsky konvent. Jedna se o jedinou zndmou spole¢nou konfra-
ternitn{ listinu, jediny ptipad, kdy dvé smluvni strany vydaly spole¢né listinu. Listina je datovana
do 1. ¢ervence 1381, misto vydani neni uvedeno, proto nevime, zda vznikla v roudnickém kléstete
nebo v lanskrounském klastefe (Krafl - Mutlové — Stehlikova 2010, 135-136, ¢. 11; Krafl 2010, 70-
71, ¢. 54). Prvni variantu miZzeme povazovat za pravdépodobnéjsi. Vzniku listiny musel logicky
predchazet souhlas obou konventd. Jak je stanoveno i v roudnickych statutech, listina musela byt
pred zpeceténim konventni peceti pretena konventu v kapitule (Ebersonova 2021, 158). Vzniku
listiny tedy muselo predchdzet jednani a schvaleni v obou konventech. Je to organiza¢né slozitéjsi,
a proto se zfejmé v prostiedi roudnického okruhu feholnich kanovnikd sv. Augustina vydavani
spole¢né konfraternitni listiny neprosadilo. Jak bylo naznaceno i tato listina ma odli$né textové
znéni ve srovnani s uzivanym a roz$ifenym formulafem v rdmci roudnického okruhu klastert
radu. Formulace listiny jsou méné konkrétni. Znéni listiny je (aZ na zavér) totozné s textem listiny
vydané spole¢né s kartuziany roku 1376.

1 Klaster jezuitt Kladsko, Farni archiv, sign. A 8 a. Edice listiny viz Krafl — Blechova 2018, 106-108, ¢. 27.
Srov. Krafl 2017, 10; 2018, 64-65.

2 NK Praha, sign. XIX B 3, fol. 204v-205r.

13 NA Praha, AZK, RA Ttebon, inv. & 122. Edice listiny viz Blechova 2017, 141, ¢. 200.

ZA Opava, pobocka Olomouc, Augustinidni Sternberk, sign. 167, pag. 150-151. Datovaci formule byla

stejnym pisafem, ktery psal text, opravena. V oznaceni dne opomenul slovo ,,septima®, které nadepsal

nad radek. Tamtéz, pag. 151.

5 NK Praha, sign. XIX B 3, fol. 205r.
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Text listiny z roku 1381 je psan thlednou diplomatickou minuskulou. Po celé délce levého
okraje textu se rozklada inicialka ,, I za niz na prvnim fadku nasleduje zvyraznéné ,,n V prvnim
fadku maji vybrana pismena vyrazné prodlouzené a zdobené dfiky nebo jsou pouzity majuskule.
Horni dfik grafému ,,d“ je dvakrat preskrtnuty a je proveden do smycky (2x), diik u malého ,,I“ ma
v jednom pripadé zdobné zakonceni v podobé stupniovité zakoncenych ¢arek. V jiném ptipadé je
drik ,1“ vyzdoben vystupky po levé strané. Ze vSech tfi listin je tato nejlépe provedena a je nejvice
zdobna. Kazda z tii listin byla psdna odli$nou pisafskou rukou. Na listiné jsou privéseny Ctyfi
peceti. Jedna se o pecet roudnického probosta Mikulase, kterd je $picatéovalna, cerné barvy. Horni
Cast peceti je ulomena. V pecetnim poli jsou dvé postavy, je to stejny typ jako na predchozi listiné
z roku 1368. Druhou peceti je pecet roudnického konventu z ptirozeného vosku, ma ulomenou
pravou horni ¢ast. Jedna se o stejny typ jako u predchozich listin. Treti v poradi je $pi¢atéovalna
pecet langkrounského probosta Jindficha ¢erné barvy, v pecetnim poli je sv. Katefina s kolem.
Ctvrta je pecet lanskrounského konventu z ptirozeného vosku, v peetnim poli jsou uprostied
Panna Marie s Jezi$kem, po jeji pravici je sv. Mikulas a po levici sv. Katefina.'®

Je dochovana jedna konfraternitni listina, ktera byla vyhotovena pro roudnicky konvent.
Vydali ji Blazej, probost klastera feholnich kanovnik sv. Augustina v Rokycanech a tamni kon-
vent dne 17. dubna 1368."7

Tabulka: 1. Dochované konfraternitni listiny vydané roudnickym konventem pro jiné konventy a ji-
nymi konventy pro roudnicky konvent

Listiny vydané roudnickym konventem Listiny vydané pro roudnicky konvent

1y

24. 74t1 1362 pro Kladsko a Jaromér

14. tnora 1368 pro Trebon

17. dubna 1368 z Rokycan

27.ledna 1373 pro Sternberk

12. ¢ervna 1376 (spole¢na listina s kartuziany pred Prahou)

1. Cervence 1381 (spole¢nad listina s Lan$krounem)

Jaromér

Nejstarsi z dochovanych konfraternitnich listin vydana jaroméfskymi feholnimi kanovniky je
opsana do kopidte Sternberského klastera. Vydavatelem je Jakub, probost klastera Panny Marie
feholnich kanovnika sv. Augustina v Jaroméfi, a jeho konvent, listina byla vystavena pro konvent
ve Sternberku. Datovana je do 18. kvétna 1376."® Jesté téhoZ roku jaroméfsky probogt Jakub a kon-
vent vystavili konfraternitni listinu pro probosta Benese a konvent v jiho¢eské Treboni, datovana
je do 30. fijna 1376. Jedna se o listinu napsanou krasnym thlednym pismem, diplomatickou mi-
nuskulou. Lze fici, ze v ramci prostudovanych konfraternitnich listin je jednou z nejuhlednéjsich.
Textu je predsazena zdobna inicidlka ,, I se zvyraznénym ,,n“ v poc¢ate¢nim ,,In". Zvyraznéna jsou
vybrand pismena v prvnim fadku, ktera maji dlouhy horni ditk nebo zvétSené brisko, vétsinou

MZA Brno, E 3, sign. D 5. K pecetem lanskrounského probosta Jindficha a lanskrounského konventu viz
Krafl - Mutlova - Stehlikova 2010, 70-72.

Listina bude popsana nize v ramci vykladu o listindch rokycanskych reholnich kanovniki.

ZA Opava, poboc¢ka Olomouc, Augustinidni Sternberk, sign. 167, pag. 151-152.
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pismena na zacatku slov, ale i uprostied. Prodlouzené horni dfiky jsou z levé strany vroubkovany
(tfi az Ctyti zaoblené vystupky). Pisaf pfi psani na desatém fadku provedl drobnou emendaci
(jedna se presktrnuty grafém ,,d“ na konci fadku), pokracoval pak na dal$im fadku, kde nalezité
slovo ,,dies“ v prislusném padu napsal. Na dorsu listiny je pfijemecka poznamka ve znéni , Littera
fraternitatis cum Jarmyrensibus®. PrivéSena je $picatéovalnd pecet konventu zelené barvy a $pica-
téovalnd pecet probosta z prirodniho vosku (v tomto poradi). V pecetni poli konventni peceti je
madona s ditétem, v pecetnim poli probostovy peceti je nezfetelna postava. Pecet probosta Jakuba
je totozna s peceti z vySe popsané listiné roudnického konventu z roku 1362, konventni pecet
je odli$na."” Poradi peceti, kdy je na prvnim misté pecet konventu a azZ na druhém misté pecet
predstaveného klastera, tedy probosta, je neobvyklé. Zaznamenali jsme je u dvou listin a zfejmé
se jednd o zvyklost zavedenou v jaromérském klastere. Je vyrazem vyrazného respektu, kterému
se konvent t&sil.

Jedenadvacet let poté, dne 1. dubna 1397, probost Jakub a konvent v Jarométi vydali konfrater-
nitni listinu pro lanskrounské augustinianské kanovniky. Pismo je bastardni. Na zacatku je zdobné
provedena inicidlka ,,I. Na dorsu je ptijemecka poznamka ,,Confraternitas laromirensium® V levé
Casti listiny je v misté prehybu uprostfed skvrna. Pecet probosta je deperditni, pecet konventu
je Spicatéovalna z prirodniho vosku, stejného typu jako na predchozi listing, je silné poskozena
a vicendsobné zlomena.” Posledni z dochovanych listin vznikla dne 5. ¢ervence 1412, vydal ji opét
probost Jakub a konvent jaroméfského klastera ve prospéch konventu feholnich kanovniki sv.
Augustina v Kaziméti u Krakova. Pismo je bastardni. Text za¢ind pismenem ,,I“ v podobé inicial-
ky, za nim nasleduje vyrazné zvétsené a zdobné provedené ,,n. Zvyraznéna jsou vybrana pismena
v prvnim fadku. V levé horni ¢asti v misté prehybu je text vybledly. Obé peceté, jak konventu tak
probosta, jsou ztraceny.”

Na zakladé rozboru stiedovékych signatur u konfraternitnich listin z nékdejsiho archivu praz-
ského klastera Panny Marie a sv. Karla Velikého feholnich kanovnika sv. Augustina vyplynulo, ze
je nékolik listin deperditnich. Nelze vyloucit, Ze jedna z nich pochazela z jaromérského klastera
(Krafl 2022a, 84-86). S jistou opatrnosti tedy miizeme uvazovat i o mozné konfraternité s praz-
skym konventem. Jaromét'sky konvent je déle jedinym ze vSech zde popisovanych konventt, u kte-
rého se dochovala vyhotovend pro néj listina. Je to vySe uvedena listina roudnického probosta
Mikulase a roudnického konventu z 24. zafi 1362.

Rokycany

Z konfraternitnich listin vystavenych probostem a konventem klastera Panny Marie v Rokycanech
se do dne$nich dnd dochovaly ¢tyii kusy. Prvni dochovana listina je v originale v nékdejsim archi-
vu mésta Rokycan, dnes ve Statnim okresnim archivu Rokycany. Datovana je do 17. dubna 1368,
vydali ji probost klastera feholnich kanovnika sv. Augustina v Rokycanech Blazej a tamni kon-
vent. Je vydana ve prospéch konventu v Roudnici nad Labem. Jako pismo je pouzita diplomatickd
minuskula, pfedsazena je inicidlka ,,I, za ni zvyraznéné ,n“ v poc¢ate¢nim slové ,,In Na dorzu je
vybledla poznamka z 15. stoleti ,[Littera] f[raternitatis] f[ratribus] in R[u]dnicz.“** Specifikem
toho origindlu listiny je, Ze byl vydan rokycanskymi feholnimi kanovniky, ale ocitl se v archivu
rokycanského klastera, jehoz nékteré listiny se dnes nachazeji v Archivu mésta Rokycany. UloZeni

19 NA Praha, AZK, RA Ttebon, inv. & 127. Edice listiny viz Krafl 2022b, 201-202, ¢. 2.

*  MZA Brno, E 3, sign. D 9. Edice listiny viz Krafl - Mutlova - Stehlikova, 2010, 178-179, ¢. 28; Krafl 2010,
165, ¢. 303.

2 Archiv Klastera Boziho Téla Krakov-Kazimét, sign. 39. Edice listiny viz Krafl 2003, 23-24, ¢. 3.

2 SOA Plzen — SOKA Rokycany, AMR, sign. G 3. Edice viz RBM VIII/2, s. 168-169, ¢. 242.
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listin rokycanského klastera v¢etné této konfraternitni listiny zfejmé souvisi se zdjmem mésta-
ntt Rokycan o prechovavani cennosti a knihovny konventu, coz roku 1457 fe$il administrator
prazského arcibiskupstvi Vaclav z Krumlova (Zahradnik 2001, 122). Ulozeni konfraternitni listiny
z roku 1368 v archivu klastera v Rokycanech jiz ve sttedovéku doklada vyse uvedena dorzalni
poznamka. Jednat se miize o druhé vyhotoventi listiny, které si pro sebe rokycansti feholni kanov-
nici zhotovili, nebo tento original, pokud byl jediny, nebyl do roudnického kldstera z néjakého
davodu dorucen. Treti vysvétleni, které Ize povazovat za nejpravdépodobnéjsi, souvisi s pokusem
o obnoveni konventu po husitské revoluci z roudnického kléstera. Po vstupu tdboritd do mésta
Rokycany roku 1421 klaster zanikl, k pokusu o obnovu doglo roku 1445, kdy byl roudnickym
probostem Matyasem navrzen a administratorem prazského arcibiskupstvi potvrzen za probosta
klastera v Rokycanech roudnicky kapitular Matéj st. Beran (Zahradnik 2001, 122-122). Pravé on
nebo nékdo jiny z roudnického klastera mohl listinu vyzvednout z archivu roudnického klastera
a prinést do Rokycan.

Druhou dochovanou listinu rokycanského klastera nalezneme v nékdejs$im archivu trebonské-
ho klastera. Vydavatelem je probost Blazej a tamni konvent, listina je z 5. listopadu 1376. Pouzito
je bastardni pismo, na zac¢atku textu je jednoducha inicidlka. Na dorzu je pfijemecka poznamka
ve znéni , Littera fraternitatis cum Rokyczanensibus“* Treti dochovanou listinu vydal Domaslav,
probost kldstera Panny Marie feholnich kanovnikii sv. Augustina v Rokycanech, a tamni kon-
vent pro prazsky konvent téhoz fddu. Text je na nékolika mistech ponicen. Psana je bastardou.
Ptitomna je zdobna iniciala ,I, ktera je, na rozdil od jinych listin, posazena na prvnim radku.
V podobé zdobné inicidly je téz pismeno ,,Q“ ze za¢atku arengy (téz na prvnim fddku). Na prvnim
radku jsou jesté zvyraznéna dvé pismena. Na dorzu je pfijemeckd pozndmka s vyznacenim signa-
tury, pod niz listina byla uloZena v archivu prazského klastera, ,,Fratrum de Roki{cz}an. G VIII“*
Pisat nedokonc¢il datovaci formuli v listiné, nezname tedy presné datum, kdy byla vydana. Zaradit
jilze do let, kdy byl Domaslav v ifadé probosta klastera, tedy do obdobi po 24. zati 1380 a pred 20.
listopadem 1397 (Krafl 2022a, 82-83). Opis posledni dochované konfraternitni listiny ndm prinasi
kopiaf Sternberského klastera. Z jejiho textu vyplyva, Ze ji vydal opét probost Domaslav a konvent,
ptirozené pro Sternbersky konvent. Datovana je do 14. ¢ervna 1388.%

Na listiné z roku 1376 je pfivésena $picatéovalna pecet probosta Blazeje, ktera ma zelenou bar-
vu, a kulata pecet konventu z ptirozeného vosku. Horni ¢ast pecetniho pole probostské peceti je
znicend. Na listiné z roku 1368 se pecet probosta Blazeje nedochovala. Na listiné z let 1380 - 1397
je privéSena pecet probosta Domaslava, kterd je $picatéovalnd a ma zelenou barvu. V peéetnim
poli probostské peceti je Panna Maria. Byt je Blazejova pecet ponicena, lze konstatovat podobnost
peceti obou probostii. Na listinach z roku 1368, 1376 a 1397 je privésen stejny typ peceti rokycan-
ského konventu, vzdy z pfirodniho vosku, pticemz na listiné z roku 1368 se zachoval toliko maly
fragment z peceti. V pecetnim poli této konventni peceti je madona s ditétem.

V knize z Archivu mésta Rokycany, kterd obsahuje téZ stru¢né regesty nebo opisy listin ty-
kajici se déjin rokycanského klastera, je rukou 18. stoleti zapsan stru¢ny regest konfraternitni
listiny sadského klastera z roku 1383, bez uvedeni denniho data. Pokud tato listina existovala,
pak se nedochovala. Jedna se informaci velmi pozdni a tedy méné spolehlivou, proto ji nebudeme
zohlednovat.”

23 NA Praha, AZK, RA Ttebon, inv. & 129. Edice listiny viz Krafl 2022b, 204-205, ¢. 4.
2 NA Praha, AZK, RA Karlov, inv. ¢ 5. Edice listiny viz Krafl 2022b, 207-208, ¢. 7.
2022a, 82.

ZA Opava, poboc¢ka Olomouc, Augustinidni Sternberk, sign. 167, pag. 155-156.

% SOA Plzen - SOKA Rokycany, AMR, sign. G 48, pag. 230. Konfraternitu zminuje Zahradnik 2001, 121.

K listiné srov. Krafl
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Sadska

Nejstarsi dochovana originalni listina sadskych feholnich kanovnika sv. Augustina je z 28. fijna
1376. Vydavatelem je probost klastera sv. Apolinate v Sadské Bene$ a sadsky konvent. Pfijemcem
je Benes, probost klastera feholnich kanovnikd sv. Augustina v Tfeboni, a tamni konvent. Pismo je
velmi thledné, bastardni se zaokrouhlenymi tvary, s velmi jasnym odli$enim silnych a vlasovych
tahti. Co se tyce zpracovani textu pisafem, lze poznamenat, ze v jednom misté opomenul napsat
slovo, které posléze mensim pismem nadepsal nad prislusné misto, kde schazelo. V jiném ptipadé
napsal slovo, které do textu nepatiia oznacil je teckami pod fadkem. Text je vybaven jednoduchou
inicialkou ,,I se zdobnym zakonéenim v dolni ¢asti v podobé jakési visici pentle. V horni ¢asti
inicialky zprava priléhd kresba hlavy s oto¢ené smérem k prvnimu fadku. Z ast ji vychazi zato-
¢ena ¢ara (snad vyrcena slova?). Na dorzu listiny je pfijemecka poznamka z tfebonského klastera
ve znéni ,,Littera fraternitatis cum Saccensibus“?

Druhou listinu zname z opisu ve $ternberském kopiari. Vydavatelem je opét sadsky probost
Benes a jeho konvent, datovana je do 21. &ervna 1382. Ptijemcem je konvent ve Sternberku.” Treti
prokézanou konfraternitni listinu zhotovili probost Benes a konvent klastera v Sadské dne 7. ledna
1389 pro klaster feholnich kanovnika sv. Augustina na Novém Mésté prazském. Listina je psana
pismem vykazujicim kurzivni rysy. Je tedy i méné zdobné, na zacatku textu je zvyraznéno ,,In‘, po-
¢atecni ,,I“ je prodlouzeno do inicidlky. Na dorzu je pfijemecka poznamka s vyznacenim signatury
v archivu prazského klastera, ,Littera fratrum de Saczka. G IIII“* V posledni dochované listiné
jiz vystupuje probost Matéj a sadsky konvent. Vydana byla dne 15. listopadu 1414 pro konvent
klastera v Kaziméti u Krakova. Co se tyce pisma, jedna se o thlednou bastardu. Text je uvozen
zdobnou inicialkou ,,I. Na dorzu je pfijemecka poznamka ve znéni ,,De Saczka“*

U listin z roku 1376 a 1389 jsou vedle sebe privéSeny peceti probosta a konventu. Na listiné
z roku 1414 jsou peceté usporadany odlisnym a méné obvyklym zptsobem. Pfivésena je toliko
pecet konventu, a to na pergamenovém prouzku uprostied pliky a pecet probosta je pritisténa
na dorzu peceti konventu. Na listindch z roku 1376 a 1389 je privésena mensi kulatd pecet pro-
bosta sadského klastera Benese. V pecetnim poli této peceti se nachdzi hlava s mitrou a nimbem,
ktera predstavuje sv. Apolinare. Na listiné z roku 1376 je v peCetni misce a ma zelenou barvu. Pecet
je vyrazné poskozena, pecetni obraz je vyrazné settely. Na listiné z roku 1389 je bez pecetni misky
ama ¢ervenou barvu. Zde je pecetni obraz lépe dochovan. Dorzalni pecet probosta Matéje z listi-
ny z roku 1414 je $picaté ovalna. Je na ni postava s mitrou, ktery v levé ruce drzi kf'iz, pravou rukou
zehna. Na viech tfech listindch je ptivésen jeden typ konventni peceti. Ve viech pripadech je
z prirozeného vosku. Na pecetnim poli peceti konventu je sedici biskup s mitrou a berlou v levici,
ktery Zehna svoji pravici. Opét se jedna o sv. Apolinéte. Je z obou stran obklopen tfemi postavami.
Po levé strané dole je stit. Na listiné z roku 1376 ma pecet konventu ulomenou levou horni ¢ast.
Na listiné z roku 1389 je mirné poskozena v misté legendy v levé dolni ¢asti.

Nekrologia a konfraternity

Pro vykonavani stanovenych bohosluzebnych tkont ve vyro¢ni dny bylo tfeba evidovat jména
jednotlivych zemfelych kapituldrti. Pro tento tcel v klastete slouzilo nekrologium, které je v né-
kterych konfraternitnich listindch uvedeno coby kalendarium. Nekrologium je tedy dilezitym

27 NA Praha, AZK, RA Ttebon, inv. & 125. Edice listiny viz Krafl 2022b, 200-201, ¢. 1.

% ZA Opava, pobocka Olomouc, Augustinidni Sternberk, sign. 167, pag. 154.

2 NA Praha, AZK, RA Karlov, inv. & 12. Edice listiny viz Krafl 2022b, 208-209, ¢. 8. Srov. Krafl 2022a, 83.
3 Archiv Klastera Boziho Téla Krakov-Kazimét, sign. 47. Edice listiny viz Krafl 2003, 26-27, ¢. 6.
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dokladem realizace konfraternity u jednotlivych konventt alespon na této dokumenta¢ni urovni,
pochopitelné nevime, zda byly ony bohosluzebné tikony vzdy vSemi, kterym z toho plynul zava-
zek, dasledné vykonany. Do dne$nich dnt se dochovala dvé nekrologia. Cenné je nekrologium
roudnického klastera.”! Ze zavéru 15. stoleti pochazi nekrologium klastera v Kaziméti u Krakova,
jehoz zakladem je patrné opis nedochovaného starsiho nekrologia.*

Roudnické nekrologium obsahuje jména jaroméfskych, rokycanskych a sadskych kapitulara.
Jsou rozptylena po celém nekrologiu.*® Jak vyplyva z nekrologia, anniversarium kapitulari z ro-
kycanského konventu bylo stanoveno na 22. brezna.** Rukopis, v kterém se nachazi kazimérské
nekrologium, obsahuje téz soupis klasternich konvent, s nimiz kaziméfsky konvent mél kon-
fraternitu. V tomto soupise jsou uvedeni roudnicti feholni kanovnici, jaromérsti feholni kanov-
nici a sadsti feholn{ kanovnici.*® Rokycansti feholni kanovnici zde uvedeni nejsou, s nimi tedy
zcela ur¢ité kazimérsky konvent konfraternitu nenavazal. V kazimétském nekrologiu jsou jména
zemftelych kapitulara z konkrétniho sprateleného konventu, na rozdil od roudnického nekrolo-
gia, soustfedény k jednomu dni. Nalézame v ném ov$em toliko jména kapitulard z roudnické-
ho konventu.*® Jména ¢lent jaroméfského a sadského se zde viibec nevyskytuji, byt se v archivu
kazimétského klastera nachdzeji konfraternitni listiny od obou konventt (Jaromér 1412, Sadska
1414). Je to ddno tim, Ze oba klastery na prahu husitské revoluce zanikly a jiz nebyly obnoveny
(Vl¢ek — Sommer - Foltyn 1997, 267, 632). Pokud nékdo v Jaroméfi nebo v Sadské od uzavieni
konfraternity do husitské revoluce zemfel, pak zfejmé nedoslo k predani informace. Lze jesté
ptipomenout, ze listina od roudnického probosta a konventu pro kaziméfské feholni kanovniky,
pokud byla vyddna, se nedochovala. Pokud byla vydana listina kaziméfského probosta a konventu
pro roudnické feholni kanovniky, ani ta se nedochovala. V idedlnim ptipadé by vznikly obé uve-
dené listiny.

Zavér

U kazdého ze konventt v Roudnici nad Labem, Jaroméri, Rokycanech a Sadské se nam podati-
lo dolozit a predstavit po ¢tyfech az péti konfraternitnich listinach vydanych témito konventy.
Origindly listiny jsou psany riznymi typy pisem od velmi zdobné diplomatické minuskuly pfes
fadu bastardnich textd az po pisma kurzivni povahy. Texty jsou uvozeny vice nebo méné zdobnymi
inicialkami. Listiny, aZ na jeden kus, opakuji jednotny formulat rozsifeny mezi klastery roudnic-
kého okruhu. Az na dvé vyjimky se jednalo o listinu vydanou jednim probostem a konventem pro
druhy konvent. Tti specifické listiny, které se odlisuji od ostatnich, vzesly z roudnického klastera.
Prvni z nich je listina z roku 1362, ktera je vyhotovena soucasné pro dva prijemecké konventy.
Dalsi specifické listiny roudnického konventu jsou z let 1376 a 1381, odliSuji se tim, Ze vydavate-
lem jsou oba konventy, které takto konfraternitu uzaviraji na zdkladé dvoustranné dohody. Tim je
zajidténa akceptace obéma konventy. Tyto listiny maji podobnou nebo témér totoznou textovou
podobu, ktera se odlisuje od ostatnich listin standartniho formulare. Nékteré konfraternity lze
dolozit nebo potvrdit jejich fungovani prostfednictvim nekrologia. Roudnicky nekrolog doklada

31 NK Praha, sign. XIX B 3, fol. 66v-117r.

2 NA Krakov, Archiv mésta Krakova (ddle AMK), sign. K 888, pag. 35-132.

3 NK Praha, sign. XIX B 3: kapitulati z Jaroméfi jsou napt. na fol. 671, 72v, 931, 94v, 98v, 102r, 103v, 105v,
107v; kapitulafi z Rokycan jsou napt. na fol. 71r, 72v, 86r, 88r, 891, 991, 107v, 109v, 111r, 115r; kapitulari
ze Sadské jsou napt. na fol. 78r, 82v, 89r, 89v, 91r, 98, 991, 100v, 103v, 104v, 105v, 111r, 1131, 1151, 116V.

**  NK Praha, sign. XIX B 3, fol. 80r.

% NA Krakov, AMK, sign. K 888, pag. 264.

Tamtéz, pag. 72.
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fungovani konfraternity se véemi tfemi ostatnimi konventy, které jsou predmétem naseho zdjmu.
Kaziméfské nekrologium doklada fungovani konfraternity s roudnickym konventem, prestoze
nevime nic o konfraternitnich listinach. Potvrdilo neexistenci konfraternity kazimétskych a roky-
canskych feholnich kanovniki. Formdlné uzaviena konfraternita kazimétskych s jaroméfskymi
a sadskymi feholnimi kanovniky se zfejmé prakticky nerealizovala. Jinak je tfeba mit na paméti,
ze prokazané konfraternity predstavuji pouze ¢ast z konfraternit danych konventd. Deperditni
jsou listiny ze zaniklych klastertt v Roudnici, Jaroméri, Rokycanech i Sadské, tedy prijemecké
listiny. A dochované listiny z jinych klastert nebudou predstavovat vycerpavajici vycet vSech kdysi
vydanych konfraternitnich listin téchto ¢tyf konventt.

Tabulka II.: Pfehled dochovanych konfraternitnich listin vydanych konventy v Roudnici nad Labem,
Jaroméri, Rokycanech a Sadské pro jiné konventy

Ptijemce listiny Vydavatel listiny
Roudnice Jaromér Rokycany Sadska
Roudnice 17. duben 1368
Kladsko 24. 7ar1 1362
(soucasné pro
Jaromér)
Nové Mésto praz- [1380-1397] 7.leden 1389
ské
Jaromer 24. zari 1362
(soucasné pro
Kladsko)
Rokycany
Sadska
Trebon 14. tinor 1368 30. fijen 1376 5. listopad 1376 28. fijen 1376
Langkroun 1. ¢ervenec 1381 | 1. duben 1397
(spole¢na lis-
tina)
Sternberk 27.leden 1373 | 18.kvéten 1376 | 14. ¢erven 1388 | 21. ¢erven 1382
Fulnek
Prostéjov
Kazimért u Kra- 5. Cervenec 1412 15. listopad
kova 1414
kartuziani pred 12. ¢erven 1376
Prahou (Smichov) | (spole¢na lis-
tina)
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CZY W SREDNIOWIECZU KOBIETY MOGLY BYC NIEZALEZNE?
PRZYPADEK HILDEGARDY Z BINGEN

Could Women Be Independent in the Middle Ages?
The Case of Hildegard of Bingen
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Abstract: SZCZAP, Agnieszka. Could Women Be Independent in the Middle Ages? The Case of
Hildegard of Bingen. The Middle Ages are considered a very misogynistic era. However, the
case of Hildegard of Bingen shows that even then women could excel in independence. The
list of terms that describe Hildegard of Bingen is long: mystic, visionary, prophetess, artist,
poet, theologian, Sibyl of the Rhine are just some of them. She was an extraordinary person.
She fascinates us with the breadth of her interests that go beyond the times in which she
lived. She was the only woman of the Middle Ages to teach publicly and the first to obtain the
Pope’s permission to write theological works. She was characterized by leadership qualities,
stubbornness, determination in pursuing the chosen goal. She assigned herself the role of
a vassal carrying out the mission entrusted by God. She instructed the rulers and disciplined
the popes in the most misogynistic of the epochs. She had a lot of strength to go against
the will of her superiors and to carry out her plans. On the occasion of the eight hundredth
anniversary of her death, John Paul II called her a light for people who shines brighter today
than ever, and in 2012 she was proclaimed a doctor of the Church.

Keywords: woman, Middle Ages, mysticism, Hildegard of Bingen, independence

Gdy myslimy o kobietach, ktore zyly w czasach $redniowiecza, z pewnoscig wsrdd pierwszych
naszych skojarzen nie znajduje sie niezaleznos¢. Kobiety byty traktowane, w gléwnej mierze, jako
wlasnos¢ mezczyzny oraz cze$¢ dobytku. Wieksza wolnoscia cieszyly si¢ jedynie wdowy i kobiety,
ktore poswiecily sie zyciu zakonnemu.

Zdaniem Joela T. Rosenthala traktowanie kobiet jako wlasnoéci, zaréwno w kontekscie
seksualnym, jak i ekonomicznym, miato znacznie glebsze korzenie niz tylko meska che¢ dominacji
(1990:x). Z pewnoscia na niski status spoteczny kobiet ogromny wplyw miaty przekonania na temat
jej natury, ktdre zwigzane byly z recepcja filozofii starozytnej, w szczegdlnosci Arystotelesa, a takze
dominacja chrzescijanstwa. Arystoteles podkreslat wyzszos¢ biologiczng mezczyzny, ktéra miata
przejawiaé sie w procesie zaplodnienia. Sadzil, ze ,kobieco$¢ to rodzaj naturalnej deformacji’
(Arystoteles 1970, 199). Przyjmowal, Ze kobieta jest niepelnowarto$ciowym mezczyzng, istota
gorszego rodzaju.

Wraz z rozwojem chrzeécijanstwa zaczeto coraz powszechniej utozsamiaé kobiete z pramatka
Ewa, jako ta, ktéra doprowadzila do upadku czlowieka. Ojcowie Kosciota w licznych tekstach
opisujacych nature kobiety przypisywali jej nizsza pozycje niz mezczyznie. Kobieta jako istota
ze swej natury (i woli Bozej) gorsza od mezczyzny powinna przez cale swoje zycie podlegac jego
wladzy. W dziecinstwie miata by¢ postuszna woli ojca, a gdy dorosta musiata podporzadkowac sie
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woli meza. Kobiety pozbawione rodziny burzyly ustalony porzadek i stanowily zagrozenie dla tadu
spolecznego. Osamotnione wdowy, kobiety ubogie, ktore przedzeniem zarabialy na zycie, stuzace,
zyjace poza obrebem religijnej instytucji pustelnice — podejrzewano o zle prowadzenie si¢ i fatwo
oskarzano o prostytucje, a w pdzniejszych wiekach takze o czary (Le Goff 2000, 386).

Przejawem niezalezno$ci kobiet w $redniowieczu stat si¢ ruch beginek. Nie realizowaly one
zadnej okreslonej reguly zakonnej, jednak przestrzegaly wspolnych praktyk poboznosci, takich jak
codzienny udzial we mszy $w. Ich duchowo$¢ charakteryzowata sie nabozenistwem do tajemnicy
czlowieczenstwa Chrystusa, poboznoscig eucharystyczng i mistyka zaslubin (Wojtyska 2001, 180).
Ruch ten zaspokajal pragnienia kobiet, ktdre chcialy zy¢ w czysto$ci i ubdstwie oraz nie§¢ pomoc
bliznim, jednak bez wstepowania do zakonu. Ruch beginek byt egalitarny, w przeciwienstwie
do ekskluzywno$ci klasztoréw zenskich, ktére na ogél przyjmowaty kobiety wysoko urodzone
i wnoszace do klasztoru majatek w postaci pokaznego posagu. Takze sytuacja demograficzna
europejskich miast powodowala, ze ruch ten znajdowal wiele zwolenniczek wérdd kobiet. Liczba
kobiet gotowych do matzenstwa znacznie przewyzszala liczbe wolnych i zdatnych do matzenstwa
mezczyzn. Srednia zyciakobiet byta dtuzsza, ponadto mezczyznibyli narazenina niebezpieczeristwa
wojen, podrdzy, a wielu z nich Zyto w celibacie jako ksi¢za i mnisi. Poczatkowo pobozne kobiety
zamieszkiwaly z rodzinami we wlasnych domach, jedynie wykorzystujac koéciot parafialny jako
o$rodek swojego stowarzyszenia. Z czasem zaczely tworzy¢ wspolnoty zamieszkujace oddzielne
domy. Beginki nie przyjmowaly nieodwotalnych $lubéw zakonnych, jedynie zobowiazywaly sie
do celibatu na czas pobytu we wspdlnocie. Warunkiem przynaleznosci byto wyrzeczenie si¢ dobr
osobistych i praktykowanie skromnego zycia. Utrzymywaly si¢ z wlasnej pracy, gtéwnie z tkactwa,
szycia, haftowania i wyrobu koronek. Niekiedy pracowaly przy produkeji mydta i $wiec, a takze
przy warzeniu piwa. Cze$¢ z beginek pracowata jako stuzace albo praczki. Zarobione pienigdze
oddawaly na wspdlne potrzeby. Mogly swobodnie porusza¢ sie po ulicach miasta, by nies¢ pomoc
chorym i ubogim. Pomimo tego, ze doceniano ich pracowitos$¢, ktora ceniono wyzej niz uprawiane
przez niektdre zakony zebractwo, to budzity one wielki niepokdj oraz spotykaly sie z krytyka
ze strony konserwatywnych kregéw oraz duchowienstwa. Trudny byt do zaakceptowania widok
$wieckich kobiet, ktore nie podlegaja sankcjom zadnego zakonu, podejmuja wlasng dziatalnos¢,
a przede wszystkim pozostajg bez zwierzchno$ci mezczyzn. Stad tez szybko zaczeto podejrzewac
je o herezje, a do$wiadczenia mistyczne i objawienia, ktore byly udziatem niektérych z nich,
postrzegane byly jako zagrozenie dla monopolu na taske Boza, na ktéry posiadal hierarchiczny
Kosciot.

Przychylniej patrzono natomiast na kobiety catkowicie oddane Bogu, ktére poswigcaty swoje
zycie w stuzbie zakonnej. Sw. Hieronim w Listach podkreslal szczegélng taske dotyczacg daru
dziewictwa, ktora splyneta na kobiety dzieki wstawiennictwu Marii. Uwazano, ze kobiety bardziej
ulegaja pokusom ciala, trudniej im zapanowa¢ nad swoimi zadzami i przez to stajg sie tatwym
tupem szatana. A zatem dziewictwo kobiet okazywalo sie cenniejsze od czystosci mezczyzn
i zréwnywalo obie plcie w zyciu klasztornym (Radwan-Praglowski2009).

Zycie Hildegardy z Bingen

Informacje o zyciu Hildegardy czerpiemy z kilku Zrédet. Do najwazniejszych nalezy zaliczy¢,
w duzej mierze autobiograficzny, Zywot Swigtej Hildegardy (Vitae Sanctae Hildegardis) spisany
przez Gofryda, mnicha z Disibodenbergu, ktory byt sekretarzem Hildegardy i przetozonym
mniszek w Rupertsbergu. Dziela tego jednak nie ukonczyl, po jego $mierci zadania tego podjat
sie Teodoryk z klasztoru w Echternach w diecezji trewirskiej, ktory dopisat ksiege drugg i trzecig
oraz przedmowy. Zachowal sie takze niedokonczony zyciorys Hildegardy autorstwa ostatniego
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jej sekretarza Gwilberta z Gembloux. Innym waznym Zrédlem biograficznym sg listy Hildegardy,
przedmowy do pisanych przez nig dziet, w ktorych przedstawia okolicznosci ich powstania.
Ponadto niedawno odnaleziono powstaly okoto 1140 r. z inicjatywy opata z Disibodenbergu
Zywot Jutty ze Sponheim, mentorki Hildegardy.

O zyciu, dziatalnosci i cudach dokonanych przez Hildegarde mozemy przeczyta¢ w Acta
Inquisitions, dokumencie przedtozonym w Rzymie przez mniszki z Rupertsbergu. Dodatkowych
informacji dostarczaja kroniki, archiwa, akty nadania przywilejow i ofiarowanych dobr klasztorom
prowadzonym przez Hildegarde.

Hildegarda przyszla na $wiat latem 1098 r. w Bermersheim, okolo dwudziestu kilometrow
od Moguncji. Jej rodzice, Mechtylda i Hildeberd, nalezeli do $redniozamoznej szlachty. Hildegarda
byla ich dziesigtym dzieckiem i zgodnie z tradycja zostala przeznaczona do klasztoru, cho¢
zapewne wzgledy ekonomiczne mialy takze znaczenie, gdyz odpowiednie wyposazenie licznego
potomstwa musiato by¢ wielkim ci¢zarem dla rodzicow.

Niewiele wiemy o dziecinstwie Hildegardy. Jej biografowie wspominajg, ze jako dziecko
charakteryzowata si¢ niezwykla czystoscia i dojrzaltoscia. Jest to stwierdzenie, ktére bardzo czesto
wystepuje w zyciorysach $wietych, wiec mozna je traktowal jako stereotypowe sformulowanie.
Jednakze sama Hildegarda przyznaje w Zywocie, ze pierwsza wizje miata przed ukonczeniem
piatego roku zycia (Silvas 1999, 138). Prawdopodobnie chodzi tu o opisana w Acta Inquisitions
historie, kiedy to mala Hildegarda bedac na spacerze z opiekunka wskazata na cigzarng krowe
i opisata wyglad nienarodzonego cielaka. Nowonarodzone ciele wygladato dokladnie tak, jak
opisala je dziewczynka.

W przedmowie do Scivias Hildegarda takze potwierdza, ze od wczesnych lat miewala
wizje: ,,Jak za$ od dziecifistwa - to znaczy od piatego roku zycia az do dzisiaj - tak tez i dotad
w niezwykly sposob odczuwatam w sobie moc i poznanie tajemnych i godnych podziwu widzen”
(Hildegarda z Bingen 2011, 106). Hildegarda byla chorowitym dzieckiem, duzo czasu spedzata
w tézku co, jak wspomina w Zywocie, utrudnialo jej poznanie $wiata. Jako mata dziewczynka
probowata ze strachu i wstydu ukry¢ charakter swoich przezy¢, jednak podczas widzenia méwita
rzeczy, ktére dla otoczenia byly niezrozumiale i jej zachowanie budzilo niepokdj u bliskich. Oliver
Sacks wysunat hipotezg, ze Hildegarda cierpiata na migreny, a wizje, ktérych do$wiadczata, miaty
zrédlo fizjologiczne, a nie nadprzyrodzone (Sacks 1986, 106-108). Podobnie uwaza wielu innych
badaczy, w tym Peter Dronke (1984, 145).

W wieku 8 lat Hildegarda zostala oddana do pobliskiego klasztoru. Jutta ze Sponheim,
pod opieke ktorej zostata oddana Hildegarda wraz z jeszcze jedng podopieczng, byta mtoda, piekng
hrabiankg. Zyla w odosobnieniu w pomieszczeniu przy nadrenskim klasztorze benedyktynskim
pod wezwaniem celtyckiego $wietego Disiboda. Jutta rozpoczeta ksztalcenie Hildegardy od uczenia
jej psalterza. Dziewczynka opanowata lacine, doskonale znata Pismo Swiete, teksty liturgiczne,
niektore dzieta filozoficzne - dzielo Boecjusza O pocieszeniu jakie daje filozofia potrafila zacytowacd
z pamieci (Beer 1996, 27). Hildegarda miata dostep do bogato wyposazonej biblioteki klasztornej
i z pewnoscia z niej korzystala.

Barbara Newman podkresla, ze pomimo tego iz Hildegarda wielokrotnie w swoich dzietach
wskazywala na wlasna niewiedze oraz brak wyksztalcenia, to nie nalezy przyjmowal tego
doslownie, gdyz takie oswiadczenia czesto mozna znalez¢ w Sredniowiecznych pismach (Newman
1998, 6). Stuzyly one temu, by bardziej podkresli¢ prostote autora, a uwypukli¢ dzialanie sit
nadprzyrodzonych. Jednak niektérzy badacze uwazaja, ze Hildegarda jedynie dyktowata swoje
wizje, badz spisywala je, ale przepisywal je i poprawial jej sekretarza Wolmar. Jednakze zachowat
sie list pisany przez Hildegarde juz po $mierci mnicha a jego kunsztowny i wykwintny styl rozwiewa
wszelkie watpliwosci co do autorstwa. Lacina Hildegardy czesto nie jest formalnie poprawna, ale
potrafita odda¢ wszelkie odcienie stanéw duchowych (Strzelczyk 2009, 249).
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W wieku 14 lat Hildegarda zlozyta wieczyste §luby zakonne i przyjela welon z rak biskupa
bamberskiego Ottona. W ciggu dwudziestu lat pustelnia przeksztalcila sie w regularny klasztor
zenski, na czele ktorego stala Jutta, ktérej stynace z cnoty i ascezy zycie przyciagnelo wiele
dziewczat. Wraz ze wzrostem wspdlnoty pojawila sie mozliwos¢, by mniszki same odprawiaty
Opus Dei, zamiast biernie uczestniczy¢ w nabozenstwach mnichéw. Prawdopodobnie Hildegarda
sama komponowata muzyke, ukladala piesni. Innym zajeciem byly postugi medyczne, opieka
nad siostrami, a czasem okoliczng ludnoscia (ttumaczyloby to obeznanie Hildegardy z ginekologia
i potoznictwem).

W 1136 r. zmarta Jutta i liczaca wowczas 38 lat Hildegarda zostala jej nastgpczynig. Nadal
miewala wizje, z ktérych do tej pory zwierzala si¢ tylko Juttcie oraz swojemu spowiednikowi
Wolmarowi. Jednak sytuacja ta miafa ulec zmianie, jak pisze Hildegarda w Scivias: ,I tak oto
w czterdziestym trzecim roku mego doczesnego biegu, gdy z wielkim strachem i drzgc z napiecia
doswiadczytam niebianskiej wizji, ujrzalam bardzo wielka jasnos¢, w ktdrej dat sie styszec glos
z niebios, méwiacy do mnie te sfowa: ‘O czlowiecze mizerny, pyle z pylu, zgnilizno zepsucia, méw
i spisz wszystko, co widzisz i styszysz” (Hildegarda z Bingen 2011, 105).

Hildegarda nie od razu zaczela spisywac swoje wizje, by udostepnic je szerszej publicznosci.
Targaly nig watpliwosci, co wydaje si¢ w pelni zrozumiate, biorac pod uwage, ze Koscidt zabraniat
kobietom naucza¢ i wypowiadac sie w kwestii wiary. Potrzebna byta boska interwencja w postaci
cigzkiej i dtugotrwatej choroby, swoistej kary, za brak postuszenstwa, by przekona¢ Hildegarde do
spisywania swoich wizji.

Opat Kuno z Disibodenbergu przychylnie odnidst si¢ do spisywania wizji, swoje poparcie
wyrazil takze arcybiskup Moguncji Henryk I. Hildegarda potrzebowala jeszcze jednak
dodatkowego zapewnienia i w zwigzku z tym napisala list do Bernarda z Clairvaux, ktory byl
uznawany za najwiekszy autorytet teologiczny tamtych czaséw. Bernard byt pod wielkim
wrazeniem wizji Hildegardy i prosit by modlila si¢ za niego i jego zgromadzenie (Hildegarda
z Bingen 2001, 180). Dzi¢ki jego poparciu przebywajacy na synodzie w Trewirze papiez Eugeniusz
II wystal komisje do zbadania autentycznosci objawien. Nastepnie odczytal zgromadzonym
dostojnikom fragmenty spisanego traktatu, udzielit mu imprimatur oraz uznal go za dzielo
natchnione przez Boga i wyrazit zgode na upowszechnianie go wsréd wiernych. To z pewnoscig
przekonato Hildegarde i dodato jej pewnosci siebie, chociaz nadal podkreslata, ze jest tylko biedna
kobietg, uboga stuzka, ktéra Bég wybral na swoje narzedzie, by zawstydzi¢ moznych (Newman
1987, 3-4) i ze wszystko, co spisuje, pochodzi wyltacznie od Boga.

W 1148 r. Hildegarda w kolejnym objawieniu otrzymalta polecenie przeniesienia swojego
zgromadzenia i zaloZenia nowego domu zakonnego w Rupertsbergu koto Bingen. Planom tym
sprzeciwit sie opat Kuno, ktéry byl bezposrednim zwierzchnikiem Hildegardy i ktéremu winna
byla bezwzgledne postuszenstwo. Mozemy sie domysla¢, ze negatywna opina byta motywowana
tym, ze odej$cie mniszek pochodzacych ze szlachetnych rodéw oznaczato utracenie kontroli
nad nimi oraz nad ich majatkami, ktére wnosily w postaci posagu. Takze lokalizacja wskazana
przez Hildegarde wydawala sie niewtasciwa, byto to pustkowie, na dodatek cierpigce na niedostatek
wody.

Hildegarda jednak nie zamierzata zrezygnowac ze swoich planéw, tym bardziej, ze odwlekanie
wykonania polecenia otrzymanego w wizji znéw $ciagnelo na nig cigzka chorobe. Zadbata tez
o poparcie dla swojego pomystu margrabiny von Stade i arcybiskupa Moguncji Henryka I. Wobec
takich argumentéw Kuno musiat wyda¢ zgode na odlaczenie si¢ konwentu zenskiego i w 1150 r.
Hildegarda ze swoimi wspottowarzyszkami (Zrédta podaja, Ze byto ich od 18 do 20) przeniosta si¢
do Rupertsbergu.

Z perspektywy czasu okazalo si¢, ze wybdr miejsca na nowy klasztor byt niezwykle trafny.
W potowie XII w. Bingen stalo si¢ gléwnym o$rodkiem miejskim w dorzeczu srodkowego Renu,
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Nahe i dolnego Menu. O jego znaczeniu $§wiadczy chocby fakt, ze cesarz Fryderyk I wlatach 1152 -
1179, czyli podczas zycia Hildegardy, przebywat w nim ponad 12 razy, a w pobliskim Ingelheimie
znajdowala sie od czasow karolinskich jedna z najwazniejszych rezydencji monarszych (Strzleczyk
2009, 203). Oznaczalo to, ze Hildegarda wraz ze swoimi mniszkami znalazla si¢ w centrum
wydarzen. Sytuacja zakonu stopniowo sie polepszala, zaczely naptywaé do niego dary i akty
nadania ze strony okolicznych mieszkancoéw, co zabezpieczyto wspdlnocie byt. Na wlasnos¢
klasztoru przeszed! tez rodzinny majatek Hildegardy — Bermersheim.

Zatarg z macierzystym zakonem zakonczyl sie w 1158 r., kiedy to arcybiskup moguncki Arnold
oficjalnie zatwierdzil wszystkie posiadane przez klasztor dobra oraz uregulowal jego stosunki
z opactwem $w. Disiboda. W 1163 r. udalo si¢ nawet uzyskac list ochronny od cesarza Fryderyka
Barbarossy. Zeniski klasztor, ktorego opatka byla Hildegarda, od tej pory podlegal wytacznie
arcybiskupowi, opatowi z Disibodenbergu pozostalo jedynie prawo i obowigzek wyznaczania dla
niego kapelana. Hildegarda, ktéra do tego czasu pozostawala w cieniu Jutty, a pozniej jako jej
nastepczyni musiata podporzadkowywac si¢ opatowi meskiego zgromadzenia, zaczeta cieszy¢ sie
wielkim uznaniem i szacunkiem (Strzelczyk 2009, 201-202).

Wspdlnota rozwijala si¢ dynamicznie, liczyta 50 mniszek oraz stuzacych obojga pici.
W klasztorze znajdowaly sie pokoje goscinne dla podrézujacych. W 1165 r. wspdlnota Hildegardy
przejeta jeszcze dawny klasztor augustianéw w pobliskim Eibingen, gdzie Hildegarda regularnie
przeprawiafa sie todzia, by doglada¢ funkcjonowania zakonu.

Mimo ze Hildegarda wprowadzita surowe reguty w swoim klasztorze, nie byla zwolenniczka
skrajnej ascezy, ktora propagowata Jutta. Hildegarda postrzegata §wiat harmonijnie i nie traktowata
ciala jako wroga duszy, lecz jako jej stuge. Stad tez ostrzegata przed zbytnim umartwianiem, ktére
moze by¢ wynikiem podszeptéw Szatana i prowadzi¢ bardziej do pychy niz cnoty.

Zwyczaje panujace w klasztorze nie wszystkim si¢ podobaly i dlatego przefozona klasztoru
kanoniczek w Andernach Tenxwinda napisala do Hildegardy list, by ta wyjasnita jej dlaczego
mniszki w jej zakonie w §wigteczne dni sa ubrane z wielkim przepychem, nosza biale jedwabne
szaty, na glowach zlote tiary, na palcach pierécienie, a ich dlugie wlosy sa rozpuszczone. Ponadto
zarzucila Hildegardzie przyjmowanie do wspolnoty jedynie panien z dobrych, bogatych doméw.
Hildegarda odpowiedziala, ze dziewicom przystaja piekne szaty, gdyz jest to znak zaslubin
z Chrystusem. Jezeli za$ chodzi o drugi zarzut, to Hildegarda powolata si¢ na hierarchie panujaca
w calym $wiecie, ktdrej tworca jest Bog, nieprzestrzeganie jej mogtoby doprowadzi¢ do chaosu,
bytoby takze pycha, jaka okazal Szatan powstajac przeciw Bogu (Matusiak 2003, 163-167).

Hildegarda prowadzita bardzo bogata korespondencje. Zachowalo sie okolo 300 listow
pisanych przez nig i uznanych za autentyczne oraz cze$¢ listow, ktoérych byla adresatka. Wérod
korespondentéw znajduja sie mozni tego $wiata, jak papieze, cesarz Fryderyk Barbarossa, krol
Anglii Henryk II, krélowa Eleonora, cesarzowa bizantynska Irena oraz arcybiskupi, biskupi,
opaci, ksieza, zakonnicy, zakonnice, mistyczka Elzbieta z Schonau, a takze ludzie §wieccy réznych
standw, z calej Europy. Najczesciej proszono Hildegarde o modlitwe, rade, pokrzepienie, a takze
o odpowiedz na konkretne pytania dotyczace przyszlosci. Listy te Swiadcza o tym, Ze ksieni cieszyta
si¢ wielkim uznaniem, a takze, ze jej korespondenci wierzyli w jej dar jasnowidzenia. Niektore
listy potwierdzaja, ze faktycznie przepowiednie sie spetnialy, jak chociazby list od Fryderyka
Barbarossy (Baird 2004, 113), w ktérym stwierdza, ze dokonalo si¢ to, co przepowiedziata mu
Hildegarda podczas spotkania w krélewskim patacu w Ingelheim.

Hildegarda miata poczatkowo pozytywny stosunek do Fryderyka Barbarossy, udzielala
mu rad, zachecala do stusznych dziatan i ostrzegala przed chciwoscia, a takze zalecala umiar.
Jednakze, gdy cesarz zwrdcil si¢ przeciwko papiezowi Aleksandrowi III i trzykrotnie doprowadzit
do wyboru oddanych sobie antypapiezy, Hildegarda zmienita do niego swoj stosunek i nie wahata
sie bardzo ostro go skrytykowa¢. Gdy uznala za stuszne nie cofnela sie nawet przed krytyka
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papieza Anastazego IV, ktérego uwazata za zbyt stabego czlowieka by zasiada¢ na tronie stolicy
apostolskiej w tak burzliwych czasach (Kenyon 2002, 253).

O tym, ze Hildegarda byla osobowoscia nieprzecietng, nieustraszong i méwigca prawde prosto
woczy, $wiadcza nie tylko listy, w ktorych krytykuje najwigkszych mocarzy i autorytety dwczesnego
$wiata. Szczegélnie zdumiewaja jej podrdze, podczas ktorych publicznie nauczala i pouczata
kler oraz ludzi $wieckich. Biograf Hildegardy Teodoryk w Zywocie wymienia 21 miejscowosci,
w ktorych nauczata: Kolonia, Trewir, Metz, Wiirzburg, Bamberg, Disibodenberg, Siegburg,
Ebersbach, Hirsau, Zwiefalten, Maulbronn, Rothenkirchen, Kitzingen, Kraufthal, Hordt, Hagen,
Werden, Andernach, Marienberg oraz dwie miejscowosci, ktorych dzié nie mozna zidentyfikowac.
Jest to jednak lista niekompletna, gdyz inne zrédla i dokumenty wskazujg np. Kirchheim, ktérego
biograf nie wymienia, takze niektore listy sugeruja, ze znata dokladnie poszczegélne klasztory jak
np. Hirsau, co znaczy, ze musiala tam parokrotnie przebywacé. W czasach, gdy kobiety nie mogty
petni¢ funkgji publicznych w zyciu Kosciota (zakaz ten gloszony przez §w. Pawta zostal wlaczony
do prawa kanonicznego), a juz szczegélnie nie wolno im bylo nauczaé publicznie — Hildegarda
glosita kazania w katedrach, w salach kapitulnych lub klasztornych kosciotach. Pouczata opatéow
jak zarzadza¢ klasztorami, ostrzegata duchowych przywdédcéw Kosciota przed zgubg i powstaniem
ludu, ktéry doprowadzi do upadku kaplanstwa. Niektdrzy badacze interpretuja te przestrogi jako
zapowiedzi Reformacji w XVI w. (Flanagan 2002, 186).

Wielki szacunek, jakim sie¢ cieszyta Hildegarda wyplywal z pewnoscig z tego, ze postrzegano
jako posredniczke, prorokinie, ktora przekazuje i objasnia Boze tajemnice. Swoja dziatalnos¢
publiczna rozpoczeta w wieku szesédziesieciu lat, co w owych czasach bylo niezwykle sedziwym
wiekiem, byta mniszka o nieposzlakowanej opinii i reputacji, polaczong szczegdlna wiezig
z Duchem Swietym, co oficjalnie potwierdzit papiez i najwiekszy autorytet teologiczny — Bernard
z Clairvaux. Nie watpiono takze w ortodoksyjno$¢ Hildegardy, o czym moze §wiadczy¢ wygloszone
w Mogungcji na prosbe tamtejszych duchownych kazanie przeciwko katarom. Do tego dochodza
takze niezwykle cechy osobowoéci ksieni, jej niezachwiana wiara we wlasne postannictwo
i stusznos¢ tego, co czyni.

Nie zawsze jednak wszystko szlo po mysli Hildegardy. Wiemy o dwdch wydarzeniach,
w ktorych sprzeciwiano sie woli ksieni. Pierwszy incydent dotyczyt wspomnianej Ryszardy von
Stade. W 1151 r. Ryszarda zostala wybrana na ksienie zgromadzenia w saksonskim Bassum,
w diecezji Bremy, kierowanej przez jej brata Hartwiga. Hildegarda nie chciala straci¢ swojej
ulubionej mniszki, w zwiazku z czym napisata list do jej matki z pro$bg o zaniechanie tej decyzji.
W sprawe wlaczyt sie arcybiskup Moguncji Henryk I proszac Hildegarde, by nie sprawiala
problemdw i pogodzita si¢ z ta decyzja. Hildegarda w odpowiedzi zarzucila symonie przy wyborze
Ryszardy na ksienie¢ i podkreélata, ze ten wybodr nie jest zgodny z wolg Boga, ponadto upomniata
arcybiskupa, by tej woli si¢ nie sprzeciwial. Nastepnie zwrodcita sie do Hartwiga twierdzac, ze Bog
chce, by Ryszarda z nig pozostata. Takze ten list nie przyniost pozadanego efektu i Hildegarda
zwrocila sie do papieza Eugeniusza, ktéry uchylil sie od wlaczenia w spor. Ostatecznie spdr
zakonczyta rychfa $mier¢ Ryszardy w 1152 r. (Flanagan 2003, 197). Mimo ze Hildegarda poniosta
porazke w tym sporze, to jej pozycja jako prorokini umocnila sie.

Drugie dramatyczne wydarzenie mialo miejsce pod koniec zycia Hildegardy. Klasztor
w Rupertsbergu mial prawo pochéwku wiernych na swoim terenie. W 1178 r. pochowano
na cmentarzu szlachcica, ktdry byt wezeéniej ekskomunikowany. Kilka dni po pogrzebie duchowni
z Moguncji zarzadzili usuniecie ciala mezczyzny z terenu klasztoru. Hildegarda sprzeciwita sie
temu zadaniu twierdzac, Ze przed $miercig mezczyzna przyjal wszystkie sakramenty i pogodzit
sie z Kosciotem. Ponadto w wizji otrzymala wskazowke, ze nie powinna postuchaé nakazu wladz
koscielnych. W zwigzku z tym wraz z mniszkami zamaskowala miejsce pochéwku. Na zakon
zostal nafozony interdykt, co oznaczalo, ze zakonnicom nie wolno bylo uczestniczy¢ we mszy,
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ani przyjmowa¢ komunii $wietej, a wszelka modlitwa i psalmy musialy by¢ odmawiane po cichu
przy zamknietych drzwiach. W 1179 r. uchylono interdykt. Pét roku pdzniej 17 wrzesnia 1179 r.
Hildegarda zmarta w wieku 81 lat. Jak podaja zrodla — doktadnie przepowiedziala date wlasnej
$mierci.

Tworczos¢ Hildegardy z Bingen

Tworczosé¢ pisarska Hildegardy przypada na lata 1141 - 1174. Pismiennictwo to obejmuje dziela
o réznym charakterze oraz tematyce, sa dziela wizyjne, poetyckie, jeden utwoér dramatyczny,
komentarze do Ewangelii, dziela o tematyce przyrodniczo-medycznej, zyciorysy. Spuscizna
literacka Hildegardy jest tak bogata, ze pozwala uzna¢ autorke za jedna z najwazniejszych
postaci w historii kultury europejskiego sredniowiecza (Kowalewska 2007, 26; Beer 1996, 23).
Za najwazniejsze uznaje sie trzy dziela, stanowiagce swoistg trylogie. Sa to: Scivias, Liber vitae
meritorum, Liber divinorum operum.

Na koncu Scivias Hildegarda umiescita muzyczny moralitet Ordo virtum (Porzgdek cnét lub
Zastep cnot), ktory stanowi odrebng caloéc. Jest to jeden z najwczesniejszych znanych moralitetow
sredniowiecznych, a pierwszy, do ktérego autorka napisata stowa oraz skomponowala muzyke.
Zachowalo si¢ 77 liturgicznych utworéw skomponowanych przez Hildegarde. Nosza one wspdlny
tytul Symphonia harmonie caelestium revelationum (Symfonia harmonii objawien niebiatiskich),
w skfad ktérych wchodzg antyfony, responsoria, hymny, sekwencje, piesni, Kyrie i Alleluja.

Kolejny rodzaj dziet stanowig pisma o charakterze przyrodniczo-medycznym. Nalezg do nich
Liber Simplicis medicivae lub Physica (Ksigga medycyny prostej lub Historia naturalna) oraz Liber
compositae medicinae lub Causae et curae (Ksigga medycyny ztozonej lub Przypadki i kuracje).
Dziefa te opisuja $wiat natury, przyczyny choréb i sposoby ich leczenia — przedstawiaja zarys
owczesnej patologii i terapii. Autorke przede wszystkim interesuje fizjologiczno-biologiczny
aspekt zycia ludzkiego.

Do spu$cizny Hildegardy nalezy zaliczy¢ Expositio evangelorium (Wyklady Ewangelii),
czyli zbiér homilii nawigzujacych tredcig do czterech Ewangelii zaopatrzonych w alegoryczne
interpretacje. Do pomniejszych utwordw zaliczaja si¢ Solutiones triginta octo quaestionum
(Rozwigzania trzydziestu osmiu kwestii), czyli odpowiedzi Hildegardy na teologiczne pytania
mnichéw z Vilers i Gwilberta z Gembloux. Innym tekstem napisanym na prosbe mnichéw
z Hunsriick jest Explanatio regulae S. Benedicti (Wyktady reguty sw. Benedykta). Dla swoich
mniszek Hildegarda napisata Explanatio symboli S. Athanasii (Wyktad symbolu sw. Atanazego)
(Sakowska 2009, 128).

Odrebng kategorie w twérczosci Hildegardy stanowia zywoty dwdch $wietych, ktérzy odegrali
W jej zyciu szczeg6lng role. Hildegarda podkreslita ich znaczenie umieszczajac pie$ni ku ich czci
w Symphonia miedzy apostotami i wyznawcami.

Najbardziej tajemniczym dzietem Hildegardy jest Lingua ignota (Jezyk nieznany)
i uzupelniajgce go Litterae ignotae (Litery nieznane). Jest to stownik zawierajacy ,,sekretng mowe’,
skladajacy sie z ok. tysigca tematycznie uporzadkowanych termindéw, poczawszy od stownictwa
z zakresu teologii, przez ludzkie cialo, na zoologii konczac. Dodatkiem do stownika jest alfabet
skladajacy sie z dwudziestu trzech liter.

Do bogatej tworczo$ci Hildegardy nalezy zaliczy¢ takze, wspomniang wcze$niej,
korespondencje. Najwiekszy ocalaty zbiér ok. 300 listéw przechowywany jest w Wiesbaden. Listy
te s3 waznym zrodlem naszej wiedzy o dziatalnosci Hildegardy i jej Zyciu.
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Kult sw. Hildegardy

Bogata korespondencja i rozne zrédta wskazuja, ze juz za zycia Hildegarda cieszyla si¢ wielkim
szacunkiem i uznaniem. Sam fakt spisywania jej zyciorysu w trakcie jej zycia dowodzi, Ze byta
osoba nieprzecietna. Jednakze kult $w. Hildegardy miat przez dtugi czas charakter lokalny.

Prob doprowadzenia do kanonizacji Hildegardy bylo wiele. Pierwsza podjeto zaraz po jej $mierci,
uzupelniajac jej Zywot relacja o cudach, ktére dokonaly sie za jej udzialem. Formalng procedure
kanonizacyjng wszczal papiez Grzegorz IX w 1228 r. Jednakze materiaty zebrane w Rupertsbergu
i przestane do Rzymu okazaly si¢ niewystarczajace i w 1237 r. papiez odestal je i wyznaczyl sposréd
wyzszych duchownych mogunckich komisje do sporzadzenia nowego dokumentu. Nie wiemy,
czy taka komisja faktycznie funkcjonowala, gdyz nie zachowaly si¢ zadne dokumenty, ktére by
potwierdzily jej dziatalno§¢. W 1243 r. papiez Innocenty IV nakazal poprawi¢ istniejacy dokument,
ale nie wiadomo czy zostal on odestany do Rzymu (Strzleczyk 2009, 217).

Przelomem stato si¢ dopiero XIX stulecie. W 1857 r. po raz pierwszy obchodzono wielkie
$wieto Hildegardy, w 1879 r. — 700-lecie jej $mierci, pot wieku pdzniej 750-lecie miato charakter
ogolnoniemiecki. W 1940 r. papieska Kongregacja Rytéw oficjalnie rozszerzyla swieto na cate
Niemcy. W dniu 10 maja 2012 r. papiez Benedykt XVI specjalnym dekretem rozszerzyt kult
niemieckiej benedyktynki na caty Ko$ciot oglaszajac ja $wieta. Natomiast 7 pazdziernika 2012 r.
oglosil jg trzydziestym piatym doktorem Kosciota.
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Abstract: HUNCAGA, Gabriel-Peter. Chosen Aspects of the Communication Strategy
of the Dominicans on the Periphery of Latin Christianity with Reference to Kingdom of
Hungary in the First Half of the 13th Century. In the 13th century, the main bearers of
evangelizing activities on the periphery of Latin Christianity were the mendicant orders.
Their indisputable advantage in this area was their organization built on a regional basis
through provinces, which allowed them to be in direct contact with the local environment.
This created a channel of communication between the papal curia and the mendicants as
executors of the curial vision of the needs of the Church even in the most remote regions of
the contemporary Christian world. This, of course, was also reflected in the development of
the Dominicans’ own communication strategy. Its portfolio in the Kingdom of Hungary in
the first half of the 13th century consisted mainly of the following three aspects. The first was
a certain written self-interpretation directed at the Order itself, especially in connection with
the devastating invasions of the Tartars. It was reflected in a specific reflection of Dominican
action in an environment with criteria of periphery. The second was the building of facilities
in the form of a sophisticated network of communities on the frontier of Latin Christianity,
and finally the third aspect was language and mobility. In the case of both mentioned, the
specific Dominican legislation played a significant role, which was carried from the centre of
the Order to its periphery.

Keywords: Dominicans, Communication, Periphery, Kingdom of Hungary, Middle Ages

Periférie boli naprie¢ dejinnymi epochami $pecifickym prostredim. Ako objekt zaujmu dobovych
mocenskych centier zohravali vo viacerych ohladoch osobitnu geopoliticku tlohu. Prelinali sa
v nich vplyvy z centralnych oblasti, pre ktoré boli ony samé naraznikovou alebo hrani¢nou z6-
nou. Mohli z nich byt klasické pohrani¢né regiony, vymedzené administrativinymi hranicami vo¢i
svojmu okoliu, alebo mohli byt uzemim, ktoré bolo od svojho okolia viac menej administrativne
nezavislé (Marek 2006, 14, pozn. 2). Priestor periférie bol zvy¢ajne v o¢iach sucasnikov definova-
ny geograficky, politicky, nabozensky, ekonomicky, jazykovo, etnicky alebo ako osobitny kultarny

! Studia je vysledkom riesenia projektu VEGA & 1/0241/21 Komunikacné stratégie duchovenstva v stredo-
vekom Uhorskom krdlovstve.
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okruh. Na druhej strane ocitnutie sa na periférii nemuselo byt nevyhnutne vysledkom geogra-
fickej polohy, ale mohlo byt aj désledkom boja o hegemoéniu a smerovanie aktualnej politiky re-
giondlnych mocnosti v ramci nimi definovaného lokalneho spolo¢enského poriadku. Z hranice
¢i pohranicia sa tak stala pohybliva zona, ktorej polohu uréovali pretrvévajice kultdrne napétia
a dynamiky.

Nezanedbatelnym faktorom v mentalnom uchopeni periférie a jej charakteristik bolo pre-
svedcenie, Ze sa na nej zije podla ,,zvlastnych zvykov® s alternativnou duchovnou a materialnou
kultarou, architektirou ¢i spolocenskou hierarchiou. Preto sa povazovala za ,,nova“ (terra nova),
alebo ,,neznamu“ zem (terra incognita, Jensen 2017, 483-485). V obdobi vrcholného stredoveku
sa za jedno z hlavnych kritérii periférnosti povazovala uz samotna zemepisna odlahlost a nedo-
stupnost. Preto boli periférne regiéony vnimané ako hranice alebo pohranicia, ako neosidlené
a izolované miesta, neraz vystavené nasiliu a konfrontacii cudzich kultar (Bhreathnach 2019, 15-
16). Tieto lokality s nddychom konca znameho sveta nepritahovali len pozornost dobrodruhov
¢i kupcov, ale aj dychtivych misiondrov, ktori v novom prostredi tazili $irit Bozie slovo aj s rizi-
kom podstipenia muéenictva.? Niekde ,,na konci sveta“ boli totiz $ance na zisk heroickych zasluh
pri pokrestanc¢ovani tamojsieho obyvatelstva ovela vicsie ako v krajinach, ktoré boli krestanské
od neskorej antiky.

V 13. storo¢i boli hlavnymi nositelmi evanjeliza¢nych aktivit na periférii latinského krestan-
stva zobravé rehole (Braun 1939, 146-147). Ich nespornou vyhodou v tejto oblasti bola organi-
zacia vybudovana na regionalnom zaklade prostrednictvom provincii, ¢o im umoziiovalo byt
v priamom kontakte s lokdlnym prostredim. Tym sa vytvoril priestor pre komunika¢ny kandl
medzi papezskou kiriou a mendikantmi ako realizatormi kurialnej predstavy o potrebach cirkvi
aj v tych najodlahlejsich regiénoch vtedajsieho krestanského sveta (Mitawicki 2008, 484).% To sa,
samozrejme, premietlo aj do tvorby vlastnej dominikanskej komunikacnej stratégie. Hlavné ko-
munika¢né kanaly mendikantov tvorili siet komunit a pravidelné zasadnutia generalnych kapitul,
ktoré sa z rozhodnutia IV. Lateranskeho koncilu mali konat pravidelne kazdy rok (Canon XII,
De communibus capitulis monachorum, Baron - Pietras 2003, 248-251). V pripade dominikanov
sak tomu v priebehu 13. storo¢ia pridala este dlhodoba pritomnost na papezskom dvore (Huncaga
2013, 300-302). My sa z dobového komunika¢ného portfélia Rehole kazatelov zameriame na tri
jeho aspekty. Prvym bola urcitd sebainterpretdcia smerom dovnutra rehole, najmé v spojitosti
s najazdami Tatdrov. Odzrkadlila sa v $pecifickej reflexii dominikdnskeho posobenia v prostredi

Pre prvt polovicu 13. storo¢ia sa dobovym archetypom misiondra — mucenika v prostredi chapanom ako
néabozenska periféria — stal papezsky legat a cistercian Peter z Castelnau (+14. janudra 1208). Zavrazdili
ho privrzenci albigéncov na ceste do Arles. Inocent III. jeho smrt propagandisticky vyuzil v prospech
vyhlasenia kriZovej vypravy na juhu Franctzska a z Petra z Castelnau spravil exemplarny priklad antihe-
retického kazatela, posobiaceho v ndbozensky nehostinnom prostredi, ktory oddane realizoval predstavy
papezskej kuarie (Oberste 2003, 50-51; dva papezské dokumenty z 10. marca 1208, RPR I 1957, 284,
n. 3323 a3324).

Uz v najstarsej tradicii dominikdnov bola intenzivne pritomna misijna tuzba vyjadrend v osobnych po-
stojoch zakladatela sv. Dominika z Caleruegy, ¢o sa v ramci rehole premietlo do urcitého apelu na rov-
naké aktivity jeho pokracovatelov. Niekedy v roku 1205 sa Dominik v sprievode biskupa Diega na ceste
ad Marchias mal dozvediet o Kuménoch, pricom mal zahoriet tizbou o ich obratenie. ,,Revelavit quoque
summo pontifici, sui cordis esse propositum conversioni Comanorum“ (MOPH XVI 1935, Libellus, 34-
35). V podobnom duchu vypovedali o sv. Dominikovi svedkovia v jeho kanoniza¢nom procese. ,,Et sepe
dixerat huic testi: Postquam ordinaverimus et instruxerimus ordinem nostrum ibimus ad Cumanos, et
predicabimus eis fidem Christi, et acquiremus eos Domino.“ a ,,Item dixit quod multum zelebat salutem
animarum non solum christianorum, sed etiam saracenorum et aliorum infidelium“ (MOPH XVT 1935,
162, 165-166).
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s kritériami periférie. Druhym bolo budovanie zazemia v podobe siete komunit na hranici latin-
ského krestanstva a napokon tretim aspektom boli jazyk a mobilita. Jazyk ako zdkladny dorozu-
mievaci prostriedok a mobilita ako spdsob pohybu na tizemi periférie. Schopnost navzajom si
porozumiet a sprostredkovat obsah misijného odkazu, daleko od centier latinského Zapadu, sa
javila ako klu¢ ku vzajomnej funk¢nej komunikacii medzi jeho nositelmi a adresatmi.

Sebainterpretacia

Na opa¢nom konci stretu latinského krestanstva s perifériou zohrali v ranej historiografii domi-
nikdnov podobnu ulohu prvych mucenikov, ktori vzisli z krestansky nepriatelského prostredia,
rovnako ako v univerzélnej cirkvi Peter z Castelnau, dva pripady spojené s vyc¢inanim Tatarov.
Najskor v roku 1241 pocas ich velkej invazie do Eur6py boli zabiti devitdesiati dominikani, medzi
ktorymi mal byt aj Pavol Uhorsky.* Préve pod jeho vedenim prisli prvi bratia kazatelia na izemie
uhorskej koruny.® Potom v roku 1259 padlo za obet Tatdrom v polskej Sandomierzi $tyridsat-
devit dominikdnov vratane Sadoka, ktory pravdepodobne patril k $tyrom spolo¢nikom Pavla
Uhorského pocas jeho prichodu do Uhorska.® Obe udalosti vyrazne zarezonovali v najstarsej do-
minikanskej spisbe a stali sa legendérne najma v uhorskom dominikdnskom prostredi (Ferrarius
1637, 34-35, 56-61, 68-72). Ferrarius dokonca v kapitole De aliis pluribus ex Hungarie Provincia
per eadem tempora martyrio candidatii priddva pre pomerne $iroké ¢asové rozpitie rokov 1230 -
1270 informdcie o dal$ich minimdlne tridsiatich deviatich mucenikoch (Ferrarius 1637, 62-64). Je
mozné, Ze tieto udaje sa zakladajii na pravde, kedze tatdrske ndjazdy na izemie uhorskej koruny sa
vo vacsej ¢i mensej miere opakovali eSte aj v druhej polovici 13. storoc¢ia a miestami boli dost pus-
tosivé (Altaner 1924, 118). Generalne kapituly Rehole kazatelov z rokov 1257 vo Florencii a 1259
vo Valenciennes totiz hovorili o bratoch na tuteku prave pred Tatarmi.” Kapitulari preto vyzvali os-
tatné provincie, aby spolubratov - utecencov z Uhorska - s laskou prijali, az kym magister rehole
nerozhodne inak. Podobnu prosbu vyslovili aj kapitulari vo Valenciennes.?

Pre potreby nasho prispevku je podstatny spdsob, akym o tychto udalostiach informovali
oficidlne rehoIné dokumenty (napr. spomenuté akty generalnych kapittl) a dobova reholna his-
toriografia s postupne sa formujucou vlastnou hagiografiou. Vysledkom konkrétne spracova-
ného pisomne uchopeného narativu, ktory sa z centra rehole $iril v rdmci celej institdcie, ako
aj v lokalitdch jej posobenia, bol vznik urcitej predstavy o nabozenskych pomeroch, aké v tom
¢ase panovali v Uhorsku, resp. v niektorych jeho regiéonoch. Vysledkom bol komunikovany obraz

»Multos ad regnum celorum festinancius ire compluit; adeo ut circiter nonaginta fratres nostri ordinis alii
gladiis, alii sagittis, alii lanceis interfecti sunt, alii ignibus concremati ad regnum celorum convolaverunt.
(MOPH I 1896, 307).

»Anno domini millesimo ducentesimo vigesimo primo cum magister Paulus Hungarus, qui actu legens
erat in iure canonico Bononie, intrasset ordinem, cum aliis quatuor fratribus missus est in Hungariam
per beatum Dominicum® (MOPH I 1896, 305).

»Et quia nondum locum habebant egressi inde transierunt in Pannoniam, ubi ipsa nocte fratri Sadoch,
qui unus erat de quatuor et postmodum prior conventus Zagrabiensis exstitit, vir magne perfeccionis®
(MOPH I 1896, 305).

Ojedinelou zaujimavostou spomedzi sprav o suzovani dominikdnov zo strany Tatdrov je informadcia
o ateku piatich mnisok z klastora vo Vespréme (SOP 1719, IX) v rokoch 1241 - 1242, ktoré sa potom ako
exulantky stali zakladatelkami dal$ich dvoch Zenskych komunit v Nine a Zadare (Pfeiffer 1913, 163; Fejér
1V/1 1829, 232; Ferrarius 1637, 542).

»Volumus. quod fratres de Ungaria et aliis provinciis si eos de terra sua fugere contigerit caritative
recipiantur in provinciis. quousque per magistrum ordinis de eis ordinetur.; , Fratres de Ungaria si
a tartaris fugantur caritative recipiantur ubique“ (MOPH III 1898, 88 a 101).
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o dominikdnoch - muéenikoch a vyznavacoch, ktori si dokdzali plnit zverené misijné poslanie aj
v krajne nepriaznivych podmienkach.

Spomedzi kronikarsky ladenych textov je potrebné na prvom mieste spomentt jeden z kla-
¢ovych dominikénskych prametiov zndmy pod nézvom Vitae Fratrum — Zivoty bratov, vydany
v ramci oficidlnej pramennej edicie MOPH I (pozn. 4-6).° Sucastou kritického vydania Vitae je
aj tzv. Cronica Ordinis, v ramci ktorej st spracované a edované dva neidentické rukopisy, z kto-
rych jeden bol pripisovany Gerardovi Frachetovi a druhy sa v starsej historiografii rehole ludovo
nazyval Chronicon Humberti,"® lebo jeho autorstvo bolo pripisované piatemu magistrovi reho-
le Humbertovi z Romans. Cronica je cennym zdrojom informacii o dominikanskom biskupovi
v Bosne v rokoch 1234 - 1237, Janovi z Wildeshausenu (Huncaga 2020a, 243-269), o ktorého
osobnosti st v texte edované dva listy. Prvy je pripisovany Belovi IV. a druhy jeho manzelke Marii
Laskaris. Panovnicky par sa nimi obratil na magistra rehole a definitorov na ne$pecifikovanej
generélnej kapitule (pravdepodobne islo o niektoru z kapitdl slavenych v rokoch 1260 - 1262),
pricom zhodne vychvaluje zazraky a zasluhy doty¢ného ako uhorského provincidla a neskor aj
ako biskupa. Obaja kladt déraz na to, Ze Jan bol vyznamny ¢len uhorskej provincie s dolezitou
hodnostou a nie na to, Ze bol magistrom rehole v rokoch 1241 - 1252. V pripade kralovne;j islo
o akcentovanie zdzra¢ného ubezpedenia zo strany Jana z Wildeshausenu, ktorého v osobnej mod-
litbe duchovne vzyvala (eiusdem Joannis invocassemus), ze konflikt medzi jej synom Stefanom
a manzelom Belom IV. bude urovnany."

Vyznamny podiel na formovani predstavy o tom, Ze hlavnou ¢innostou dominikdnov v provin-
cii Hungaria je boj s herézou a pokrestan¢ovanie pohanskych Tatdrov a Kumanov, ma populdrne
dielo znameho spisovatela, kazatela a teoldga 13. storo¢ia Tomasa z Cantimpré Bonum universale
de apibus.? Ten napisal, Ze v Case, ked dominikani a frantiskani posobili v provinciach Hungaria,

Reprezentuju dominikansku obdobu znamejsich Kvietkov sv. Frantiska (Actus beati Francisci et socio-
rum eius) a zachycuji podstatné udalosti zo zivota zakladatela, vzniku rehole a Zivota prvej generacie
jej ¢lenskej zakladne. Vitae Fratrum vzniklo na podnet Humberta z Romans, ktory v liste z roku 1256
nariadil provincidlom, aby zozbierali materidl nielen o Dominikovi, ale aj o ,,pribehoch a skutkoch, ktoré
sa udiali v reholi, alebo v spojitosti s fou, skor ako sa na vetko zabudne.“ S podobnou vyzvou prisli aj
generalne kapituly v Milane v roku 1255 a v Parizi 1256. Z mnozstva materidlu, ktory bol nésledne zo-
zbierany, zostavil dominikan Gerard Frachet dielo pod ndzvom ,Vitae fratrum Ordinis Praedicatorum
necnon cronica ordinis ab anno 1203 usque ad 1254 ktoré reholni predstaveni odobrili v roku 1260.
Zéavere¢nd Cast obsahuje informacie o posobeni dominikdnov medzi Kumanmi ¢i Utrapy spdsobené
Tatarmi a heretikmi v Bosne. (Hunc¢aga 2013, 41, pozn. 142; Bériou - Hodel 2019, 391-394).

10" Aj tento text zachytava Zivoty prvych dominikanov od roku 1203 az do roku 1254 (SOP 1719, 111 a 260;
Denifle 1886, 170, pozn. 2; Bériou - Hodel 2019, 395-432). Cast historiografie rozliSuje obidva texty tym,
Ze jeden oznacuje ako Cronica prior a druhy Cronica posterior (Reltgen-Tallon 2002, 81).

List Bela IV. ,,Pia gestans viscera, hoc solum suum autumabat, quod de suo episcopatus peculiolo Christi
pauperibus poterat erogare; et ne verbosa circa hoc fiat immoracio breviter, ipsius erat miserabilibus
misereri et pro infirmantibus infirmari; predicacionis quoque verbum, quod mellifluo affectu dabat
in auditores eloquio spiritus sancti illustratus dono tam graciosum eum reddiderat apud omnes. [...]
Invigilate igitur patres dilectissimi, quod vita et miracula eiusdem prodire possint in publicum et sancta
mater ecclesia tanti filii gloria incrementum recipiat spirituale et populus christianus per patrocinium
eiusdem augeat et salutem.“ List Marie Laskaris. ,Mane autem facto recepimus nuncium et litteras
domini nostri regis Hungarie, in quibus continebatur, quod filius suus rex Stephanus se in omnibus sibi
traddisset et suam in omnibus fecisset voluntatem (MOPH I 1896, 311-312).

Spis vznikol niekedy v polovici 13. storocia a stal sa dobovym bestsellerom. Pozostava z 82 kapitol a kom-
binuje kompilaty réznych exempiel a legendarnych pribehov svitych so zivotopismi vyznamnych domi-
nikdnov prvych generacii. To vSetko na pozadi leitmotivu spoluzitia v¢iel, ako idealneho modelu pre re-
holu (Burkhardt 2016, 187-188).

| 48 | ese KONSTANTINOVE LISTY 16/2 (2023), pp. 45 - 67



VYBRANE ASPEKTY KOMUNIKACNE] STRATEGIE DOMINIKANOV NA PERIFERII LATINSKEHO KRESTANSTVA
S PRIHLIADNUTIM NA UHORSKE KRALOVSTVO V PRVEJ POLOVICI 13. STOROCIA

Polonia a Terra Sancta podla vzoru evanielia (Mt 10,23), vtrhli do Uhorska Tatéri a Corosmini
(Chazarski Kovari? Marek 2006, 260-265). V spojitosti s tym sa traduje paméatihodna udalost o is-
tom kniezati, ktoré vsttpilo do rehole kazatelov.’* Mal byt sam vynikajuci kazatel a v ¢ase vpadu
Tatérov poziadal priora nemenovanej komunity (Podla Pfeiffera tou komunitou v rokoch 1241 -
1242 mohlo byt Sibiu. Pfeiffer 1913, 38, pozn. 94 a 160, ¢. 14), ktorej bol sti¢astou, aby smel zostat
s miestnym obyvatelstvom, ktoré nebolo schopné ujst, a aby mu poskytoval tdtechu. Ngjazdnici
ho nagli, ako sa modli v prostracii pred oltarom, a tam ho zabili. Podla Cantimprého sa o tom
zachovalo svedectvo, lebo pise, Ze ,,ut dictum est“ (Cantimpratani 1627, 422) a nasleduje podrobny
popis toho, v akom stave nasli telesné pozostatky popraveného jeho spolubratia po tom, ako sa
Tatéri stiahli a oni sa smeli vratit na miesto ¢inu. Zaujimavostou rozpravania je postoj jedného
z anonymnych svedkov nélezu krvavého pustosenia spomedzi dominikanov. Ten vy¢ital Bohu,
preco strpel nespravodlivi a potupnu smrt takého velkého ¢loveka. Po troch diioch vy¢itiek a ne-
spavosti sa mu v extatickom zazitku zjavil samotny mucenik a zacitoval mu zndmu pasdz z Listu
Rimanom 8,18 (Utrpenia tohto ¢asu nie st hodny porovnavania s budicou slavou, ktora sa na nas
ma zjavit.).

Zjavnym zamerom tohto pribehu mucenictva malo byt povzbudenie a moralne ponaucenie.
V nadvéznosti na star$iu pisomnu tradiciu (Vitae Fratrum a Cronica Ordinis) i8lo o posilnenie
korporatnej identity rehole, ktorej jedna z hlavnych aktivit v 13. storo¢i sa odohravala v kontakte
s nekrestanskym prostredim. Popri tom je dal$im moznym cielom textu na priklade heroického
¢inu jednotlivca upevnit povest provincie Hungaria ako reholnej entity, ktora disponuje nie¢im,
¢o by sme mohli nazvat know-how v oblasti posobenia v ndraznikovych zonach latinského kres-
tanstva, ¢oho duchovnym ovocim za urcitych okolnosti bolo aj mucenictvo."* Cantimprého opis
udalosti mal z postoja zabitého dominikdna spravit legitimny behavioralny vzor, podla ktorého sa
mali na hranici latinského krestanstva zachovat aj ini (Cantimpratani 1627, 422).

Aby toho v Cantimprého bestselleri nebolo malo, v samom zavere diela nezabudol pripo-
menut odkaz prvého bosnianskeho biskupa z radov jeho spolubratov - Jana z Wildeshausenu.'®
Bezprostredne po tejto informacii pridal este dalsiu, ¢im podporu odozvy o takto uchopenom
angazovani sa dominikanov v Uhorsku e$te zdoraznil. I§lo o vy$sie spomenuty osobny list, na-
pisany medzi rokmi 1260 a 1262 kralovnou Mariou Laskaris, ktorym sa obracala na kapitularov
generalnej kapituly.'® Cantimprého verzia je do istej miery prerozpravanim listu z Cronica Ordinis
(pozn. 11). Rozdiel je v tom, Ze vynechava niektoré drobné detaily (znak kriza, ktory mal vo vi-
deni panovnicky Jan spravit), vobec nespomina list panovnika a sustredi sa na samotny mysticky

1 Podla Ferraria mal tym kniezatom byt ban Buzad, ktory zveril svojmu synovi majetky v Pesti v roku 1233

a tam vstupil do rehole (Ferrarius 1637, 56-61; Fejér I11/2 1829, 334-335).

Reflexii krutosti Tatdrov a misijného pdsobenia medzi nimi sa v rovnakom obdobi dotkli aj niektoré
texty z proveniencie mensich bratov. Aj z ich radov vzisli prvi ,tatdrski“ mucenici uz v prvej polovici
13. storocia. Informuje o tom dodatok ku Traktatu o prichode mensich bratov do Anglicka od Tomasa
z Ecclestonu v rokoch 1224 az 1258/1260. Medzi mucenikmi st siedmi, ktori zomreli in Tartaria inter
Tartaros diverso tempore (AF 1 1885, 258). Taktiez listy, pripisované vikarovi frantiskanskej provincie
v Polsku z rokov 1242, ktoré st suc¢astou Chronica Maiora od Matusa Parizskeho popisujd, ako tatarsky
vpad viedol k Giplnému zniceniu piatich dominikanskych konventov v provincii Polonia a dvoch kustodii
tamoj$ich mensich bratov — quod jam quinque conventus Praedicatorum et duae custodiae de fratribus
nostris sunt penitus destructae (Luard 1882, 81).

V 13. storo¢i patril medzi populdrne osobnosti rehole a jeho duchovné zasluhy sa mali prejavit aj
v tom, Ze sa na jeho hrobe udiali pocetné zazraky. ,,Ad cuius tumulum crebra miracula facta narrantur®
(Cantimpratani 1627, 583).

Generalne kapituly sa v tomto obdobi slavili v Strasburgu (1260), Barcelone (1261) a v Bologni (1262).
Fejér list datuje do roku 1262 (Fejér IV/3 1829, 68-69).
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zézitok kralovnej, ktorej syn Stefan bol v konflikte s jej manzelom Belom IV. Kralovn4 v liste pri-
znala, Ze sa pocas noci pred bitkou, ku ktorej sa schylovalo medzi jej synom a manzelom, utiekala
s prosbou o0 pomoc a zmier medzi nimi prave k Janovi z Wildeshausenu. Napokon sa jej v akomsi
polospanku zjavil Jan a s vlidnou tvarou jej oznamil, Ze eSte toho dia ddjde k zmiereniu medzi
otcom a synom, ¢o sa skutoc¢ne aj stalo. K dobovej popularite niekdajsieho biskupa v problémovej
Bosne, a to desat rokov po jeho smrti, svojou osobnou skisenostou a konstatovanim o vzkrieseni
mrtveho a dal$ich zazrakoch vykonanych na chromych, slepych, hluchych ¢i posadnutych, prispe-
la aj samotna uhorska kralovnd."”

S podobnym zamerom odkomunikovat aktivity dominikdnov v Uhorsku ako primdrne zame-
rané na schizmatikov, heretikov a obratenie pohanov, prisiel aj dalsi text z proveniencie oficidlne
odobrenych vykladov dejin Rehole kazatelov z konca 13. a zac¢iatku 14. storocia. Ide o dielo zname
ako Staphanus de Salaniaco et Bernardus Guidonius: In quatuor in quibus Deus Praedicatorum
ordinem insignivit. Na jeho finalnej podobe sa zacalo pracovat kratko po generalnej kapitule
v Toulouse v roku 1304, hoci niektoré pasaze textu pochddzaju este z konca sedemdesiatych ro-
kov 13. storocia (Bériou — Hodel 2019, 1147-1149 a 1157-1160). Z historického hladiska st jeho
pridanou hodnotou rozne zoznamy (magistri rehole, dominikanski biskupi, vyznamni kazatelia
atd.), vratane bratov, ktori trpeli pre vieru (Fratres Passi Pro Fide Domini Iesu Christi). Celd tretina
zoznamu je venovana prave dominikanom v Uhorsku, ich stZeniam, ako aj ispechom v Bosne,
Dalmacii, Slavonii a za riekou Dneper. Niektoré zaznamenané udalosti st taktiez len ur¢itym opa-
kovanim uz dobre znamych faktov, prevzatych zo star$ej pisomnej tradicie literdrnych predchod-
cov tejto zbierky. Doraz sa vSak kladie na nepriatelskost prostredia a na tazkosti, v akych sa ¢innost
bratov kazatelov v uhorskej provincii odohravala (MOPH XXII 1949, 25-28). Zaujimavostou je
odkaz na opakovany ndvrat dominikanov k narodu Kumdanov v pocetnych cestach az za rieku
Dneper."®

Siet komunit

Jednym z prvkov, ktory vyrazne prispel k tomu, Ze sa mendikanti javili ako idedlni aktéri $irenia
latinského krestanstva na jeho ndbozenskej ¢i geopolotickej preiférii, boli papezské poverenia.
Papezi sa v nich adresne obracali na dominikdnov (niekedy spolo¢ne s nimi aj na frantiska-
nov) a zverovali im misijné uzemia s pravomocami budovat na nich cirkevnt infrastruktaru.'

»Fiducalius autem oratione directa ad magistrum Ioannem, quem multum in vita dilexerat & fratrem
quemdam eiusdem ordinis, quem, iam defunctum, confessorem habuerat, ambo eidem regine
semivigilanti apparuerunt. Cum magister Ioannes sereno vultu praedixit, inquiens: Quoniam in nostris
orationibus, mediante clementia Dei, fiduciam habuisti, ecce praedico tibi, quoniam hodie, antequam
comedas, nuncius dicet tibi, quod pacificati erunt, pater & filius in bonum omnibus ordinatis. Mandavit
& alia dicta illustris regina: quod scilicet eodem anno per merita dicti episcopi & magistri Ioannis,
suscitatus mortuus fuisset, simul & alia infinita miracula claudotum, caecorum, surdorum, obsessorum
e daemonibus & aliarum infirmitatum per cius merita contigisset (Cantimpratani 1627, 584).

Moze ist o referenciu na vypravy bratov Ota a Julidna so spolo¢nikmi, ktorym sa este budeme venovat.
»Ad iam dictam gentem redierunt et per multarum viarum discrimina pervenerunt ad eos iuxta
magnum fluvium qui dicitur Deneper, ubi frequenter fame et siti et nuditate ac magna persecutione
afflicti (MOPH XXII 1949, 25-26).

Uz Honorius III. videl v prvych mendikantoch idedlnych misionarov. Ked im spolo¢ne adresoval
(7. oktébra 1225 a 17. marca 1226) vyzvy na misiu v severnej Afrike (in Regno Miramolini, in Regno
Marochitani), hovoril pri tom o nutnosti — necesse habemus in eam mittere. K tomu im udelil potreb-
né privilégia na kazanie, krstenie, udelovanie pokania a absolucie (BOP I 1729, 16-17, ¢. 33-34). Jeho
nastupca Gregor IX. v tom pokracoval a napriklad v stvislosti s Kumdnmi ziadal dominikanov v liste
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Na vychodnej hranici latinského Zapadu aj vdaka kuridlnej agende, vyzyvajicej mendikantov
k evanjeliza¢nej aktivite, povstal akysi misijny val tvoreny siefou mendikantskych komunit od Abo
(Turku) a ruského Vyborgu na severe az po Pozegu, Ulcinj a Durrés na Balkane (Jakobsen 2019,
332; Jedin - Latourette — Martin 2004, 58-59), z ktorého sa stal dalsi aspekt dominikanskej komu-
nikacnej stratégie. Z vacsej casti sa nachadzal na izemiach polskej a uhorskej provincie (¢iastocne
aj v Skandinvii na tizem{ provincie Dacia), ktoré najviac znésali hlavnu tarchu jeho ludského
a materialneho zabezpedenia. Treba povedat, Ze podnet na mendikantsku expanziu do prostredia
heretikov, schyzmatikov a pohanov, vzisiel z ich vlastnej iniciativy. Najskor mensi bratia na tzv.
rozposielacej kapitule na Turice 1219 rozhodli o posobeni na Pyrenejskom polostrove, v Itdlii,
Nemecku, Franctizsku a Uhorsku.? Podla niektorych autorov sa na kapitule hovorilo aj o Blizkom
vychode, Syrii a Egypte (Suess 1995, 286). O dva roky neskor na to nadviazal sv. FrantiSek misij-
nou uvahou v $estnastej kapitole jeho nepotvrdenej reguly — O tych, ktori p6jdu medzi Saracénov
ainych neveriacich (De euntibus inter saracenos et alios infideles. Boccali 1995, 198-199). Fundacia
samostatnej provincie na tzemi Uhorska sa frantiskanom po pociatoénych problémoch podarila
az v roku 1229 (AF 1 1885, 3; Fiigedi 1970, 972). Dominikanske rozhodnutie o dal$om regional-
nom rozéireni ich pdsobenia prijala v poradi druhd generalna kapitula rehole slavena v Bologni
v roku 1221 zriadenim prvych 6smych provincii vratane Uhorskej.?! V roku 1228 k nim pribudli
provincie Dacia (Skandinavia), Grécko, Polsko a Svit4 zem,? ¢im dalo vedenie rehole uz v samych
zadiatkoch jej existencie najavo, ze aj s kristianizaciou periférnych oblasti to mysli vdZzne.
Vzhladom na skuto¢nost, ze bratia kazatelia prisli do Uhorska skor ako mensi bratia, mali
v prvej polovici 13. storocia urcity néskok, ¢o sa prejavilo nebyvalou dynamikou rozvoja ich pro-
vincidlnej infrastruktury. Za priblizne dve dekady (1221 - 1241) povstalo okolo dvadsat konventov
(Wysokinski 2008, 382). Slubny $tart podporila priazen korunného princa, budiceho krala Bela
IV. a ostrihomského arcibiskupa Roberta (Fiigedi 1970, 970). Prave on v roku 1227/1228 pokrstil
jedno z kumanskych kniezat (Brac, Bejars; Marsina — Marek 2008, 22) a na papezovo poverenie
ustanovil prvého biskupa Kuménov - dominikdna Teodorika.”® Pochopitelnie nie kazdd zalozena
komunita bola misijna alebo periférna v geografickom slova zmysle. V tomto kontexte netreba
zabudat, Ze aj vo vnutrozemi Uhorska boli lokality, na ktorych Zili etnické a jazykové skupiny,

z 31. jala 1227, aby im sluzili nedelné sv. omse a aby si tento divoky narod podmanili slovom Zivota a nie
zbranami (cum fratribus praedicatoribus messis dominicae operariis in terra praedicta ad te specialiter
destinaverit [...] non armis sed Verbo vitae subegerant gentem truculentam). (BOP I 1729, 22, ¢&. 11).
V podobnom duchu sa ten isty pontifik vyjadril aj v liste adresovanom uhorskému provincidlovi 21. mar-
ca 1228, ktorym ho ziadal, aby vyslal bratov na misiu medzi Kumanov (plures pro christo se offerant ex
fratribus supradictis). (BOP I 1729, 26, ¢. 23). Prehlad dalsich dokumentov suvisiacich s touto témou
v Pfeiffer 1913, 143-240.

»Anno vero Domini 1219 et anno conversionis eius frater Franciscus in capitulo habito apud Sanctam
Mariam de Porciuncula misit fratres in Franciam, in Theutoniam, in Ungariam, in Hyspaniam et ad alias
provincias Ytalie, ad quas fratres non pervenerant (AF 1, 2).

»Secundum generale capitulum est Bononie per beatum Dominicum celebratum. In quo fundatis per
orbem - Ix - circiter conventibus. dicti conventus per - viii - provincias sunt distincti. scilicet Hyspaniam.
Provinciam. Franciam. Lombardiam. Romanam provinciam. [Ungariam. Theutoniam]. Angliam®
(MOPH III 1898, 2).

»Anno domini - m°® - cc® - xxviii® - celebratum fuit a prefato magistro Iordane; primum capitulum gene-
ralissimum Parisius. In quo capitulo; - viii - prefatis provinciis per beatum Dominicum institutis; - iiiior -
fuerunt superaddite scilicet Polonia. Dacia. Grecia. et Terra sancta“ (MOPH III 1898, 3).

»Gregorius episcopus, servus servorum Dei, venerabili fratri nostro archiepiscopo Strigoniensi, apostolice
sedis legato in patribus Cumanorum, salutem & apostolicam benedictionem. Venerabilem fratrem
nostrum Theodericum de ordine fratrum Predicatorum, eruditum in lege domini et vita preclarum,
auctoritate concessa tibi super hoc a sede apostolica in episcopum prefecisti (BOP 1 1729, 27, ¢&. 24).
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ktoré neboli stredoeurdpskeho a niekedy ani eurépskeho pévodu, pripadne z hladiska nabozen-
ského nepochadzali z latinskej krestanskej tradicie, alebo boli dokonca nekrestanské (Pow 2019,
246, mapa ¢. 4; Marek 2006, 14-16). Osobitnu tlohu zohravali mendikantské komunity v Budine
a Ostrihome, hoci neboli z hladiska umiestnenia ani misijné ani periférne. V prvom pripade spo-
¢ivala ich $pecifickost v bezprostrednej blizkosti panovnickeho dvora, a v druhom pripade v su-
sedstve arcibiskupského sidla. Uhorsky panovnicky dvor,* ako aj arcibiskupi Ostrihomu a Kaloce
boli este pred prichodom mendikantov poverovani agendou spojenou s pokrestan¢ovanim po-
hanov ¢i bojom s heretikmi.”® Zamerné umiestnenie ddlezitych komunit do Budina a Ostrihomu
umoziovalo efektivny prenos takejto agendy na linii papezskd karia — panovnicky dvor a arci-
biskupstva — regionalne centra mendikantov, z ktorych sa informacie o pokynoch tykajucich sa
misijnej agendy potom $irili smerom na perifériu.

Vyhodou mendikantskych komunit bolo, Ze ony samé predstavovali z dobového hladiska mul-
tindrodnostné a multilingualne entity. To im umoznovalo promptne reagovat na potreby miest-
nych spolocenstiev, hoci tieto mohli byt z hladiska povodu v danej lokalite chapané ako cudzie
a v Uhorsku zili v postaveni hostov — hospites (Marek 2006, 15 a 21). Klastory fungovali v mieste
ich fundacie zaroven ako samostatné jednotky a sti¢asne sa ocitali v ur¢itej zavislosti na ich centre.
Prvé viny mobilnych mendikantov, ktoré sa $irili po Eurdpe v trinastom storo¢i, boli ispesné, pre-
toZe sa presuvali z jedného centrélneho uzla do niektorého regionalneho (pripadne nadregional-
neho) uzla a odtial smerom na samotnu hranicu latinského krestanského civiliza¢ného okruhu.
Vyuzivali pritom existujiice cestné siete na sti$i i na vode, ¢i uz i8lo o rieky alebo moria.

Komunity, hoci mohli byt od seba aj dost vzdialené, boli jedna od druhej vzajomne zavislé.
Vznikla tak siet, prostrednictvom ktorej komunikovalo centrum s perifériou. V jej rimci sa priama
geograficka vzdialenost od centra javila uz len ako relativna, lebo sa merala nepriamo, prostred-
nictvom vzdialenosti k najbliz$ej komunite (pripadne k najbliz§iemu komunika¢nému regional-
nemu uzlu), a od nej zase k jej najbliz$ej komunite az smerom do administrativneho centra celej
institacie. O vzdialenosti medzi preifériou a centrom tak de facto rozhodovala hustota klastornej
siete. Efektivitu takto vybudovanej komunika¢nej siete umocnovali kazdoro¢né generalne a pro-
vincialne kapituly, kvoli ktorym sa zucastneni bratia pravidelne prestvali z jedného klastora do
druhého, z jedného uzla do druhého, ¢im najlepsie testovali jej kvalitu a limity (Jensen 2017, 487).
Podla amerického socioléga Christophera Chase-Dunna tak vznikol koncept viacerych vztahov

2 Cum igitur in terra nobilis viri Culini bani quorumdam hominum multitudo moretur, qui de dampnata

Catharorum heresi sunt vehementer suspecti et graviter infamati, nos carissimo in Christo filio nostro
Henrico regi Ungarorum illustri apostolica scripta direximus contra illos, qui prefatum Culinum super
hoc arguens et obiurgans precepit, ut huiusmodi homines de tota terra sibi subiecta proscriberet, bonis
eorum omnibus confiscatis. Ipse vero semetipsum excusans respondit, quod eos non hereticos sed
catholicos esse credebat® (Smiciklas III 1905, 14-15, ¢. 11) ,,Cum itaque, sicut audivimus in partibus
Bosnie tamquam in cubilibus structionum heretici receptati. velut lamie nudatis mammis catulos suos
lactens dogmatizando palam sue pravitatis errores in enorme gregis dominici detrimentum: nos volentes
pestilentes huiusmodi. si datum fuerit desuper effugare, Karissimo in Christo filio nostro...illustri Regi
Ungarie nec non universis Archiepiscopis et Eipiscopis illius Regni direximus scripta nostra, ut cum a te
fuerint requisiti, ad profligendos illos procedant viriliter et potenter (Theiner 1859, 31, ¢. 61). Prehlad
dalsich dokumentov k tejto téme v Pfeiffer 1913, 143-240.

»Venerabilibus fratribus [...] Strigoniensi Archiepiscopo et suifraganeis eius salutem etc. cum igitus sicut
audivimus in partibus Posnie tamquam in cubilibus structionum etc. ut s. Lxi. usque errores per quod
grave imminere potest commisse nobis gregi dominico detrimentum. fraternitatem vestram monemus
et hortamur attente, per apostolica vobis scripta precipiendo mandantes quatenus universi et singuli
ad pestem huiusmodi abolendam omne studium. omnemque diligentiam adliibentes commonefaciatis
subditos vestros et in remissionem eis peccaminum iniungatis“ (Theiner 1859, 31-32, ¢. 63). Prehlad
dalsich dokumentov k tejto téme v Pfeiffer 1913, 143-240.
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medzi réznymi druhmi sieti a ich vzdjomnou prepojenostou (Bhreathnach 2019, 15-16). V prie-
behu dejin nezostali tieto siete statické, pretoze dokdzali pomerne pruzne reagovat na udalosti
a zmeny v ich okoli. Ukazovalo sa to napriklad na kolisani intenzity zakladania novych klastor-
nych fundécii, pripadne na priebeznom prehodnocovani vyberu vhodnych lokalit pre pdsobenie
tej ktorej rehole (Bhreathnach 2019, 17).

Za tizemia, ktoré v 13. storodi tvorili naraznikovil z6nu medzi jadrom a perifériou Uhorska,
mozeme z geografického hladiska, ako aj vzhladom na hustotu cestnej siete, intenzitu latinskej
kristianizacie, hustotu osidlenia, postupného urbanneho rozvoja i fortifika¢nej siete povazovat re-
giény medzi Dravou a Savou, ako aj na juh od Savy a povodie rieky Mures (Figedi 1970, 986; Pow
2019, 240-248, mapy ¢. 1-7), najmd na juh od jej toku smerom do pohrani¢ného Sedmohradska
(Marek 2006, 14). Podla zoznamov dominikanskych klastorov v Uhorsku vratane Slavonska,
Chorvatska a Dalmacie z rokov 1277 a 1303% sa da dnes z roznych zdrojov pred tatdrskym vpadom
vierohodne identifikovat dvanast lokalit: Stoli¢ny Belehrad, Budin, Ostrihom, Pitkostolie, Blatny
potok, Sibiu, Zahreb, Cazma,” Zadar, Nin, Dubrovnik, Dubica (Pfeiffer 1913, 44; Baldzs 2001,
81). Napriek menovitému uvedeniu st v$ak vzhladom na nedostatok prameriov niektoré klas-
tory zo zoznamu z roku 1303 (Simulu/Vr$ac/Erdsomly6, Zeuriensis/Turnu Severin/Szdrényvar,
St. Martini/Martini¢/Szentimarton, Marchianus, Budruc/Backi Monostor/Bodrog, Francavilla/
Sremska Mitrovica/Nagyolaszi) dodnes povazované iba za predpokladané a nie je znama ich
presna lokalizacia (Pfeiffer 1913, 28-44; Baldzs 2001, 95). Sticasné mestd Vr$ac a Turnu Severin
na vychod od rieky Tisy by ich polohou teoreticky zodpovedali dominikanskym aktivitdm v peri-
férnom Uhorsku v 13. storo¢i. To isté plati v hypotetickej rovine aj o zvy$nych neidentifikovanych
klastoroch s vynimkou lokality oznacenej ako Budruc. Z. C. Baldsz sa ich snazi umiestnit medzi
Dravu a Savu v trojuholniku Osijek, Pakovo a Vukovar (Balazs 2001, 95).

Spomedzi identifikovanych dominikdnskych posobisk pre prvia polovicu 13. storocia boli pra-
ve lokality ako Cazma, Nin (Rabi¢ 2016, 59), Dubica (Zovki¢ 2005, 594) a Sibiu (Pow 2019, 247,
mapa ¢. 5) koncovymi stanicami v ramci klastornej komunikacnej siete, ku ktorym sa v uhor-
skej provincii dostévali kuridlne i reholné predstavy o posobeni medzi schizmatikmi, heretikmi
a pohanmi. V pripade prvych troch menovanych sa misijnd ¢innost v nich asignovanych bratov
odohravala podla Fracheta najmé v Bosne, Dalmacii a Slavonii. V pripade Sibia to zase malo byt
smerom dalej na vychod ku Kumanom a do Grécka ¢i Bulharska, ako aj na rozne strany inych
susednych kralovstiev (Aliorum vicinorurm regnorum partibus. MOPH I 1896, 305-308). V tejto
suvislosti sa z chronologického hladiska javi uréitd ¢asova suslednost medzi kuridlnymi poziadav-
kami adresovanymi dominikanom do Uhorska a Pobaltia (provincia Polonia) a medzi fundacia-
mi ich komunit v prostredi, ktoré bolo chapané ako misijné. Dominikanska expanzia in partibus
Cumanorum, in partibus Bosnie a in partibus infidelium akcelerovala v dvadsiatych a tridsiatych
rokoch 13. storocia, ¢o je zaroven obdobie, ked papezska kanceldria Gregora IX. vydala niekolko

% Najstars$ie zoznamy boli edované v zbierke Scriptores ordinis praedicatorum recensiti, notisque historicis

et criticis illustrati. Prvy, z generalnej kapituly v Bordeaux v roku 1277 iba konstatuje, Ze pocet klastorov
v Uhorsku bol tridsat muzskych a dva Zenské. Druhy z roku 1303, pripisovany Bernardovi Gui, je
konkrétnej$i a menovite uvadza spolu: tridsattri muzskych a tri Zenské dominikanske klastory (SOP
1719, I a IX). Ferrarius pre 14. storo¢ie spomina e$te dalsi zoznam hldsiaci sa k roku 1363. Podla neho
malo byt sucastou provincie Hungaria 35 klastorov bez udania rozli$enia ¢i ide iba o muzské, alebo aj
o zenské klastory (Ferrarius 1637, 506-507).

V stvislosti s tatarskym vpadom je konvent v Cazme spajany s miestom posledného odpocinku kralovho
brata Kolomana. Klastory v Zahrebe a Cazme boli in$truované, aby zabezpeili zizemie pre panovnicku
rodinu na uteku pred Tatarmi (RPR I 1957, 933, ¢. 11032; Theiner 1859, 184, ¢. 340; Pfeiffer 1913, 34,
73-74).
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dokumentov, ktorymi poverila Reholu kazatelov misijnymi aktivitami v danom prostredi.”® Preto
nie je prekvapenim, Ze v tomto obdobi vznikli kldstory smerom k misijnému tizemiu Bosny medzi
Sévou a Dravou v Zihrebe 1228, Cazme asi tiez 1228, na pobrezi v Dubrovniku 1225 a v Nine
a Zadare cca 1228 (Rabi¢ 2016, 59). Podla vSetkého najneskor v tridsiatych rokoch bol zalozeny aj
klastor v Sibiu (Pfeiffer 1913, 38, pozn. 94 a 160, ¢. 14; Pow 2019, 247, mapa ¢. 5). P. Vranki¢ do-
konca spdja vyzvu Gregora IX. z 31. jula 1227 (pozn. 19) s vybudovanim komunity v Transilvanii.
Vzhladom na zdokumentovany vyvoj by ako jedina lokalita mohlo do tvahy prichadzat prave
Sibiu (Vranki¢ 2022, 81).

Pre porovnanie stoji za zmienku kratky pohlad na severovychodnt liniu misijného valu domi-
nikanskych klastorov, ktory miestami zasahoval aj na kriziacke dfzavy Radu nemeckych rytierov.
V tom istom ¢asovom horizonte ako v provincii Hungaria, vznikli na izemi polskej provincie kl4s-
tory v Gdansku 1227, Sandomierzi 1227, Chelmne 1233, Plocku 1234 a Elblagu 1239 (Dekanski
2006, 93; Dekanski 1999, 84-11). Z uz spominaného najstarsieho zachovaného menovitého zo-
znamu dominikanskych klastorov z roku 1303 vyplyva, Ze spomedzi desiatich najstarsich fundacii
v polskej provincii az Sest pripadalo na misijne orientované komunity, z toho Kamienn Pomorski
na pobrezi Baltického mora v Pomoransku.”” Ak za vychodzi bod pre vnutornu expanziu bratov
kazatelov v ramci provincie Polonia (ta pritom vznikla az rozhodnutim generalnej kapituly v roku
1228, pozn. 22) povazujeme tzv. krakovské rozposlanie z roku 1225 (Kloczowski 2008, 114), po-
darilo sa polskym dominikdnom na hraniciach latinského krestanstva na svoju dobu skutoc¢ne
pozoruhodné dielo nielen po stranke infrastruktirnej, ale aj po stranke ludskych zdrojov.

Podla najstar$ich konstitacii rehole z konca dvadsiatych rokov 13. storocia (Liber
Constitutionum et Ordinationum Fratrum Ordinis Praedicatorum) bolo potrebné mat k dispozicii
minimélne 12 bratov, aby bolo mozné zalozit konvent ako zdkladnd komunitnd bunku domi-
nikdnov.*® V prvych desatrociach exsitencie rehole o fundacii konventu rozhodovala generalna
kapitula. Vzhladom na rychly nérast po¢tu novych entit a s tym spojenou agendou hladali kom-
petentné reholné autority sposob, ako tieto procesy zjednodusit. Generalne kapituly sa konali len
raz za rok, pricom v prvej polovici 13. storocia to bolo vyhradne v zdpadnej Eurépe. Kym sa
cely zakladaci proces nového konventu legislativne odkomunikoval a kym sa vo finalnej podobe
povolenia dostal k adresatovi niekde v odlahlom regione, mohla rehola v danej lokalite zmegkat
idedlnu prilezitost na kreovanie novej komunity. Preto bolo zakladacie pravo v tridsiatych rokoch

#  Porov. pozn. 19 a 23. Gregor IX. v dokumente z 13. septembra 1230 nabadal na spolupracu medzi domi-
nikdnmi a Rddom nemeckych rytierov, aby s nasadenim a plnou silou kézali proti nebezpe¢nym a po-
hanskym Prusom (BOP I 1729, 32, ¢. 40). V podobnom duchu sa niesla vyzva adresovana dominikdnom
v Pomoransku (BOP 11729, 34-35, ¢&. 45). Dalsim dokumentom bolo obrétenie sa na provinciéla polskej
provincie z 21. marca 1232 (BOP VII 1739, 8-9, ¢. 208). Oktdber 1233 priniesol hned tri papezské doku-
menty adresované dominikdnom v polskej a uhorskej provincii. Najskor 6. a 7. oktobra odporiacal Gregor
IX. dominikdnom v Prusku, aby vyzvali tamojsich kriziakov na budovanie opevneni (BOP I 1729, 61,
62-63, ¢. 97 a 99). 10. oktébra dominikdnom v Bosne napisal, Ze sa od kniezata Ninoslava dozvedel
o konverzii jeho synovca Ubana (zvaného Prijezda) ku katolicizmu (BOP I 1729, 63, ¢. 100), atd.

¥ Krakov, Vroclav, Kamien, Plock, Gdansk, Sandomierz, Chelmno, Sieradz, Elblag a Racibérz (SOP 1719,

XI).

»Conventus citra numerum duodenarium et sine licentia generalis capituli et sine priore et doctore non

mittatur.“ Dist. II, Cap. 23 De conventu mittendo (Thomas 1965, 358).
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13. storocia delegované aj na provincie, ktoré v ramci ich teritorialnych kompetencii tiez smeli
zriadovat klastory s tym,’' Ze findlne ,,odklepnutie® zostavalo v rukach generalnej kapituly.*

Z pochopitelnych pastora¢nych dévodov zhrnutych v cura animarum?® boli najdoleZitejsie
Casti infrastruktury kazdej novozaloZenej komunity, budovy kléstora a prilahlého kostola. Takmer
ustaleny dobovy expanzny model bol, Ze po vybere konkrétnej lokality, vhodnej na adekvatne
vybudovanie reholného zazemia, byvali reholnici v provizoériu. To trvalo az do primeraného do-
koncenia planovanej vystavby buduceho klastorného komplexu, kam sa ¢lenovia komunity po-
tom prestahovali. Zvycajne sa ako prvé budovalo drevené oratérium, ktoré slizilo na ubytovanie
aj na slavenie liturgie. Po dokonceni vystavby komplexu budov staleho zdzemia sa oratérium bud
zburalo, alebo sa prestavalo na iné ucely, ako napriklad kaplnka (Hun¢aga - Hutka 2022, 52-53).
Je velmi pravdepodobné, ze vzhladom na tieto okolnosti nemusel byt pocet bratov komunity v jej
provizérnej faze kreovania nevyhnutnych dvanast, ale menej, ¢o znamenalo, Ze sa oznacovala ako
dom - domus. Prave misijné a odlahlé oblasti, kde panovali horsie podmienky na primerane rych-
le vybudovanie zdzemia typu konvent (conventus), mohli reholnici - misionari v provizériu a la
domus zostat aj niekolko rokov (Huncaga — Hutka 2022, 47-49). Provizérium sa zmenilo po ofici-
alnom ukonceni celého procesu postupného budovania komunity s administrativnym oznacenim
konvent. Ciste teoreticky pri pohlade na pocet identifikovanych a zdokumentovanych klastorov
na pomyselnom misijnom vale v polovici 13. storo¢ia mohli aktivne pdsobit stovky bratov z Rehole
kazatelov. K tymto fudskym zdrojom treba pripocitat este aj piatich dominikdnskych biskupov
na misijnych Gzemiach a ich séciov. Traja z nich (Teodorik, Jan z Wildeshausenu a Ponsa) patrili
k uhorskej (Pfeiffer 1913, 134; Huncaga 2020a, 243-269) a dvaja (Heidenrik a Ernest) k polskej
provincii (Rozynkowski 2006, 87).

Jazyk a mobilita

Jazyk ako zakladny dorozumievaci prostriedok a nositel verbalnej i pisomnej formy komunikacie
zohraval klu¢ovi ulohu v nadvézovani dominikdnskych kontaktov s lokalnym obyvatelstvom, ¢i
uz bolo na periférii, alebo nie. Schopnost navzdjom si porozumiet bola conditio sine qua non
akychkolvek snéh o cura animarum predovsetkym v prostredi, ktoré bolo z hladiska jazyka cudzie.
V rdmci latinského krestanstva bola této prirodzend pastora¢na potreba v 13. storo¢i reflektovana
dokonca aj na najvyssej moznej trovni. Konkrétne IV. Lateransky koncil kdnonom De diversis
ritibus in eadem fide odpovedal na rastici multikultularizmus a multireligiozitu v diecézach la-
tinského Zapadu. Inocent III. a koncil chceli nim reagovat na napitia a konflikty, ktoré generovali
nébozenské rozdiely v obradoch, zvykoch a jazykoch. Biskupi mali vo svojich diecézach ustanovit
vhodnych knazov, ktori by veriacim z inych tradicii dokdzali verne vysluhovat sviatosti a poucit

3t JItem. Nulla domus de cetero detur nisi a priore provinciali et diffinitoribus provincialis capituli fuerit

postulata. nec concessa ponatur nisi ubi predicti decreverint expedire.“ Generélna kapitula z roku 1236
v Parizi. MOPH III 1898, 6.

SItem. Ubi dicitur in constitucionibus. nulla domus concedatur. etc. addatur in fine. nec concessa re-
cipiatur cum condicionibus. nisi de speciali licencia capituli generali.“ Generalna kapitula z roku 1245
v Koline. MOPH III 1898, 31.

Dominikani mali pastora¢ny program zakotveny uz v ich zakladnej tstave - v najstarsich konstitaciach.
»Cum ordo noster specialiter ob predicationem et animarum salutem ab initio noscatur institutus fuisse,
et studium nostrum ad hoc principaliter ardenterque summo opere debeat intendere, ut proximorum
animabus possimus utiles esse.“ Incipit prologus (Thomas 1965, 311).
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ich verbo et exemplo, ¢o si vyzadovalo primerana jazykovt vybavu.** V Uhorsku sa to mohlo tykat
predovsetkym vacsich miest a krizovatiek ciest, ako aj vnutornych tizemi, na ktorych sa prelinali
krestanské rity, tradicie a jazyky v lokalitdch s pritomnostou hospites (Fiigedi 1970, 972; Marek
2006, 20, pozn. 22; Pow 2019, 246, mapa ¢. 4).

Okrem koncilovej snahy prispiet k vy$sej kvalite komunikacie prostrednictvom jazykovych
znalosti reagovali na poziadavky doby aj dominikani ich vlastnou legislativou. Schopnost osvojit
si cudzie jazyky rehola zahrnula do vybavy kazatela, misiondra ¢i teologa. V tom Case posobili
dominikani uz na Balkéne, v severnej Afrike, na Blizkom vychode a prenikali do azijskej casti
Ruska a do Perzie. Vsade boli konfrontovani s dovtedy malo znamymi jazykmi a pokial chceli
obstat pri plneni rozli¢nych uloh, znalost aspon niektorych z nich bola nevyhnutna (Huncaga
2013, 211). Preto generalna kapitula v Parizi v roku 1236 vyzvala reholnu ¢lensku zakladiu, aby
sa vo v$etkych provincidch a konventoch okrem vlastnych jazykov priucila aj re¢i svojich susedov.
Inymi slovami povedané, bratia boli povinni osvojit si vernakuldrne jazyky.>® Tato vyzva mala
reholnikov motivovat k zlepseniu komunikdcie s miestnymi obyvatelmi. V polovici 13. storo¢ia
sa v oblasti jazykovej vybavy legislativa eSte viac Specializovala. Explicitne zahrniala primerané
jazykové znalosti ako podmienku pre $pecifické aktivity, akymi boli misie, diplomatické sluzby ¢i
intelektudlne posobenie v univerzitnom prostredi, kde sa kvoli prekladom Aristotela vyzadovala
gréctina a hebrejcina ako biblicky jazyk. Vzhladom na misijné ciele v severnej Afrike, v Grécku
a Svitej zemi, vydal magister rehole Humbert z Romans (zvoleny v roku 1254 na generalnej kapi-
tule v Budine) v roku 1255 okruzny list. Jeho obsahom bola podpora $tidia arab¢iny, hebrejciny,
gréctiny a inych barbarskych jazykov.*® Apel, ktory listom zaznel, bol podla reakcie jeho dalsieho
okruzného listu z nasledujiceho roku zrejme vypocuty. Humbert sa totiz citil byt naplneny op-
timizmom ohladom na bohaté ovocie ziskané misijnou ¢innostou na nekrestanskych uzemiach
medzi Saracénmi.”’

Humbert z Romans patril medzi tych najvyssich predstavenych rehole, ktori $tidium cudzich
jazykov podporovali najaktivnejsie. Este v Case, ked bol provincial provincie Francia, Inocent IV.
sa obratil 20. februdra 1253 na kardindla Odona a krala Cudovita IX., aby vo Francuzsku ziskali
misionarov z radov dominikanov a frantiskanov pre pdsobenie medzi Tatarmi (BOP I 1729, 226,
¢. 291). Vo Vitae Fratrum zanechal k Ziadosti zaujimavy komentar Gerard Frachet, ktory kon-
Statoval taky obrovsky zdujem zo strany bratov kazatelov, Ze niektorym z nich muselo byt odo-
preté sa na misii zacastnit. Okrem toho je stc¢astou Frachetovho komentdra postreh o nariadeni

»Quoniam in plerisque partibus intra eandem civitatem atque dioecesim permixti sunt populi diversarum
linguarum habentes sub una fide varios ritus et mores districte praecipimus ut pontifices huiusmodi
civitatum sive dioecesum provideant viros idoneos qui secundum diversitates rituum et linguarum divina
officia illis celebrent et ecclesiastica sacramenta ministrent instruendo eos verbo pariter et exemplo®
(Baron - Pietras 2003, 244).

»Item. Monemus quod in omnibus provinciis et conventibus fratres linguas addiscant illorum. quibus
sunt propinqui“ (MOPH III 1898, 9).

»Quod si quis inspirante dei gracia cor suum invenerit secundum voluntatem gubernantis paratum
ad linguam arabicam, hebraycam, grecam seu aliam barbaram addiscendam ex quo sibi mercedem
adquirere possit in opere salutari tempore oportune, sive eciam repererit se dispositum ad exeundum
castra proprie nacionis, transiturus ad provinciam Terre sancte et Grecie vel alias vicinas infidelibus, que
procul dubio multum indigent fratribus, qui parati sint, multa pati pro ordine, pro fide, pro animarum
eciam salute et propter nomen domini nostri Thesu Christi, precor et moneo, ut statum animi sui circa
hoc michi scribere non abmittat“ (MOPH V 1900, 19-20).

»In Yspaniis partibus fratres, qui iam multis annis inter saracenos in arabico studuerunt, non solum
laudabiliter in lingua proficiunt, sed quod est laudabilius, ipsis Saracenis ad salutem cedit cohabitacio
eorumdem, ut patet in pluribus, qui iam baptismi graciam sesceperunt“ (MOPH V 1900, 40).
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Humberta z Romans uz ako generdlneho predstaveného rehole o tom (moze ist o reakciu na jeho
prvy okruzny list z roku 1255), ze sa u neho maja prihlasit ti bratia, ktori by boli ochotni sa
vypravit k barbarom a naudit sa ich jazyky.*® Vysledkom prepracovaného pristupu k jazykovej vy-
bave dominikanov bol vznik $pecializovanych §kol v rézii rehole (studium linguarum), ktoré boli
zamerané na vyucovanie arabciny i a hebrejc¢iny a boli zname ako studium hebraicum a studium
arabicum (Huncaga 2013, 214-220).%

Toto mentdlne nastavenie, ktoré Reholu kazatelov v oblasti jazykov a jazykového priblizenia
sa miestnemu obyvatelstvu sprevadzalo, sa premietlo aj do udalosti, ktoré predstavuju osobit-
ny prinos dominikanov z provincie Hungaria v snahe kristianizovat pohanov daleko na vychod
od hranic Uhorského kralovstva. V ich pripade neslo len o ,klasicki“ ndboZenskd misiu zame-
rand na tamoj$ich Madarov a pohanov, ale aj o pokus nadviazat kontakt s etnickymi pribuznymi
Madarov z Karpatskej kotliny v oblasti, ktord bola sti¢asnikmi vnimana ako ich pravlast znama
pod ndzvom Magna Hungaria.** Okrem toho mohli byt vypravy zaroven aj odpovedou na list
Gregora IX. uhorskému provincialovi z 21. marca 1228 (pozn. 19). Boli podla zachovanych pra-
meniov tri, alebo lepsie povedané $tyri. Stvrtd v poradi sa mala uskuto¢nit v kratkom ¢asovom
odstupe od tretej po navsteve brata Julidna v Rime. Rozdiel oproti trom predchadzajicim spo-
¢ival v tom, Ze jej inicidtorom bola papezska kuria (Marsina — Marek 2008, 23). Dve z tychto
$tyroch ciest st zdokumentované pod nazvom De facto Ungarie magne a fratre Ricardo, invento
tempore domini Gregorii pape noni a Relatio fratris Juliani OP de Tartaris 1238 (Marsina 2005, 63;
Marsina - Marek 2008, 27 a 37). Pre naSe potreby majt z obidvoch dokumentov najvacsi vyzvam
informadcie tykajuce sa niektorych detailov z podniknutych ciest, ktoré vypovedajt o sposobe ver-
balnej komunikacie a o cestovani.

Nieco naznacuje uz kusd informacia o prvej ceste dominikdna Ota. Vieme, Ze trvala takmer
tri roky. Oto cestoval prezleceny za obchodnika a stretol sa s ludmi, ktori hovorili tym istym
jazykom (quosdam de lingua illa invenit), takze bol schopny sa s nimi v jeho vlastnom jazyku
dorozumiet (Marsina - Marek 2008, 27). Z detailov Julidnovej vypovede sa na margo jazyka do-
zveddme,*! Zze tamoj$i Madari hovorili zrozumitelnou madarc¢inou. Pokial ide o spdsob cestova-
nia, do Konstantinopola $li Gcastnici vypravy peso, odtial lodou na Krym* a potom z Tamarnu

3% Frater Humbertus magister ordinis circa principium officii sui mandavit fratribus ubique quod, si qui

voluntarii essent ad transfretandum ad barbaros et linguas barbaras addiscendas.“(MOPH I 1896, 151)
Kronika anonymného frantiskdna z Erfurtu napisand niekedy okolo roku 1265 zachytava zaujima-
vy moment, ktory sa okrem iného tyka jazykovych schopnosti dominikanov. V roku 1262 dorazilo
na dvor sv. Ludovita IX. tatdrske posolstvo 24 tamojsich $lachticov, aby panovnikovi ozndmili, Ze sa
ma on aj Francizsko podriadit Tatarom. Tlmo¢nikov im robili dvaja dominikani. ,,Anno Domini 1262.
rex Tartarorum misit sollempnes nuncios, circiter 24 nobiles Tartaros cum duobus fratribus ordinis
Predicatorum, qui essent interpretes linguarum, ad regem Francie Ludewicum, ut se et totum regnum
Francie dicione subiceret Tartarorum (Waitz 1879, 202).

Prvotnou motivaciou pre podniknutie vyprav tak nebolo ziskat informdcie o Tataroch, hoci ich nado-
budnutie podnietilo zdujem papezskej kirie. V prostredi panovnickeho dvora a medzi dominikdnmi
v Uhorsku sa tradovalo (,Inventum fuit in Gestis Ungarorum Christianorum, quod esset alia Ungaria
maior [...] prioribus Ungaris, a quibus isti descenderant, in infidelitate permanentibus, sicut et hodie sunt
pagani.“), ze niekde na vychode ziji Madari, ktori nedorazili do Karpatskej kotliny a zostali pohania.
»De facto Ungarie magne a fratre Ricardo, invento tempore domini Gregorii pape noni“ (Marsina —
Marek 2008, 27).

V pripade obidvoch sprav hovorime o Julidnovi, aj ked autorom prvej je brat Richard. Ten v$ak len pasiv-
ne zaznamenal to, ¢o mu Julian povedal. (Marsina 2005, 63-64).

Na Kryme a v jeho blizkosti, kde sa po plavbe z Konstantinopola vylodili, mali dominikani hned nie-
kolko misijnych stanic. Boli to Cherson, Kaffa, Sudak, Solkat, Balaklawa, Karasu na Kryme, Matrega
(Taman) a Temruk na vychodnom brehu Keréského prielivu a este na pobrezi Azovského mora Porto
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pri Keréskom prielive pozdlz rieky Kuban smerom k severnej hranici Kaukazu. Napriklad vzdia-
lenost medzi severnou hranicou Kaukazu v povodi rieky Kuban (niekde v oblasti na juhovychod
od dne$ného Krasnodaru) a Donskym oblukom, ¢o je asi 600 kilometrov, presli podla brata
Julidna za 30 dni. Bertc do Givahy nevyhnutny odpocinok a charakter terénu, vychadza orienta¢na
dizka priemernej denne prejdenej vzdialenosti asi 25 kilometrov. Zodpoveda to pesej chodzi a tiez
zhorsenému zdravotnému stavu brata Gerarda (Marsina — Marek 2008, 30). Po Gerardovej smrti
pokracoval Julidn ako sluha v sprievode moslimského duchovného sam a dorazil do privolzské-
ho Bulharska, leziaceho pri sutoku riek Kama a Volga. Na tomto tseku Julidnovej cesty, niekde
v oblasti dne$ného Volgogradu a Saratova, neskdr vznikli dominikanske misijné stanice Neu Sarai
(Aksarai) a Ukek (Jedin - Latourette — Martin 2004, 63).

Potom, ako v tejto oblasti nejaky ¢as zotrval, sa Julian cez Riazan, Suzdal, Vladimir a Polsko vra-
til do Uhorského kralovstva, do ktorého podla jeho vlastnych slov vkro¢il zrejme niekde na Spisi
26. decembra 1236 (Marsina — Marek 2008, 35).* Spiato¢nu cestu zvolil na zdklade odporucania
miestnych, ktori ju povazovali za kratsiu (docuerunt hiidem Ungari viam aliquam, per quam posset
citius pervenire). Navrat pri kombinovanej doprave po susi i vode mu trval $est mesiacov, ¢o zod-
poveda viac pe$iemu spdsobu cestovania ako na koroch, hoci Julidn spomina, ze per Rusciam et
per Poloniam eques venit (Marsina — Marek 2008, 35). Frantiskan Viliam z Rubruku presiel o asi
pétndst rokov neskor z tdbora v Karakorume az k strednej Volge, ¢o je vzdusnou ¢iarou okolo 4000
kilometrov, za priblizne desat tyzdiov. Ked sa vezmu do tvahy aj dni odpocinku, tak to vycha-
dzalo v priemere na den az 60 a viac kilometrov. To sa dalo absolvovat jedine na koni, ¢o Rubruk
v jeho Itinerarium fratris Willielmi de Rubruquis de ordine fratrum Minorum, Galli, Anno gratiae
1253 ad partes Orientales aj zdoraznuje (T Serstevens 1966, 142; Ohler 2003, 157). Vzdialenost,
ktort musel prejst brat Julian pri navrate do Uhorska, bola kratsia ako Rubrukova z Karakorumu,
ale jej prejdenie mu trvalo ovela dlhsie. Preto sa domnievame, Ze ju presiel prevazne peso.

Dominikani mali pritom za beznych okolnosti konstitiiciami zakdzané cestovat na koni.
Vynimkou bola naliehava potreba — magna necessitate. V pripade, ze by niektory brat bez nalieha-
vej potreby predsa len jazdil na koni, chépal sa takyto pocin ako vazne porusenie konstitucii, za ¢o
hrozil trojdniovy post o chlebe a o vode.** V duchu stelesiiovania idealu chudoby sa u mendikantov
kladol velky déraz na solidaritu s tymi najbiednejs$imi, s ¢im stvisel aj sposob cestovania, ktory
predpokladal pesie putovanie aj na viacsie vzdialenosti. V stlade s tym, ¢o predpisovali konstiticie,
rozhodla generalna kapitula sldvend v roku 1255 v Milane, ze priori a ini bratia, ktori by na jej
zhromazdenie nemobhli prist peso, mali radsej zostat doma.* Tento pristup v priebehu 13. storo¢ia
este zddraznili generalne kapituly v Parizi v roku 1264 a v Pise v roku 1276. V prvom pripade ka-
pitulari vystrihali a v druhom pripade dokonca vyslovene zakazovali nav$tevovat papezska kdriu
bez osobitného dovolenia s tym, Ze sposob prichodu mal byt podla bezne zauZivanej reholnej
praxe, teda peso.* V otdzke cestovania na koni na tom boli mensi bratia prkaticky rovnako ako

Pisano a v Tane, kde sa Don vlieva do Azovského mora. De locis Fratrum Minorum et Predicatorum in
Tartaria. (Loenertz 1932, 73-75; Jedin — Latourette — Martin 2004, 63).

Novsie pokusy o datovanie prvej Julidnovej vypravy hovoria o jeho navrate nie v decembri 1236, ale o rok
skor (Hautala 2016, 191).

Dist. I, cap. 22 De gravi culpa. ,,Si absque licentia et magna necessitate equitaverit, vel carnes comederit.
Pro huiusmodi culpis et his similibus [...] tres dies in pane et aqua ieiunent (Thomas 1965, 334).
»Priores seu fratres qui non possunt pedites ire ad capitulum; remaneant“ (MOPH III 1898, 77).
»Caveant diligentissime. ne aliquis frater vadat ad curiam. sine licencia magistri. qui autem de licencia
ipsius venerint; vadant pedites a ,Interdicit magister prioribus et fratribus universis. ne aliquis vadat
ad curiam domini pape. sine ipsius licencia speciali. qui autem de licencia ipsius iverint; vadant pedites®
(MOPH III 1898, 125 a 187).

43
44

45

46

| 58 | ese KONSTANTINOVE LISTY 16/2 (2023), pp. 45 - 67



VYBRANE ASPEKTY KOMUNIKACNE] STRATEGIE DOMINIKANOV NA PERIFERII LATINSKEHO KRESTANSTVA
S PRIHLIADNUTIM NA UHORSKE KRALOVSTVO V PRVEJ POLOVICI 13. STOROCIA

dominikani. Sv. FrantiSek v jeho Regule bratom nedovolil, aby sa nosili na koni, iba ak by ich
k tomu dondtila choroba alebo naliehavé potreba — magna necessitate.*”

Misijné vypravy do vzdialenych periférii sa vzhladom na ich $pecifické podmienky chapali
ako mimoriadne udalosti, na ktoré sa vztahovali hned viaceré ulavy z beine zauZzivanych pravi-
diel vo forme diSpenzov, licencii, fakdlt a privilégii, alebo sa na ne aplikovalo reholné pravidlo
naliehavej potreby. UZ sme spomenuli cestovanie konmo, ale tykalo sa to aj stravovania, oblie-
kania, tonzury a slavenia omsi. Observantne Zijuci dominikan prvej polovice 13. storocia smel
konzumovat méso tiez len v pripade magna necessitate (pozn. 44). Julian v Ziadnej jeho reflexii
podniknutych ciest nespomina, Ze by sam jedol mésity pokrm, ale vzhladom na prostredie, v kto-
rom sa pohyboval, je velmi pravdepodobné, ze sa jeho konzumacii nevyhol. Napriklad Viliam
z Rubruku o tom, Ze sdm jedol miso, referoval hned na niekolkych miestach (T Serstevens 1966,
130-131 a 143). Sposob, akym o tom informuje, dava tusit, Ze sa na dlhych cestdch v odlahlych
kon¢inach nedalo bez prijimania misitého pokrmu zaobist. Podobne to v oblasti zachovavania
reholnych pravidiel bolo aj s obliekanim a tonzurou. Julian uviedol, Ze si so spolubratmi nechali
nardst vlasy aj brady a prijali svetsky vzhlad (habitu regulari in secularem mutato, barbis et capillis
ad modum paganorum nutritis), ¢im sa myslelo aj oblecenie (Marsina — Marek 2008, 27). Takéto
nie¢o by bez dovolenia predstavenych, pripadne papeza vo forme vynimky zo zauzivaného pra-
vidla, nebolo za $tandardnych okolnosti mozné. Najstarsie zachované znenie dominikanskych
konstitucii hovori o obliekani v niekolkych stvislostiach na viacerych miestach. Zdéraznuje pri-
tom kazdodenné nosenie reholného habitu prijatého pri obliecke.* Znemoznenie nosenia habitu
a jeho odobratie reholnikovi sa aplikovalo len pri tazkych a najtazsich previneniach ako forma
trestu za apostdzu a herézu.* Preto sa volny pohyb v inom ako reholnom obleceni nezaobisiel
bez osobitného dovolenia kompetentnej autority.

Substancialnym vonkaj$im znakom prislu$nosti k reholnému stavu bola okrem habitu taktiez
tonzira spojena s holenim si brady. Sposob, akym sa o svoj zoviajsok v tejto veci musel kazdy
dominikansky reholnik starat, precizne formulovala ich najstarsia legislativa. Konstittcie presne
ur¢ili odstup ponechaného tonzarneho oblika vlasov nad usami a stanovili patndst terminov po-
Cas roka, kedy sa mala brada a tonzdra upravit.>® Aj z tejto zauzivanej praxe potrebovali ucastnici
vyprav diSpenz. Nie inak tomu bolo aj v pripade sliZzenia omsi a zachovavania povinnosti pravi-
delnej modlitby liturgie hodin. Uz v roku 1230 vystavil papez Gregor IX. dominikdnom v pro-
vincii Polonia, ktori boli z dovodu hlasania evanjelia oddeleni od komunit, privilégium o tom,

¥ ,Nec eis liceat equitare, nisi infirmitate vel magna necessitate cogantur® (Boccali 1995, 198).

Dist. I, cap. 14, De recipiendis. ,,Et nunc, depositis vestibus secularibus et religiosis indutis, in nostram
societatem in capitulo recipiantur (Thomas 1965, 324).

Dist. I, cap. 24, De fratre qui apostaverit. ,,Si vero misertus sui redierit, depositis vestibus in claustro,
nudus cum virgis in capitulum veniet et prostratus culpam suam dicet et humiliatus veniam petet et,
quamdiu prelato placuerit, penis gravioris culpe subiacebit et in capitulo nudum se presentabit omnibus
dominicis diebus® (Thomas 1965, 338) a Dist. I, cap. 25, De gravissima culpa. ,,Hic quidem habitus et
vestibus secularibus indutus exire“ (Thomas 1965, 339).

Dist. I, cap. 20, De rasura. ,Rasura sit superius non modica, ut religiosos decet, sit ut inter ipsam et aures
non sint plus quam tres digiti. Tonsura fiat desuper aures. Que rasura et tonsura fiant hiis termnis: prima
in Nativitate, secunda inter Nativitatem et Purificationem, partito tempore, tertia in Purificatione, quarta
inter Purificationem et Pascha, quinta in Cena Domini, sexta inter Pascha et Pentecosten, septima in
Pentecoste, octava inter Pentecosten et festum Petri et Pauli, nona in festivitate eorundem, decima in
festivitate sancte Marie Magdalene, undecima in Assumptione sancte Marie, duodecima in Nativitate
eiusdem, tertia decima in festo sancti Dionysii, quartadecima in festo Omnium Sanctorum, quintadecima
in festo beati Andree (Thomas 1965, 331).
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ze mozu v pripade potreby slavit om$u na prenosnom oltari.” V stvislosti s tym potrebovali re-
holnici so sebou niest aspont minimalny pocet liturgickych knih a paramentov, ¢o okrem iného
cestovatelského vybavenia tvorilo ich zakladnu batozZinu.

Julidanova vypoved, ako i jeho vlastna sprava st v oblasti cestovatelskych realii velmi strohé.
Ani jeden text neobsahuje také presné popisy kazdodennej cestovatelskej rutiny, ako je to v pri-
pade uz spominaného Viliama z Rubruku. Vdaka jeho detailnému popisu vieme, ze mal so sebou
Bibliu a breviar, prenosny oltar, paramenty a iné knihy (T ‘Serstevens 1966, 133 a 141). Hoci ide len
o analdgiu, nie je dovod si mysliet, Ze by to na vypravach dominikanov z provincie Hungaria malo
byt zdsadne iné. Preto neprekvapi, Ze prave v ¢ase, ked aktivity dominikdnov na perifériach latin-
ského krestanstva naberali na intenzite, vydal papez Gregor IX. 15. februdara 1235 pre ich potreby
nieco ako generalne privilégium, aby nemusela papezska kancelaria vydavat podobné dokumen-
ty jednotlivo pre kazdu takuto dominikansku ¢innost v ktorejkolvek casti vtedy znameho sveta.
Obsah privilégia sa tykal prakticky vSetkych oblasti misionarskeho Zivota od vysluhovania svia-
tosti, udelovania di$penzov a spovednych fakult cez pouzivanie oltdrov a pravo budovat cirkevna
infrastruktdru tam, kde sa na to vyskytli vhodné podmienky (Fratribus Ordinis Praedicatorum
in terris Infidelium & Schismaticorum constitutis varia concedit privilegia. BOP 11729, 73-74, ¢.
123).2

Zaver

Pokusili sme sa nacrtnut tri aspekty komunikacnej stratégie dominikdnov v provincii Hungaria
v 13. storo¢i. Hoci sa chronologicky prelinaju a na ich vzniku a priebehu participovala jedna re-
holna entita, mal kazdy z nich svoju vlastnt charakteristiku. Spolo¢nym menovatelom vsetkych
troch by mohla byt snaha o komunikovanie osobitnej ,,uhorskej“ dominikanskej identity, ktora
bola spojena s pdsobenim na periférii vtedajsiecho latinského krestanstva. Verbalne vyjadrenie
nasla v pisomnej tvorbe vlastnej proveniencie, ¢i uz islo o udalosti spojené s tatarskym vpadom,
alebo o vypravy s cielom dorazit do Magna Hungaria. Pisat instituciondlnu histériu znamena
profilovat korporatnu identitu instittcie a zdroven do buducnosti formovat jej kolektivnu pamét
(Huncaga 2020b, 198). Analyzované texty o aktivitich rehole v periférnom prostredi uhorske;
provincie st ukazkou komunikacie, ktora je do zna¢nej miery sebainterpreta¢nd. M4 za ciel pre-
rozpravat osudy uhorskych bratov kazatelov smerom dovnitra institacie, ako aj vytvorit ich $pe-
cificky obraz v oc¢iach sucasnikov, ktori mendikantov este stdle vnimali ako nie¢o nové a urcitym
sposobom aj kontroverzné (Huncaga — Hutka 2022, 94-103). Skuto¢nost, Ze Zobravé rehole boli
na istu dobu jediné cirkevné institicie, ktoré dokazali pomerne uspesne na vzdialenych periféri-
ach Zapadu realizovat papezské predstavy, sa premietla aj do zvoleného narativu. Jeho skrytym
odkazom bolo povedomie urcitej vynimocnej tlohy, ktortt dominikani v Uhorsku zohrali v pre-
mene oblasti z pévodnych geografickych periférii na ohniska konfrontacie latinského krestanstva

10. marca 1230 ,,Cum necesse fuerit, in altari portabili liceat vobis celberare divina“ (BOP I 1729, 32,
& 39).

Inocent IV. pre dominikanov takéto privilégium zopakoval 23. jula 1253 a menovite uviedol, v akych
lokalitdch sa moze aplikovat. ,, Innocentius Episcopus, Servus Servorum Dei, dilectis filiis Fratribus
de Ordine Predicatorum in terris Saracenorum, Paganorum, Grecorum, Bulgarorum, Cumanorum,
Aethiopum, Syrorum, Iberorum, Alanorum, Gazarorum, Gothorum, Zicocorum, Ruthenorum,
Jacobitarum, Nubianorum, Georgianorum, Armenorum, Indorum, Mofilitorum, Tartarorum,
Hungarorum maioris Hungarie, Christianorum captivorum apud Tartaros, aliarumque Infidelium
nationum Orientis, seu quarumcunque aliarum partium proficiscentibus, Salutem Apostolicam
Benedictionem* (BOP I 1729, 237-238, ¢. 311).
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s herézou, schizmou a pohanstvom. Hlavnym ¢initefom tohto procesu bolo okrem sebainterpre-
ta¢ného aspektu aj budovanie klastornej siete v prvej linii na hranici s nabozenskou a geopolitic-
kou perifériou.

KedZze v ramci tychto aktivit neslo len o ,klasicku“ evanjeliza¢no-misijnt expanziu, ale aj
o strategické umiestnenie novych cirkevnych institdcii pri dolezitych komunika¢nych uzloch ako
vstupnych branach do Uhorska, ich prirodzenym désledkom bola postupna integracia vonkaj-
$ich, ako aj vnutornych periférnych oblasti do latinskej krestanskej zapadnej Eur6py a do $irsieho
eurdpskeho hospodarskeho systému (Fiigedi 1970, 983-987; Pow 2019, 248, mapy 6-7). Proces
budovania cirkevnej infrastruktary v obdobi vrcholného stredoveku narazil miestami na svoje
teritoridlne limity. Tykalo sa to najmé uzemi, na ktorych nabozensky pluralizmus kladol na mi-
siondrov $pecifické poziadavky v cura animarum. Bohaté skdsenosti s posobenim v takomto
krestansky nehostinnom prostredi mali najmé dominikéni a frantiSkani in partibus Cumanorum,
in partibus Bosnie a in partibus infidelium. Vysledkom ich aktivit nebol len pasivny ideologicky
transfer v smere centralne oblasti — periféria, ale i$lo o vzajomné posobenie, v ramci ktorého sa
obidve strany u¢ili navzajom komunikovat. Zakladnym prvkom takéhoto komunika¢ného vztahu
bol jazyk. Vzhladom na skuto¢nost, ze medzi dominikdnmi existovala snaha osvojit si lokdlne
jazyky uz v prvej polovici 13. storoc¢ia, mali v porovnani s ich stu¢asnikmi z radov sekuldrneho
duchovenstva naskok, ktory kompetentné cirkevné autority prijimanim novej legislativy zacali
dotahovat az zaciatkom 14. storocia (Schneider 2012, 91).>* Tam, kde kvoli neznamemu jazyku
nedokazali dominikdni miestnemu obyvatelstvu porozumiet sami, poslazili si timo¢nikmi.*

Charakteristickym znakom dominikénskeho Zivota bola vysok4 mobilita. Casté prestivanie sa
zklastora do kldstora v rdmci provincie, ako aj mimo nej bolo samozrejmostou. Z rozli¢nych dévo-
dov mohlo byt v niektorych lokalitach na cestach trvajucich aj niekolko mesiacov az 10 % ¢lenskej
zakladne rehole (Kaczmarek 2008, 60). Tie zahrnali akademicku peregrindciu, ti¢ast na kapitulach
(generalne aj provincidlne), praedicatio crucis, navstevy papezskej kurie, posobenie v diplomatic-
kych sprievodoch, $pecidlne tlohy zverované bratom v pozicii papezskych legatov a samozrejme,

3V pripravnej faze koncilu vo Vienne adresoval katalansky filozof a misiondr Rajmundus Lullus v maji

roku 1309 papezovi Klementovi V. posolstvo v podobe traktatu Liber de acquisitione Terrae Sanctae.
V druhom diele traktatu zdoraznil znalost orientalnych jazykov ako nevyhnutny predpoklad obratenia
obyvatelov Svitej zeme. Podla neho sa za tymto G¢elom mali v Parizi, Rime a Tolede zriadit §tudijné
centra pre $tudium arabského, hebrejského, gréckeho a tatarskeho jazyka (Lecler 1965, 82-83). Koncil
poziadavku Lullu modifikoval a v dekréte Inter sollicitudines rozhodol o zriadeni jazykovych $kdl
na papezskom dvore, v Parizi, Oxforde, Bologni a Salamanke. Na kazdom mieste mali byt katolicki
vyucujici (po dvoch pre kazdy jazyk) zbehli v jazyku arabskom, hebrejskom a chaldejskom. Koncil
bral tuto zalezitost velmi vaZne a stanovil aj sposob financovania jednotlivych $kol. ,,Ut igitur peritia
linguarum huiusmodi possit habiliter per instructionis efficaciam obtineri hoc sacro approbante concilio
scholas in subscriptarum linguarum generibus ubicunque Romanam curiam residere contigerit nec
non in Parisiensi et Oxoniensi Bononiensi et Salamantino studiis providimus erigendas statuentes
ut in quolibet locorum ipsorum teneantur viri catholici sufficientem habentes Hebraicae Arabicae et
Chaldaeae linguarum notitiam duo videlicet uniuscuiusque linguae periti qui scholas regant inibi.
Quibus equidem in Romana curia legentibus per sedem apostolicam in studiis vero Parisiensi per regem
Franciae in Oxoniensi Angliae Scotiae Hiberniae ac Waliae in Bononiensi per Italiae in Salamantino
per Hispaniae praelatos monasteria capitula conventus collegia exempta et non exempta et ecclesiarum
rectores in stipendiis et sumptibus volumus provideri contributionis onere singulis juxta facultatum
exigentiam imponendo privilegiis et exemptionibus quibuscunque contrariis nequaquam obstantibus
quibus tamen nolumus quoad alia praeiudicium generari“ (Baron — Pietras 2003, 582-585).

»Qui eas nobis est interpretatus [...] ex ipsis conductis interpretibus in festo apostolorum Petri et Pauli
proximo transacto [...] proximo celebratum miserunt quemdam interpretem de eorum vita cupientes
certificari“ (Marsina — Marek 2008, 45-47).
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vypravy na perifériu. Posolstiev, ktoré pendlovali medzi latinskym Zapadom a Vychodom, ¢i uz
bol krestansky, alebo nie, bolo v 13. storo¢i pomerne vela. Su zmapované z prostredia Italie (ini-
ciované papezmi a jednotlivymi mestskymi republikami), francuzske pocas panovania Ludovita
IX., zo Sacrum Imperium Romanum, z Polska a samozrejme, z Uhorska. Niektoré boli orientované
nabozensky, iné nabozensko-politicky alebo obchodne. V ¢ele jednych bolo duchovenstvo najmi
z radov dominikanov a frantiskdnov, v éele inych prislusnici kupeckej vrstvy, obchodnici a diplo-
mati - laici (Li§¢ak 2014, 51-58). Uhorski dominikani boli medzi uplne prvymi, ktori sa na takéto
vypravy podujali a ktorych pociny rezonovali aj mimo vlastnej historiografie.® Stali sa priekop-
nikmi, na ktorych pionierske aktivity nadviazali najmé od pontifikatu Inocenta IV. dal$ie posol-
stva z radov dvoch najvicsich a najrozsirenej$ich mendikantskych reholi (Czekalska 2019, 81).¢
TaktieZ nemalou mierou prispeli k tomu, Ze sa na koncile v Lyone riesila aj tatarska otazka, ktora
péapez hned v otvaracom prihovore 28. juna 1245 zaradil medzi pét hlavnych koncilovych bodov
(Wolter - Holstein 1965, 63). Ked bol Viliam z Rubruku na ceste pozdlz toku rieky Volgy smerom
ku Kaspickému moru, zaznamenal, Ze niekedy v polovici augusta roku 1253 tam stretol dvoch
byvalych uhorskych klerikov a Kumana, ktory vedel latinsky a bol v Uhorsku pokrsteny frantis-
kanmi. Okrem toho dodal, Ze vietko, ¢o sa dozvedel o tamoj$om kraji, ktory nazval Pascatir, mu
sprostredkovali bratia kazatelia - dominikani (T Serstevens 1966, 141-142).

Prvé polovica 13. storoc¢ia patrila v Uhorsku spomedzi mendikantov, ¢i to bolo na periférii
alebo nie, dominikdnom. Uz v rokoch 1221 a 1228, ked generalne kapituly rehole kreovali najstar-
$ie provincie (medzi nimi aj Uhorska), po¢itali kapituldri s tym, Ze sa niektoré spomedzi tychto
najstarsich dominikanskych entit stantl zakladnami pre misie medzi pohanmi (Miiller 1999, 328).
Niekde bratia kazatelia v ich pestrych aktivitach nadviazali na svojich predchodcov,” inde boli
priekopnikmi oni sami. Vetky tieto postoje zahrnuli do ich osobitnej komunikac¢nej stratégie, aby
pisomne zaznamenané su¢asnikmi, za¢lenili Uhorsko do latinskej historiografickej tradicie svojej
doby. Krestansk4 krajina uz od ¢ias ,,najsvitejsieho vyznavaca Stefana, krala Panénov* (Marsina
1997, s. 65), sa sama stala zdrojom misiondrov a vyslancov typu brata Julidna a spolo¢nikov, kto-
ri v snahe ndjst a pokrestancit svojich etnickych pribuznych doputovali na hranice vtedajsich

V kronike Albericha z Trois Fontaines je pre rok 1237 zaznamenané, ze ,,Igitur rumor erat, hunc populum
Tartarorum in Cumaniam & Hungariam velle venire, sed utrum hoc verum sit, missi sunt de Hungaria
quatuor fratres praedicatores, qui usque ad veterem Hungariam per centum dies iverunt, quibus reversis
nunciaverunt, quod Tartari jam veterem Hungariam occupaverant, & suae ditioni subjecerant (Pertz
1874, 564).

Dve vypravy ad Tartaros s pozehnanim papeza Inocenta IV. boli dominikanske a na cestu sa vydali nie-
kedy od marca do aprila v roku 1245. Jednu viedol Andreas de Longjumeau v rokoch 1245 — 1247, ktory
sa potom zucastnil este aj na inej diplomatickej ceste v rokoch 1249 - 1251 uz z iniciativy Ludovita IX.
na dvor chdna Giiyiika. Jeho vypravy zaznamenal benediktinsky kronikar Matt§ Parizsky v Chronica
Maiora. V druhej vyprave pod vedenim Ascelina z Cremony bol Simon de Santo Quintino, ktory puto-
vanie zdokumentoval a pod ndzvom De historia Tartarorum sa nachadza v Speculum Historiale od do-
minikdna Vincenta z Beauvais. (Guzman 1971, 232-249; Kaeppeli 1970, 70; Kaeppeli 1980, 348). O pocte
vyprav sa vedie diskusia. Podla niektorych badatelov boli $tyri, podla inych len tri (Guzman 1971, 234;
Altaner 1924, 52, 124 a 128).

V Pobalti tamoj$i dominikani v niektorych lokalitach pokracovali v tom, ¢o pred nimi zacali prislu§nici
Rédu nemeckych rytierov. Papez Gregor IX. v dokumente zo 17. septembra 1230 dokonca nabédal na ich
vzéjomnu spolupracu, aby s nasadenim a plnou silou kazali proti nebezpe¢nym a pohanskym Prusom
(BOP 11729, 32, ¢. 40). V Uhorsku povolal Ondrej IT. do Sedmohradska v roku 1211 Rad nemeckych ry-
tierov na ochranu hranic pred pohanskymi Kumanmi. (Fejér ITI/1 1829, 106-108). V roku 1218 uz malo
v oblasti ich posobenia existovat aj kumanske biskupstvo s kapitulou (Theiner 1859, 18, ¢. 27).
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najvzdialenejsich periférii.®® Prispeli tak ku $pecifickej instituciondlnej paradigme Rehole kazate-
lov, ktord v polovici 13. storocia patrila k zakladnému stavebnému kamenu jej korporatnej iden-
tity. Daleko od domovskej provincie vytvérali putujtici mendikanti zdchytné vychodiskové body
- misijné stanice s malymi komunitami.” Vznikla tak ,periférna“ komunikac¢na siet Zobravych
reholi, ktora sluzila ich vlastnym potrebam, ako aj papezskej karii pri realizovani jej predstav
o Sireni latinského krestanstva tam, kde este nebolo.

Tam, kde neexistovala Ziadna, alebo len minimalna cirkevnd infrastruktdra, boli mendikanti
idealnou volbou pre prvotnt misiu zaloZend na elementdrnej christianizacii, spojenej s kdzanim
a vysluhovanim sviatosti. Tento pristup mal vytvorit predpoklady pre buducu institucionaliza-
ciu cirkevnych $truktdr, ktoré by sa uz potom riadili standardnymi postupmi (Huncaga 2020a,
265). Z pohladu dominikénov je v rdmci zmienovanej dynamiky rozvoja klastornej komunikac-
nej siete mendikantov zaujimavostou skuto¢nost, ze ich v Uhorskom kralovstve v pozicii lidrov
vystriedali frantiskani (Fligedi 1970, 972; Marek 2018, 103; Vranki¢ 2022, 118-124). Mensi bratia
priestor periférie na linii misijného valu medzi Pobaltim a Jadranom nielenZe pocetne opanovali,
ale od dominikdnov prevzali tiez iniciativu v aktivnej angazovanosti sa na vychodnych misiach
daleko za hranicami latinského krestanstva (Viliam z Rubruku, Jan de Plano Carpini).
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Abstract: RYZHOVA Olga. Reflection of the Tradition of Hesychia in the Images of Saints
Anthony and Theodosius of the Caves in the Lavra Iconography. The reflection of the spiritual
tradition of hesychia in the pieces of Lavra iconography with the image of Sts. Anthony and
Theodosius of the Caves is considered in this article.

It is known that the life of Saint Anthony (f 1073) and his spiritual successor, Saint
Theodosius (t 1074) was full of hesychia, learned and transferred to the Kyivan hills
by St. Anthony through the blessing and ascetic experience of the Holy Mountain. The
manifestations of hesychia in the lives of the Venerable Fathers of the Caves are reflected in
hagiographic literature. The traditions of hesychia in the fine arts of the Kyiv Cave Monastery
are reflected in almost all the images depicting the Holy Fathers of the Caves Anthony and
Theodosius - “as a certainty of mystical experience, as a visible aspect of the God, energies
in which God communicates and reveals Himself to those who have purified their hearts”
(V. N. Losskii).

In the course of the study, several of the most stable iconographic types of the image of
the Venerable Fathers Anthony and Theodosius of the Caves were identified, in which the
spiritual traditions of hesychia are visibly reflected.

First, these are “Cathedral Compositions”, where all Venerable Fathers of the Caves
are depicted. The Venerable Fathers Anthony and Theodosius in these multi-figured
compositions, complex in content and expanded in meaning, appear, already changed by the
uncreated light (as evidenced by the schema - “angelic rank” and halos) and in the prayer
of the Holy Trinity or the Blessed Virgin Mary. Secondly, these are the compositions “Our
Lady of Pechersk with the Appearing Saints Anthony and Theodosius of Pechersk” which is
a kind of a brief summary of the previous compositions. But, here the composition defines
another theme, which is connected with the text of the Kyivan Cave Paterikon. Highlighting
the visual vertical of the image - in the upper part of the icon of the Mother of God on the
throne with the Infant Jesus on her lap and the Great Assumption of the Caves Church,
in the lower part - reveal the theme of the arrangement of the Caves monastery; and the
uncreated light pours from the Holy Virgin with the Infant Christ to the Church. Thirdly -
“Life Compositions”, the iconography of which is based on hagiographic literature. And if the
hagiography is a verbal image of the saint, which tells about his path to sainthood, and the
type of his feat, presents his spiritual portrait, the hagiographic icons show the earthly path
of the saints to the transformation by the uncreated light visually. Thus, to a greater or lesser
extent, in each image one can see glimpses of hesychia. But, most fully, fovxia (isychasmés)
as “calmness” and “silence” is reflected in the single images of the Saints. Mono-images.
A characteristic detail of the iconography of the Saints is the presence of a rosary - a symbol
of the monastic prayer feat and the prayer of Jesus, the use of an array of golden background
or the descent of a stream of light on the Saints’ faces. Thus, the Saints appear in the radiance
of the divine uncreated light, at the moment of transformation, when God creates “An earthly
angel and a heavenly man”.
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All the above images are united by the circumstance that they were created in the
categories of Palamite Hesychasm with its ideal of the transformation of the flesh, with the
doctrine of the divine aspiration of human nature, the inseparability of earth and heaven.

Keywords: Hesychia, Anthony of Caves, Theodosius of Caves, Kyiv-Pechersk Lavra, iconography

One of the meanings of the “hesychasm” concept is the contemplative lives of Christian monks;
Protopresbyter John (Meyendorft) calls this definition “the most ancient and initially the only
meaning of this term” (Meyendorf 1974, 292). Outwardly, hesychasm implies seclusion, withdrawal
from the world into a desert or cell (Dunayev 2011, 240-254). Undoubtedly and obviously, the life
of St. Anthony (f 1073) and his spiritual successor, St. Theodosius (+ 1074) was full of hesychia,
learned and transferred to the Kyivan hills by St. Anthony through the blessing and ascetic
experience of the Holy Mountain (Zozulak 2021a, 1226-1240; Zozulak 2021b, 1-13).

The manifestations of hesychia in the lives of the Venerable Fathers of the Caves are reflected
in hagiographic literature (Likhachev 1997-1999). The traditions of hesychia in the fine arts of the
Kyiv Cave Monastery are reflected in almost all images of the Holy Fathers of the Caves Anthony
and Theodosius - “as a certainty of mystical experience, as a visible aspect of the God, energies in
which God communicates and reveals Himself to those who have purified their hearts” (Losskii
1968Db, 53).

The purpose of the study is to highlight some of the most stable iconographic types of the
image of the Saints Anthony and Theodosius of the Caves' in the images of Lavra iconography,
which reflect the traditions of hesychia.

Firstly, these are “Cathedral Compositions’, which depict all Venerable Fathers of the
Caves. The composition of “cathedral” icons shows the Monks - those who worked in the Near
(Anthony’s) Caves and whose relics rest there, and those who worked in the Far (Theodosius’s)
Caves. Saints Anthony and Theodosius are depicted at the forefront, surrounded by the first saints
of the Russian land. Then, in the center, the figures of the Holy Equal-to-the-Apostles Prince
Vladimir or St. John the Merciful are placed. There is the image of the Mother of God on the
throne or the New Testament Trinity at the top of the icon.

Image “Cathedral of All the Venerable Fathers of the Kyiv Caves™ (1729, 1305, NAMU)
(fig. 1) of the iconostasis of the Assumption Cathedral is the earliest monument of the Kyiv-Lavra
“Cathedral” tradition.® Artistic structure of icons from the iconostasis (1767) of the Holy Cross
Church of the Kyiv Cave Monastery “Cathedral of the Saints of the Near Caves and the First
Hierarchs of the Russian Land” (fig. 3) and “Cathedral of the Kyiv Cave Saints™ (fig. 2) by the frontal-
tiered construction of the composition is similar to the image from the Assumption Cathedral,
which demonstrates the stability of the iconographic type over the centuries. Sts. Anthony and

See the main works on the iconography of the Saints Anthony and Theodosius of Caves: (Lopukhina
1999, 83; Chernomaz 2001, 604-606), for more on this subject, see: (Lopukhina 1999, 83; Chernomaz
2001, 604-606; Khodak 2005, 570-579; Alekhina — Bashlykova - Chernomaz 2006; Deluga 2013, 17-45;
Deluga 2019).

2 Bielykova 2007, 69-79.

As one of the first “prayer appeals ... in printed word” to the Council of the Pechersk Saints V. A. Diatlov
calls “The Rule of Prayer to Our Venerable Father of Pechersk and all the Saints who shone in Little
Russia, sung whenever and wherever anyone wishes” (1643), which mentioned “the saints buried in caves
and the saints mentioned in the Paterikon, but not buried in the Pechersk Monastery” (Diatlov 2001,
103); The researcher believes that “For the first time, the painting solution of the theme is found on the
icon of Cornelius Ulanov of 1724 from the Church of the Risen Savior in Suzdal..” (Bielykova 2007, 73).
*  The author gives the name of the icon as “Cathedral of the Monks of Caves” (Lopukhina 2007, 74).
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Theodosius in these multi-figure, complex in content and expanded in meaning compositions,
appear already changed by the uncreated light (as evidenced by the schema - “angelic rank” and
halos) (Losskii 1968a, 76-77; Losskii 1968b, 49-64) and in the prayer of the Holy Trinity or the
Blessed Virgin Mary. The light poured out on the holy ascetics from the Virgin and Child or the
Holy Trinity is the divine Light, the vision of which with bodily eyes is available to the partakers of
this Light; that is, one must be transformed by this Light to a certain extent (Losskii 1968a, 76-77;
Losskii 1968b, 49-64).

Secondly, these are the compositions “Our Lady of Pechersk with the Appearing Saints
Anthony and Theodosius of Pechersk” (icon of 1767, NP “KPL’, KPL-Zh-138 (fig. 4) and the icon
of the second half of the nineteenth century, NP “KPL’ KPL-Zh-338 (fig. 5)°) is a kind of a brief
summary of the previous compositions.

But, here the construction of the composition defines another topic associated with the text
of Paterikon. The highlighting of the visual vertical of the image - in the upper part of the icon of
the Mother of God on the throne with the Infant Jesus on her lap and the Great Assumption Cave
Church, in the lower part - reveal the topic of the arrangement of the Cave monastery; and the
uncreated light pours from the Holy Virgin with the Infant Christ on the church. Here the Energy
is the outpouring of the nature of God Himself; Gregory Palamas compares the Essence with the
solar disk, and the energy with the rays (Losskii 1968a, 76-77; Losskii 1968b, 49-64).

Thirdly - “Life compositions”, the iconography of which is based on hagiographic literature.
And if the hagiography is a verbal image of the saint, which tells about his path to sainthood, the
type of his feat, his spiritual portrait, the earthly path of the saints to the transformation by the
uncreated light is reflected visually in the hagiographic icons.

In the engravings of the Kyivan Cave Paterikon 1661, the story is preceded by an engraving
of the saint with hagiographic plots and explanatory inscriptions attached. The images are built
on the principle of hagiographic icons: in the center there is a monumental image of the saint, on
the right and left and in the lower part there are scenes from his life. The key moments in the life
of the monk are chosen to illustrate the monk’s path to God and the transformation of a human
being in the flesh into an “earthly angel”. On the engraving, which precedes the Life of St. Anthony,
the plots are arranged in the following order: the tonsure of St. Anthony on Mount Athos, his
arrival in Kyiv, the prayerful deeds of the saint in the cave, the appointment of St. Theodosius as
a hegumen, the repose of St. Anthony of the Caves (fig. 6). But, only in the central image with the
figure of St. Anthony in the skeleton, with a halo and in the stigmata of the tonsure of St. Anthony
on Mount Athos and the repose of St. Anthony we see the Divine light in the form of radiance
and streams of rays. On the engraving of the Life of St. Theodosius, the stamps show: the prayerful
deeds of the Saint in the cave, the widow asks St. Theodosius to relieve her of the oppression of
an unjust judge, St. Theodosius on the eve of the presentation, the presentation of St. Theodosius
of the Caves, the transfer of the relics of the saint from the cave to the Church of the Assumption
(fig. 7). The light, which has its source in God, also in the form of radiance and streams of rays
will illuminate the Monk at the moment of his standing before God (central image), on the eve of
death and at the very moment of his presentation (death).

Thus, to a greater or lesser extent, in each image one can see glimpses of hesychia. But, most
tully, fjovyia (isychasmés) as “calmness” and “silence”is reflected in the single images (mono-images)
of the Monks. As the original meaning of isychasmos is monasticism, the essence of monasticism
is “[...] the communion to the «incarnate Word» through the Jesus Prayer”. Thus, a constant

> National Preserve “Kyiv-Pechersk Lavra” (abbreviated to NP “KPL’), collections of the main fund

“Painting” (KPL-Zh).
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appeal - in various verbal combinations - to Jesus Christ, whose name should, according to John
Climacus (VII century), “stick to the breath” (Meyendorf 1974, 293).

This state of “[...] communicating with the «incarnate Word» through the Jesus Prayer” is
reflected in the engravings of Ukrainian old prints of the 17th century (Anthologion, Akathist
(fig. 8, 9)), where single figures of Sts. Anthony and Theodosius of the Caves are presented in
height; in addition, the figures of the Monks are quite monumental, filling the entire space in
height allotted for the image.

Thus, the faces and lips of the saints are on the same level with the face of Christ, whose
figure is depicted in the heavenly segment, in the upper corner of the engraving. St. Anthony is
listening to the Saviour, St. Theodosius is talking to Him. As a testimony to the fact that the life
of the Monks is divided between solitary prayer (in cells, in caves) and the spiritual benefits of
common life, when the liturgical prayer and meal unite the brethren on Sunday, the engravings
depict cells surrounded by “hills” (this conventional image of highlands) and “the Church of the
Blessed Virgin” (in the engraving with the image of St. Theodosius), where St. Theodosius was
ordained a priest (Zhitie Feodosiia Pecherskogo; Zhitie Feodosiia 1997). The essence of these
engraved images can be expressed in words dedicated to hesychia from the Systematic Collection
of Apophthegmata patrum (chapter “On the need to strive for silence with all diligence”): “[...] Oh,
hesychia of the monks’ success! [...] Oh, hesychia that cares only for its own, and communicating
with Christ [...]” (cited after: Dunayev 2011, 242).

The images on the icons from the iconostases of 1700 of the Church of the Holy Cross and the
iconostasis of 1735 of the Trinity Gate Church continue this visual series.

On the icons “Saint Anthony of the Caves” (NP “KPL’, KPL-Zh-1678) (fig. 10), “Saint
Theodosius of Pechersk” (NP “KPL’, KPL-Zh-1677) (fig. 11) from the old iconostasis of 1700 of
the Church of the Exaltation of the Cross in the Near Caves, the figures of the Monks are shown in
monastic vestments, in a schema: a mantle, a cockle with a cross covers the head (St. Anthony) or
lies on the shoulders (St. Theodosius); crosses, Golgotha, instruments of the Passion are depicted
on the altar, rosaries are in the left hand clasped to the chest; an open scroll is in the right hand.
Caves are depicted to the right of the saints, the waters and banks of the Dnieper are to the left.
The images are placed on a solid gold background.

The general compositional scheme of the images is borrowed from the engravings of old
prints, but there is a characteristic detail of the iconography of the saints - the presence of a rosary
- a symbol of the monastic prayer feat and the prayer of Jesus, as well as a look directed at the
viewer (the one who prays).

The figures of “Saint Anthony of the Caves” (fig. 12) and “Saint Theodosius of the Caves”
(fig. 13) on the icons of the iconostasis of 1735 of the Trinity Gate Church are depicted purely
frontally, also on a golden ornamental background, which attracts significantly due to its relief.

The use of an array of golden background is symbolic of “the beauty of gold, as the beauty
of light, “simple” and “the same”, which does not know division into parts and levels” (this is the
beauty that St. Basil the Great sees in the stars and in gold); as gold is an “absolute metaphor”
of light; thus light is an “absolute metaphor” of God (Averintsev 2004, 404-425; Metropolitan
Hilarion 2010). That is, the Saints appear in the radiance of divine uncreated light, at the moment
of transfiguration, when God creates “an earthly angel and a heavenly man” (Zhitie Feodosiia
Pecherskogo; Zhitie Feodosiia 1997). Views of caves and Kyiv hills at the bottom of the composition
occupy a very small volume of the image, as if belittling everything earthly. And the images of thin,
lonely trees, almost leafless and slightly bent by the wind, and the desert, transcendent landscape,
are designed to emphasize the state of hermitage more.

On the icons “St. Theodosius of the Caves” (NP “KPL’, KPL-Zh-2482) (fig. 14) and “St. Anthony
of the Caves” (NP “KPL’, KPL-Zh-2481) (fig. 15) at the altar of St. John the Theological chapel
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of the Assumption Cathedral, “St. Anthony”, 1849 - 1874, which was a personal pilgrimage
relic of Count Muravyov O. M. (1806 - 1874) (NP “KPL’, KPL-Zh-922)° (fig. 16) - the saints
are represented in a strict prayer, the background is picturesque, and the boundary between the
visible and invisible worlds (the world below and the world above) is shown through the “opening
of the heavens” and the descent of the stream of light on the Saints’ faces.

This “Divine light, according to Gregory Palamas, is the energy of God, which changes and
transforms human. Beholding the Divine light, man sees God Himself; at the same time God
continues to remain invisible [...]” (cited after: Metropolitan Hilarion 2010).

It should be noted that the composition, which can be designated as “contemplation by the
saints of the Divine light”, was used in Lavra iconography not only to create images of St. Anthony
and Theodosius of the Caves, but for images of hermits in general. For example, on the icons
“St. Athanasius of Athos” (NP “KPL’ KPL-Zh-1189) (fig. 17) and “The Image of the Monk
Confessor Chariton” (NP “KPL’, KPL-Zh-693) (fig. 18), the Saints also stand in a stream of light.
Thus, the reflection of the hesychia tradition in the images of the Saints on the Lavra icons is based
on the mystical experience. And the iconographer tries to express and reveal the understanding of
divine things with the help of artistic means.

In general, an analysis of the ideas, themes, and subjects of Kyiv’s artistic culture allows us to
state that monasticism is one of the dominant themes in Kyiv’s fine art, closely related not only to
the image of divine light, but also to the concept of Christ Crucified and to the Virgin motifs. The
original idea underlying all Christian culture - “the idea of the Crucified” (Alexander Petrovich
Golubtsov 2022) - was especially reflected in the art of Kyiv thanks to Metropolitan of Kyiv and
Galicia, Archimandrite of the Kyiv-Pechersk Lavra, Peter Mohyla (1596 - 1647), who introduced
the liturgical tradition of the Great Lent to perform the Passion - reading the Gospel of the Passion
of our Lord Jesus Christ and the Akathist to the Passion of Christ”. The Mother of God theme also
had a wide development - the themes “The Virgin Orans, the Indestructible Wall”, “Sophia the

» <

Wisdom of God”, “Assumption of the Blessed Virgin’, “Our Lady of Pechersk with the Appearing
Saints Anthony and Theodosius of Pechersk’, “The Annunciation’, “The Joy of All Who Sorrow”,
and “Synaxis of All the Venerable Fathers of the Kyiv Caves” received a special Kyiv edition, seeing
that Kyiv was conceived as the city chosen by God and reserved for God, and Lavra as a fief of
the Mother of God, in other words, as being under Her special protection. At the same time, the
materials and narratives of the Paterikon become the basis for the iconography of many of the
subjects associated with the image of the Venerable Fathers of the Caves.

We would like to emphasize that thanks to the above-mentioned themes, medieval culture of
Kyiv gives birth to its own vibrant intellectual and figurative art, aimed at mystical theology as
experienced knowledge of god, which calls for consciousness/cognition in the spiritual life and
is inseparably linked to the literary culture, didactics and philosophy. The close relationship and
mutual influence of dogmatic theology and images (word and image) translated into extensive texts
that were introduced into the compositions of icons and engravings. Programs of monumental
pictorial cycles and iconostases illustrate the Holy Scriptures and the history of the Church and
amaze with their content and specific doctrinal content. In illustrating verbal sources to the utmost,
the masters create innovative, iconographic compositions and a new pictorial canon.

The close relationship and mutual influence of verbal and figurative culture in the formation
of iconography is also evident in the images of St. Anthony and St. Theodosius of Pechersk, and
in illustrating one of the main spiritual tendencies of monastic life - the practice of hesychia. An

Ryzhova - Raspopina 2019, 237-240.
7 The Council, held in Kyiv in 1629, blessed the Passion for ecclesiastical use (Golubev 1874, 161-165).
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indispensable detail of the icons of the Venerable Fathers of the Caves were the unfolded scrolls of
texts that the Venerable Fathers of the Caves hold in their hands.

On the most ancient icon “Our Lady of Pechersk with the Appearing Saints Anthony and
Theodosius of Pechersk” from the Svensky monastery (1288) (Bruk - Iovleva 1995, 70-72) the
scrolls of the Venerable Fathers of the Caves bear the fragments of inscriptions which represent
a prayerful convocation to Christ and teachings and admonitions to the brethren: “I beseech you,
sons, to hold fast to self-control and not be lazy. Let us imagine the Lord Helper in this” (St.
Anthony); (“O Lord God Almighty, Creator of all things visible and invisible, through your sight
raise up the house of your Most Holy Mother of God for me, your servant Theodosius, and let
it stand firm until the day of your Last Judgement to praise and glorify you”) (St. Theodosius)
(Bruk - Iovleva 1995, 70-72; Skazanie o chudotvornykh ikonakh 1909/1993, 266; Antonova —
Komova 2015, 186).

On a stone polychrome relief triptych depicting “The Virgin Orans, the saints Anthony and
Theodosius” (1470) (Ivakin 1982, 94; Zakrevskii 1868, 686-687; Bartosh 2011) St. Theodosius holds
a scroll with the words of his spiritual testament to the brethren: “Hereby I promise you, brethren
and fathers, that even if in body I depart from you, I will always be with you in spirit, and if any
of you in this monastery dies or the hegumen is sent to obedience, then if he has committed sins
through human frailty, I will answer to God, but if he departs from this place, I have no warrant
against him” (O poruchenii 1931/1991, 73); on the scroll of St. Anthony of Pechersk the words of
his vow, given to the brethren are inscribed: (“as everyone who is laid here will be pardoned, even
if he is a sinner”) (Skazanie Simona 1931/1991, 105).

On the icons from the 1734 iconostasis of the Trinity Gate Church of the Kyiv Pechersk Lavra
of the Holy Assumption hold in their hands unfolded scrolls with a message to the brethren:
“Whoever in you is obedient and meek and humble will give you the life of old Anthony” (St.
Anthony); “The brethren renounced the world and the Fathers who are with them. The life of old
Theodosius” (St. Theodosius), and “Brothers who have renounced the world of their fathers and
those who exist outside of them” (St. Theodosius).

Quotations that are most frequently placed on icons of the first third of the 18th century, -
“O Lord, may this place be blessed by the Holy Mount Athos and my hegumen who tonsured
me” (St. Anthony, NP “KPL’, KPL-Zh-1678; NP “KPL’, KPL-Zh-2482) and “O Lord, in the Name
of Thy Most Pure Mother this house was established” (St. Theodosius, NP “KPL’, KPL-Zh-1677;
NP “KPL’, KPL-Zh-2481) are intended to tell the story of the monastery’s foundation.

All these texts summarize mystical experience and affirm the inseparable connection between
monastic life and doctrinal confession, orienting them toward the same ultimate goal as the
practice of hesychia - to union with God.

Considering that one of the main, basic functions of an icon is a dogmatic one (and in the Kyiv
art this function prevails), each subject is a peculiar pictorial allegory and the inscriptions are
called to reveal the teaching (didactic) content of the subject.

The introduction of texts in icons, together with the above-mentioned pictorial manifestations
of hesychia, represents a kind of unity of practical and mystical theology (Losskii 2010).

All the above images and their components are united by the circumstance that they were
created in the categories of Palamite Hesychasm with its ideal of the flesh transformation, with the
doctrine of the divine nature of human, the inseparability of earth and heaven (Meyendorf 1974,
301). The visual expression is the streams of Divine Light and the shining of golden halos and
background, which are poured out on the ascetics of faith and surround them and which testify
of the possibility to “see with bodily eyes” the immeasurable light, to feel the Divine energies
(Kutkovoy 2021).
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Appendix
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Fig. 1. Icon “Cathedral of All the Venerable Fig. 2. Icon “Cathedral of the Kyiv Cave Saints”,
Fathers of the Kyiv Caves’1729, of the 1767, from the iconostasis of the Holy Cross
iconostasis of the Assumption Cathedral of Church of the Kyiv Cave Monastery. Photo:
the Kyiv Cave Monastery. Photo: Mr. Mikhail ~Mr. Vladimir Romanyshyn.

Andreev.

Fig. 3. Icon “Cathedral of the Saints of the Near  Fig. 4. Icon “Our Lady of Pechersk with the
Caves and the First Hierarchs of the Russian Appearing Saints Anthony and Theodosius of
Land’, 1767, from the iconostasis of the Holy = Pechersk”, 1767. Photo: Mr. Sergey Polyushko.
Cross Church of the Kyiv Cave Monastery.

Photo: Mr. Vladimir Romanyshyn.
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Fig. 5. Icon “Our Lady of Pechersk with the
Appearing Saints Anthony and Theodosius

of Pechersk’, second half of the 19th century.
Photo: Mr. Sergey Polyushko.
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Fig. 7. “St. Theodosius of the Caves’, the engra-
ving of the Kyivan Cave Paterikon, 1661. Photo:
Mr. Yaroslav Litvinenko.
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Fig. 6. “St. Anthony of the Caves”, the engraving
of the Kyivan Cave Paterikon, 1661. Photo:
Mr. Yaroslav Litvinenko.

of the Anthologion, Akathist, the XVII century.
Photo: Mr. Yaroslav Litvinenko.
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Fig. 9. “St. Theodosius of the Caves’ the Fig. 10. Icon “St. Anthony of the Caves”, 1700,

engraving of the Anthologion, Akathist, the from the iconostasis of the Church of the

XVII century. Photo: Mr. Yaroslav Litvinenko.  Exaltation of the Cross in the Near Caves of
the Kyiv Cave Monastery. Photo: Mr. Sergey
Polyushko.

Fig. 11. Icon “St. Theodosius of the Caves’, Fig. 12. Icon “St. Anthony of the Caves’, 1735,
1700, from the iconostasis of the Church of from the iconostasis of the Trinity Gate Church
the Exaltation of the Cross in the Near Caves of the Kyiv Cave Monastery. Photo: Mr. Ivan
of the Kyiv Cave Monastery. Photo: Mr. Sergey =~ Krzhenstovsky.

Polyushko.
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Fig. 13. Icon “St. Theodosius of the Caves’, Fig. 14.Icon “St. Anthony of the Caves”, 1750, at
1735, from the iconostasis of the Trinity Gate the altar of St. John the Theological chapel of the
Church of the Kyiv Cave Monastery. Photo: Assumption Cathedral Kyiv Cave Monastery.
Mr. Ivan Krzhenstovsky. Photo: Hieromonk Simon (Novikov).

Fig. 15. Icon “St. Theodosius of the Caves’, Fig. 16. Icon “St. Anthony”, 1849 - 1874,
1750, at the altar of St. John the Theological ~which was a personal pilgrimage relic of Count
chapel of the Assumption Cathedral Kyiv Muravyov O. M. (1806 - 1874). Mr. Sergey
Cave Monastery. Photo: Hieromonk Simon Polyushko.

(Novikov).
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Fig. 17. Icon “St. Athanasius of Athos”, mid- Fig. 18.Icon “The Image of the Monk Confessor
19th century. Mr. Sergey Polyushko. Chariton”, mid-19th century. Mr. Sergey
Polyushko.
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Abstract: BORKOWSKI, Andrzej. The Institute of the Patriarchal Emissary in the
Metropolitanate of Kyiv at the End of the Sixteenth Century Based on the Activity of Archdeacon
Cyprian Ostrogski. The patriarchal emissary’s role in the Metropolitanate of Kyiv at the end
of the 16th century consisted of informing the patriarchate about the church’s situation,
promoting education and undertaking translation activities. Their intellectual and
spiritual formation took place under the careful supervision of the patriarchate, initially
at the Greek school in Venice and later at the University in Padua. Patriarchal emissary
Archdeacon Cyprian Ostrogski maintained close contact with the patriarchal exarchs in
the Commonwealth and the main representatives of the Orthodox nobles. He had excellent
knowledge of the Greek language, culture and philosophy and was the main receiver and
translator of Patriarch Meletius Pegas’s writings. As a translator from Greek, he actively
participated in the anti-union Orthodox synod in Brest in 1596. Thanks to the information
he received from Cyprian, the Patriarch was fully aware of the potential the educated teaching
staff could have and about the situation in the Metropolitanate of Kyiv.

Keywords: Orthodox Church, Patriarchal Emissary, Archdeacon Cyprian, Meletius Pegas,
Metropolitanate of Kiev

Until now, separate studies and articles that analyse the institution of patriarchal emissaries
(matprapyikwv aneotaApévov) in the Polish-Lithuanian Commonwealth at the end of the 16th
century have not been presented in literature on church history, with the exception of the institution
of patriarchal exarchs (Borkowski 2014, 103-120). When exploring the activity of the emissary of
the locum tenens to the throne of the Ecumenical Patriarch Meletius I Pegas, Archdeacon Cyprian
Ostrogski, the most important research problems should be outlined. How might the relations
between the King of the Polish-Lithuanian Commonwealth and the Patriarch of Constantinople at
the end of the 16th century be characterized? What exactly was the role of the patriarchal emissary?
What was involved in the process of his intellectual and spiritual formation? What competencies did
he possess, and what were his responsibilities towards their spiritual authorities? With whom did he
maintain close contact in the ecclesiastical circles of the Commonwealth and the Patriarchates of
the East? This article is innovative in nature. For the first time, patriarchal emissary has become the
subject of a separate study (Jasinovs’kij' 2015, 298-300). The specific nature of this area of research
required the use of source materials. The source materials used for writing this article include
Meletius Pegas’s published correspondence referring to the activity of his emissary, Archdeacon
Cyprian, in the Metropolitanate of Kyiv. His epistolography found in the Patmian Codex 396 and

! The articles listed above do not comprehensively cover the topic.
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a collection of patriarchal letters proved to be particularly useful (Legrand 1902; Methodios 1970 -
1975; Papadppoulos-Kerameus 1915, 500-518).

Patriarchal emissary, Archdeacon Cyprian Ostrogski, was active in the period of Sigismund
III, King of the Polish-Lithuanian Commonwealth and the Roman Catholic Church’s intensive
proselytism. The state’s strategy based on political violence and the intrigues of the Jesuits resulted
in the Union of Brest. The activity of the anti-union circles was, in fact, limited to showing, as best as
possible, the differences between the teachings and traditions of both churches in order to prevent
undesired influences. The destructive activity of the apostate bishops gave rise to controversy and
concern among the faithful of the Orthodox Church, who turned to the Patriarchates of the East
for immediate assistance. As a result of violating canon law and church discipline on the part of
some of the Orthodox hierarchs of the Metropolitanate of Kyiv, the Eastern Church decided to
part ways with it. The Patriarch of Constantinople confirmed the resolutions of the local anti-
union synod in Brest by endorsing them in an opinion sent in 1597 (Methodios 1975, 190, n. u.
241). Later, Patriarch Meletius Pegas® appointed patriarchal exarchs to function as overseers in
the Polish-Lithuanian Commonwealth on behalf of the Ecumenical Throne. Prince Konstanty
Ostrogski, Gedeon Balaban, the Orthodox Bishop of Lviv, and Protodyngellos and Archimandrite
of the Patriarchate of Alexandria, Cyril Lucaris, were chosen (Methodios 1974, 539, n. u. 180;
DPIR XIII 1909, 429-433, n. u. 18/16; MalySevskij 1872, 44-48, n. u. 17). The Patriarch granted
them the right to exercise temporary administration of the Metropolitanate of Kyiv until worthy
archpastors were consecrated to serve in the place of the apostate bishops (Bulgakov 1996, 150,
161-162; Zaikin 1930, 83-84; Chodynicki 2006, 347-348; Mironowicz 2006, 253). Furthermore,
he also advised them to cooperate with Patriarch Jeremias’s exarch, Archdeacon Nikephoros, with
the goal of preserving the purity of the Eastern Church’s dogmas and traditions, sanctioned by the
ecumenical councils and local synods (Methodios 1975, 190, n. u. 241; MCSL I 1895, 509-512, n.
u. 308; Welykyj 1970, 27-30, n. u. 13).

The main recipient of Patriarch Meletius’s letters was his trusted emissary, Archdeacon Cyprian
of Ostrog, who had an excellent knowledge of the Greek language, culture and philosophy.
Moreover, he proved to be extraordinarily useful as a translator (Broniewski 1995, 37, 52; BH
IV 1896, 217-220, n. u. 40, 41, 45-48; Haralampovi¢ 1898, 274-275). Thanks to Prince Konstanty
Ostrogski’s efforts, Archdeacon Cyprian was initially sent to the Greek school in Venice, and after
graduating, he entered the University of Padua. As a Greek translator, he actively participated
in the Orthodox anti-union synod in Brest in 1596, during which he acted as a translator for
the Bishop of Lviv, Gedeon, and the Igumen of the Kievan Monastery, Nikephoros. He served as

After the death of Jeremias Tranos, Meletius Pegas was chosen to be the next Patriarch of Constantinople
(locum tenens of the Patriarch of Constantinople between 1596-1598, Pope-Patriarch of Alexandria
between 1590-1601). He never accepted this position. In a second vote, the synod appointed Mathew
II to the Ecumenical Throne (January-February 1596). At the end of March, Gabriel I was proclaimed
Patriarch (March-beginning of June 1596), who, despite his sincere desire, was unable to cope with
the overwhelming difficulties he faced and tragically died at the end of June 1596. The Metropolitan
of Athens, Theophanes Karykes, served as locum tenens for a short period from June to December
1596. Meletius was nominated once again; and this time, he accepted and served as locum tenens from
December 1596 to February 1597. Finally, the Metropolitan of Athens, Theophanes Karykes was chosen
(end of February to 26 March 1597), who died after two months of holding the office of patriarch. In
response to the earnest pleas made by the members of synod, at the end of March 1597, Meletius agreed
to assume the role of temporary administrator of the Ecumenical Throne, while still remaining on the
Alexandrian Throne (Gedeon 1885 - 1890, 536-541; Paraskeuaidis 1971, 153). He secretly hoped that he
could finally incline Gabriel Severos or Maximos Margunios to become patriarch. However, they refused.
As a result, Meletius had no choice but to administer the Patriarchal Throne until April 1598.
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archdeacon to the Protopapas and Chorepiscopos of Ostrog, Ignatius,’ which we may conclude
on the basis of a phrase used by Meletius Pegas in his letter addressed to him (Methodios 1974,
513-514, n. u. 160; DPIR XIII 1909, 419-420, n. u. 18/9). Being addressed by the Patriarch as
protothron and chorepiscopus may indicate that he had been chosen at a synod in Constantinople
to serve as bishop in Ostrog. In another letter from 1598, Meletius exhorted Cyprian to persist in
his efforts for the good of Christianity and to follow spiritual principles that would assist him in
resisting the attacks of the demons (Methodios 1975, 175-176, n. u. 219).

The Patriarch was keenly interested in the ecclesiastical matters of the Polish-Lithuanian
Commonwealth; therefore, he requested that Cyprian inform him about the developing situation
more frequently. He instructed Symeon, who arrived in the Commonwealth, to remind him of the
promises he had made and the scope of competencies expected of patriarchal emissaries. He also
referred to books, unknown to us today, sent by a certain Kavvak and also those sent by Cyprian,
which brought comfort in times of despondency. Meletius thanked him for his letters filled with
Greek erudition (Methodios 1975, 183-184, n. u. 233). He was particularly impressed with the
progress Cyprian was making in his studies and ensured him of his fatherly affection. Thanks to
the information that Cyprian sent regularly, Meletius was perfectly aware of the potential of the
Metropolitanate of Kyiv’s teaching staff, whom he encouraged by means of his letters to intensify
their educational work among Orthodox Christians. With this in mind, he wrote a letter dated 6
June 1597 to the Protopapas and Chorepiscopus of Ostrog, Ignatius, in which he commended him
for his zealous faith and education, called him a wise and enlightened teacher and encouraged
him to combat the erroneous system of scholastic knowledge in Latin theology (Methodios 1974,
513-514, n. u. 160; Chodynicki 2006, 327).*

Meletius reminded Cyprian of his commitment to dealing with the crucial issue of educating
the Orthodox community, which would bring tangible benefits to the Metropolitanate of Kyiv
and enrich his personal experience and knowledge. Therefore, this task was to conscientiously
carry out the Patriarch’s orders if he truly cherished teaching, even more so, because he was
sent from Constantinople to Ostrog to assist the Orthodox community with the knowledge he
possessed. The Patriarch was particularly disturbed by the faithful’s low level of religiosity, which
could be improved by means of education. He noticed a temporary improvement in the situation
as a result of his letters and the intervention of Prince of Ostrog, which convinced him all the
more of the purpose of his correspondence aimed at strengthening the Church and increasing the
faithful’s religious devotion (Methodios 1975, 183-184, n. u. 233).

Archdeacon Cyprian combined the extremely responsible functions of emissary and translator
on behalf of the Patriarchates of Constantinople and Alexandria. The correspondence between
Lucaris and Archdeacon Cyprian, who most probably met while still in Constantinople or
during their studies in Venice or Padua, is an extraordinarily valuable source of information on
the situation of Orthodoxy in the Commonwealth. Thanks to the letters of his friends and co-
workers, the exarch was informed about the actions taken by the Latin propagandists. Thanks to

> Protopapas, Protothron and Chorepiscopus of Ostrog, Ignatius. He initially served as deacon in Busk

near Lviv. Around 1587, the Lviv Brotherhood employed him as a school teacher. As a result of a conflict
with the local bishop, he transferred to a school in Vilnius. In June the following year, he returned to
Busk, and in 1594, he was appointed parish priest of the Castle Church in Ostrog and regional preacher.
He actively participated in the anti-union synod in Brest in 1596, for which he earned the particular
respect of Patriarch Meletius Pegas (Mic'’ko 1990, 91-92, 95, 122, 124).

Ignatius is presumed to be the author of two polemic works published in connection with the discussions
held between the centre in Ostrog and Uniate bishop, Hypatius Pociej. Historians have long tried to
establish who stands behind the pseudonym “the cleric of Ostrog”. Naumow 2002, 35, 235-239, 249, 250,
279, 284, 286, 287; Stradomski 2003, 35, 47, 170-173, 177-179, 183, 270.
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the committed translator, Archdeacon Cyprian, Lucaris remained in constant contact with people
from the cities he had previously visited, including Zviahel (XfvdAtov),” Dubno and Ostrog.
The preserved correspondence between them, starting with a letter Cyprian sent on 15 January
1596 from Lviv, clearly shows the difficult and hostile atmosphere in which they conducted their
mission. The author explained that he had become the subject of unfair accusations made by
representatives of the Commonwealth, which he had no intention of answering. This fact proved
how demoralized was the society in which Cyprian had to live and work for the sake of his
ecclesiastical authorities. Lucaris immediately sent a letter of recommendation addressed to the
Patriarch to the archdeacon delegated by the centre in Ostrog to Constantinople through someone
named Joasaf. They both counted on the Patriarch to make a visit (BH IV 1896, 218, n. u. 41).

After receiving an invitation from Konstanty Ostrogski, Lucaris left Konstantynéw® on 19 July
1596 (BH IV 1896, 219, n. u. 44). Three days later, he reached Zviahel, where he informed the
prince in a letter dated 22 July 1596 that he had arrived at the designated place. At an important
meeting, the assistance of a seasoned translator was necessary. For this reason, he did not fail to
mention that he had brought Cyprian, “a diligent student”, who knew Greek perfectly and was
useful during common discussions (BH IV 1896, 219, n. u. 45). Lucaris also sent a separate letter to
Cyprian in this matter (BH IV 1896, 220, n. u. 46), informing him that he had received two letters
from the Prince of Ostrog written by him. These letters caused him great joy because they showed
that they both were not only zealous confessors of the true faith but that they also had a great love
for Greek culture and philology. At the same time, he ordered him to come immediately.

Despite his numerous pastoral and diplomatic responsibilities, Lucaris did not neglect his
commitments to education and teaching theology. In a letter dated 12 August 1596, he requested
Cyprian to send the writings of the Byzantine historian Cedron and Thomas Aquinas (BH IV
1896, 220, n. u. 47). Several months later, on 2 December 1596, he was forced to cancel his trip to
Ostrog due to various circumstances. As a result, he sent Cyprian the necessary books. He asked
him to come to the prince’s residence, where he was staying, despite the fact that he intended to
leave shortly afterwards (BH IV 1896, 220, n. u. 48). In all likelihood, this last known letter of
Lucaris heralded his departure from the Commonwealth as his stay there was becoming more and
more dangerous.”

With the assistance of his experienced emissary Cyprian, Patriarch Meletius commended the
Bishop of Lviv, Gedeon, for his zeal in struggling against the bishops causing upheaval and scandal
in the Orthodox Church (Methodios 1974, 519, n. u. 168; DPIR XIII 1909, 420, n. u. 18/11). In
a letter addressed to Gedeon in 1597, we learn about his steadfast faith in contrast to those who
had renounced their unity with Christ for human glory. With regards to Gedeon’s questions, he
referred him to his previous and new letters sent through Cyprian, who was on his way to the
Commonwealth. Moreover, he advised him to maintain proper relations with the brotherhood,
show respect for the stauropegion and prayerfully commemorate the patriarch. In response to
Gedeon’s questions and others Archdeacon Cyprian had previously informed him about, the
Patriarch sent a detailed clarification through Symeon (Methodios 1974, 577-578, n. u. 204; DPIR
XIII 1909, 435, n. u. 18/19). At the beginning, he urged him to translate his writings into the
Old East Slavic language and then publish them with the Greek originals to equip the Orthodox
Church in the Commonwealth with more arguments to use in their polemics with the Latinists.
In response to Gedeon’s request to fill the abandoned positions in the diocese with worthy clergy

In 1795, the city was renamed Novohrad-Volynskyi.

Currently, Starokonstantyndw is a city in the Khmelnytskyi Oblast in Ukraine.

Another patriarchal exarch, Archdeacon Nikephorus Parasches-Kantakuzen paid for his further stay in
the Commonwealth with a martyr’s death.
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sent from the Patriarchate, Meletius ensured him that the ecumenical throne intended to do so,
but due to the crisis and extraordinarily difficult situation in the East, he was unable to carry out
his plan at that time (Methodios 1974, 577-578, n. u. 204).

In one of his letters addressed to Cyprian, Meletius referred to his correspondence with the
Bishop of Lviv, in which he mentioned the real causes of the scandals, both those experienced at that
time and previously. Therefore, he advised Gedeon to act wisely and avoid scandalous behaviour
in relation to the Orthodox Christians and to abstain from fierce reactions to the apostate bishops.
Gedeon explained his actions by claiming to be unaware of the Patriarch’s position, and the contents
of the letter addressed to the King (Methodios 1975, 184, n. u. 233). Meletius’s correspondence
with the Bishop of Lviv brought the desired effects. It appears that it also led to reaching an
agreement with the brotherhood because the Patriarch expressed satisfaction for that reason. He
praised Gedeon and the faithful for not only remaining steadfast in the faith but also for defending
it. We learn about this in the Patriarch’s letter delivered by Hieromonk Isaac from Alexandria in
1599 (Methodios 1975, 179-180, n. u. 227).

Acting as locum tenens of the Patriarch of Constantinople, Meletius sent a letter dated 4
April 1597 to Prince Konstanty Ostrogski and the faithful in the Commonwealth. He informed
of his protégé Archdeacon Cyprians arrival at the Patriarchate’s headquarters to give valuable
information about the Orthodox Church’s situation in the Commonwealth and receive spiritual
guidance (Methodios 1974, 500-501, n. u. 144; AJZR II 1865, 195, n. u. 162; MalySevskij 1872,
68-70, n. u. 19; MCSL I 1895, 794-796, n. u. 452). Due to the extremely unfavourable religious
situation in which the Orthodox Christians found themselves, the Patriarch asked the prince to
seek the intervention of King Sigismund III, the state authorities, and the Sejm. The state was
obliged to ensure its citizens with equal rights and religious freedom. In addition, he instructed
the faithful not to accept any innovations or to exceed the boundaries set by the Holy Fathers.
On another occasion, the Patriarch commended the prince for his bravery shown in defending
Orthodoxy (Methodios 1974, 503-504, n. u. 148; Malysevskij 1872, 73-74, n. u. 21), and
simultaneously described the difficulties faced by the Great Church of Christ in Constantinople,
which was experiencing an internal crisis.

Patriarch Meletius openly expressed his reasons for writing another letter to the prince.
According to him, appreciating the merits of noble men was always advisable and favourable,
and he always commended him for his devotion and noble deeds (Methodios 1974, 517, n. u.
165; Malysevskij 1872, 74-75, n. u. 22; DPIR XIII 1909, 420, n. u. 18/10).® He sent another letter
to the prince through his beloved spiritual child, Archdeacon Cyprian, in which he encouraged
him to remain steadfast in the faith of the Holy Fathers of the Eastern and Western Churches
based on the resolutions of the seven ecumenical councils. The Patriarch wrote that since these
great lanterns of the Church stood their ground in preserving the purity of the faith, we are also
obliged to become the Church’s worthy soldiers. He realized that his visit to the Commonwealth
was necessary, even more so because both he and the Prince of Ostrog desired it. However, the
time was not appropriate due to the outbreak of war in the Middle East. As a result, he could
not step foot outside of his own home.” In this situation, he sent the synod resolutions through
Cyprian. We know that Meletius, based on information obtained from Cyprian, sent a letter in
1597 to Prince Konstanty’s treasurer, Gleb, commending him for his virtuous life, zealous faith,
devotion to the Orthodox Church and respect for the Patriarch (Methodios 1974, 517, n. u. 169;

8 Although the letter does not mention the date and location in which it was written, it can be assumed that

it was written, as was the case with previous letters, in 1597 in Constantinople.

°  Patriarch Meletius was most likely referring to Sultan Mehmed III’s war against Austria in 1595 - 1596.
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Malysevskij 1872, 75-76, n. u. 23; DPIR XIII 1909, 421, n. u. 18/12). In addition, he requested once
again that he not delay in setting up a school and printing house.

Cyprian encountered several difficulties in sending and delivering correspondence. In 1599,
Meletius provided information about the fate of lost letters sent from Ostrog to Constantinople by
Archdeacon Cyprian. Some of the letters were found in Thrace, while others made their way with
a book to Alexandria through the English ambassador. After receiving the letters, which included
a letter from the Prince of Ostrog’s son, Meletius sent Hierodeacon Gregory from Alexandria to
Constantinople. The remaining letters and books were delivered by Archdeacon Maximos. Due
to the importance of these works, one of which was written in the Old East Slavic language, the
Patriarch thought it would be advisable that both of them be translated into Greek and Latin,
presumably by Cyprian (Methodios 1975, 183, n. u. 233). The significance the translation and
publication of these books had for Meletius can be seen in a subsequent letter in which he hastened
Cyprian (Methodios 1975, 602-603, n. u. 262).

After returning from Constantinople to the Alexandrian cathedra, Meletius informed the
new Ecumenical Patriarch, Mathew II (1598 - 1601), of his decision to re-send Lucaris to the
Commonwealth, who in October 1599 departed on the long journey accompanied by Hieromonk
Sophronios to strengthen Orthodoxy in the distant metropolitanate (Methodios 1975, 603-604, n.
u. 264). Meletius also informed Prince Alexander Ostrogski about delegating Lucaris, who was fully
authorized to represent the Eastern Church (Methodios 1975, 634, n. u. 308). He requested that he
be shown hospitality and care throughout his stay in the Commonwealth (Methodios 1975, 607-
608, n. u. 270). Cyprian was perfectly aware of the Orthodox Church’s geopolitical situation and
realized the threats associated with the activities undertaken in defence of Orthodoxy not only in
the Commonwealth but also in the Middle East and in the Balkans because he had spent time with
Meletius for a period of time in Constantinople. The Patriarch praised him for conscientiously
tulfilling the responsibilities of emissary and translator (Methodios 1975, 602-603, n. u. 262),
which consisted in mediating the Patriarchs written correspondence with the Protothron of
Ostrog, Ignatius, in order to support the Orthodox faithful and publicly condemn the apostates’
actions. Meletius entrusted Cyprian with taking care of exarch Cyril Lucaris (Kempa 2007, 87-
103; Borkowski 2015, 140-155; Olar 2019, 71-73), who had arrived in the Commonwealth for
the second time with the Patriarch’s writings, one of which contained a lecture on the Orthodox
faith (Methodios 1975, 602-603, n. u. 262). In addition, in a letter to Archdeacon Cyprian, he
encouraged him to win the favour of the nobilities for Lucaris, appealing for their help in carrying
out his mission. According to Meletius, the success of the mission, i.e., the common good for the
Orthodox faithful, directly depended on their individual involvement. He also obliged Cyprian to
accompany the exarch and assist him throughout his stay in Commonwealth (Methodios 1975,
602-603, n. u. 262). During his stay in the Commonwealth, Lucaris avoided openly fighting the
Union for the sake of his personal safety. Nevertheless, it is known that he called the members of
the Lviv Brotherhood to defend Orthodoxy while simultaneously attempting to overcome their
long-lasting conflict with their diocesan bishop.

Cyprian’s fate after the Patriarch’s death remains unknown. Presumably, he left for Mount Athos
after the death of Patriarch Meletius (+ 1601) and Chorepiscopus Ignatius (1 after 10 March 1603),
with whom he served as archdeacon. The name Cyprian Rusin appears in the catalogue of igumens
of the Monastery of St. Panteleimon. The act of a meeting the elders of Mount Athos held in
November 1619 to address the violation of property rights of the Dochiariou Monastery by monks
from the neighbouring Xenophontos Monastery has also been preserved. The document was
signed by the igumens of 14 monasteries on Mount Athos, among which Cyprian Rusin, mentioned
above, was found (Ktenas 1929, 280-281; Sumilo 2016, 59-61). Cyprian was also mentioned in
Cosemosanuu o 6nazouecmuu (Advice on Piety), edited by Metropolitan of Kyiv, Job Borecki. After
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the victory in the Battle of Khotyn, he called a synod at which he conferred, in particular, about
defending the purity of faith and the dogmas of the Eastern Church in the Commonwealth. For
this purpose, 24 principles were prepared in a document entitled Cosemosanue o 6nazouecmuu.
One of the principles indicated the need to turn to the Patriarch of Constantinople for his blessing,
assistance and guidance in bringing over the “pious monks’, i.e., blessed Cyprian and John, known
as Wiszenski, and others, living in godliness. It was also decided to send pious Ruthenians to
the school of spirituality on Mount Athos (Borecki 1845, 247-248, n. u. 32). Moreover, he was
characterized by Zacharias Kopystensky as a devout cleric, fluent in Greek, who had studied in
Venice and Padua, and was living on Mount Athos (Titov 1924, 57, n. u. 13). Cyprian’ translations
from Greek to into Slavonic of the following texts have been preserved Becedvr Makapus
Eeunemckozo (Conversations of Macarius of Egypt) (1598), a collection of aphorisms (1599),
Cunmaemamuon o cemu cesimuvix maurcmeax (Syntagmation on the seven holy sacraments) (1603)
and Becedvt Moanna 3namoycmozo na Esancenue om Hoanna (Conversations of John Chrysostom
on the Gospel of John) (1605) (Jasinovs'kij 2015, 298-300).

The development of the institution of the patriarchal emissary in the Metropolitanate of Kyiv
at the end of the 16th century coincided with a period of intensified proselytizing activity on
the part of King Sigismund III and the Roman Catholic Church, which resulted in the Union of
Brest in 1596. The patriarchal emissary’s role consisted of informing the patriarchate about the
churchss situation, promoting education and undertaking translation activities. Their intellectual
and spiritual formation took place under the careful supervision of the patriarchate, initially at
the Greek school in Venice and later at the University in Padua. Patriarchal emissary Archdeacon
Cyprian Ostrogski maintained close contact with the patriarchal exarchs in the Commonwealth
and the main representatives of the Orthodox nobles. He had excellent knowledge of the Greek
language, culture and philosophy and was the main receiver and translator of Patriarch Meletius
Pegas’s writings. As a translator from Greek, he actively participated in the anti-union Orthodox
synod in Brest in 1596. Thanks to the information he received from Cyprian, the Patriarch was
fully aware of the potential the educated teaching staff could have and about the situation in
the Metropolitante of Kyiv. The duties entrusted to the patriarchal emissary included educating
the Orthodox community and providing assistance to the exarch sent from the Patriarchate to
the Commonwealth, Cyril Lucaris. In addition, he combined the functions of messenger and
translator, winning the favour of the Orthodox nobility in terms of exarch Lucaris’s mission. His
strategy was based on intense educational activities, which helped prevent the faithful from leaving
the Orthodox Church. Their educational activities were mainly concentrated in centres around
Ostrog and Lviv. Even if the patriarchal emissaries were unable to change the state authorities’
pro-union policy towards the Orthodox Church, their experience was drawn on in the future by
the Orthodox hierarchy reactivated by the Patriarch of Jerusalem Theophanes in 1620, and later
by Metropolitan Petro Mohyla when establishing the Academy of Kyiv, which became the most
important Orthodox intellectual centre radiating throughout Eastern Europe.
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Abstract: KAMENSKIKH, Aleksey. “Antiquising Imagination” in the Service of Political
Expansion: On the Eve of the “Great Greek Project” of Catherine II. The paper explores the
materials of the correspondence of Voltaire and Catherine II for examination the schemes
of Enlightenment historical imagination and arguments to history used for conceptualizing
and legitimation of current political events and actions during the Russian-Ottoman war of
1768 - 1774. Tropological analysis reveals, among the series of sustained historical arguments
having been developed by the “patriarch of the Enlightenment” in his aspirations to persuade
the Russian empress to become the “queen of the Greeks” and European countries to
support Catherine in her struggle against the Ottoman Empire, an especial type of classicist
imaginative schemes (schemes of “antiquising imagination”) which were emerging in the
correspondence during the discussion of the Balkan issues. The paper demonstrates how in
these schemes, the territories of the Northern Pontic, the Balkans and the Archipelago were
imagined and described by the participants of the correspondence in terms of the language
which goes back to the texts by Greek classical authors included in the circle of classicist
modern European education; analyses the political functions of this language in the texts
of the French philosopher and the Russian empress; describes the first outlines of the future
“Byzantine idea” in Russian political imagination.
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rhetoric, “the Greek project”

The correspondence between the Russian empress and a famous philosopher lasted for more
than fourteen years: it began in October 1763 with Catherine’s thanks for the second volume of
The History of Peter the Great: Emperor of Russia, and continued almost up to the death of the
philosopher in May of 1778. It was most intense during the period of the Ottoman-Russian war
of 1768 — 1774. Of 185 letters included in the recent Russian translation of the correspondence by
Aleksey Liubzhin (2022)? 141 were written just during six years of the war, from November 1768
to summer of 1774. Only during this period, the participants of the correspondence actively used

The present study is a part of a larger DFG project “Crisis and Transformation of an Old Regime:
Circulation of Ideologies and Institutions between Russian and Ottoman Empires, 1768 — 1774” headed
by Prof. Dr. Jan Kusber (Historical Institute, Chair for the History of Eastern Europe, Johannes Gutenberg
University in Mainz). I thank Gerda Henkel Foundation for providing me a grant within the “Temporary
Funding Initiative for Threatened and Refugee Researchers” for participation in the project.

Liubzhin’s translation of the correspondence (Catherine I, Voltaire 2022) is based on the last Paris edition
by Alexander Stroev (Voltaire, Catherine II 2006), who writes (2017, 214-215) about 74 autographs of
Catherine’s letters and copies of 92 of Voltaire’s letters, preserved in Moscow, in the Russian State Archive
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the appeals to the historical past for conceptualizing and legitimizing the current political action.
Since the outbreak of the war Voltaire assumes the unexpected role of a “generator” of arguments
to the main thesis: Catherine is to free Greece of Ottoman Porta, become a Greek queen and make
Constantinople the third capital of Russia. The correspondence, originally private, gains (together
with Voltaire’s letters to European monarchs, his articles and pamphlets) a public and political
significance and became a factor influencing public opinion in Europe and even an instrument of
secret diplomacy (Stroev 2017, 200, 208-209).

The correspondence was firstly published by Beaumarchais shortly after Voltaire’s death; it has
since undergone a number of critical editions and translations, among which are to be noted the
Cambridge edition by William Reddaway (Catherine the Great, Voltaire 1931), the volumes 115 -
121 of the second Oxford edition of Voltaire’s works by Theodore Besterman (Voltaire 1973 - 1975),
and Paris edition of the correspondence by Alexandre Stroev (Voltaire, Catherine II 2006).

As early as Vasily Kliuchevskiy (1993, 509) had suggested the key importance of the
correspondence for Catherine’s subsequent “Greek project”; in 2001, Andrei Zorin (2001, 39-
45°) devoted a part of his work on political dimension of Russian literature of 18th and 19th
centuries to critical evaluation of this hypothesis. Vera Proskurina (2006, 151-156) reflects on
political significance of the correspondence in her work on political myths in Russian literature
of Catherine’s II time. An insightful analysis of the forms of literary game, personal relations of
the participants, ways of constructing by Voltaire the image of the Russian-Ottoman military
campaign as a “philosophical crusade” against the barbarians and religious obscurants, the
history of the first edition of the correspondence are presented in the work by Alexander Stroev
(2017, 193-215, 216-226). Voltaire’s argumentation in favour of Russian diplomatic and military
intervention in Poland in 1767 — 1771 and the ways of constructing, for the wide European public,
the image of Catherine as an enlightened monarch defending religious freedom and civic order in
the neighboring state, were explored by Jacek Kordel (2021).*

In a study undertaken in the framework of the project “Crisis and Transformation of an
Old Regime: Circulation of Ideologies and Institutions between Russian and Ottoman Empires,
1768 - 17747, I made an attempt of tropological analysis of the correspondence. In the process
of slow reading each form of appellation to the past, each verbal construction implying the work
of historical imagination, was consistently marked and analyzed in its discursive and historical
contexts, then examined for the degree of frequency of use. Some of these constructions were
found to belong to the relatively persistent rhetorical-argumentative complexes which include
specific themes, modes, images, tropes, arguments, and types of discourse. The methodological
reference point for this work was the principles of narratological analysis proposed for the research
of the schemes of historical imagination by Hayden White (1973)°. In this paper, the description
and analysis of several of these tropes are presented: the complex analysis of the schemes of
“antiquising imagination” presenting the current Balkan issues in the terms of classical antiquity;
of the trope of “bad” and “good” crusades; and the first outlines of the “Byzantine theme” which
would play so important role in future Russian political imagination and practice.

of Ancient Acts, and also about some letters of Voltaire and related documents, preserved in Moscow, in
the Archive of Foreign Policy of the Russian Empire.
> For English translation of the work see Zorin (2014, 30-36).
Of other works devoted to the correspondence are of interest: William F Reddaway (1931, ix-xxxii); Inna
Gorbatov (2006); Catriona Seth (2010), and Kelsey Rubin-Detlev (2011).
Surely, among the works highly important for understanding the political dimension of historical
imagination are those by Benedict Anderson (1973) and Cornelius Castoriadis (1987).
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ANTIQUISING IMAGINATION AND PRODUCTION OF HISTORICAL
ARGUMENTS

From its beginning the correspondence is full of allusions to Greek and Roman antiquity: in
letters of 1766 Voltaire persuades the empress to renounce the name of the Christian saint in favor
of Minerva, Aphrodite or Demeter, or to place her name among the stars, aside with Perseus,
Andromeda and Calisto (Catherine wittily and delicately refuses to do so)®, compares her with
Thalestris in the letter of 26 May of 1767, and so on. Till 15 November 1768 these antique allusions
might be interpreted as a tribute to general classicist style of the epoch. With the beginning of
the war against Ottoman empire the function of “antiquising allusions” changed. The figures of
antiquising imagination acquire the role of arguments to Voltaire’s main thesis: your majesty
not only can, but must liberate Greece from the Turkish barbarians because, as an enlightened
European sovereign, you know its history and, therefore, its true nature. Catherine understands
this game perfectly and supports it. It still remains a form of Enlightenment discourse and a
classicist style of thinking and writing, but acting here in a very specific role.

Catherine in a letter of 6/17 December of 1768 (Catherine the Great, Voltaire 1931, 21-23)
hints to the First Archipelago expedition sent to Mediterranean and to revolt of Paoli in Corsica,
and replays to Voltaire’s new call to meet next year in Constantinople: “On your entry into
Constantinople I shall endeavour to send you a most elegant Greek dress, lined with the richest
Siberian furs. Such a dress is far more comfortable than any disfigured European dress, with which
no sculptor would or could clothe his statues” Already Andrei Zorin (2014, 31) saw in these lines
a project of some kind of “Greek-Russian” synthesis. We would add to this remark on the projective
function of historical imagination that such a “Greek-Siberian synthesis” claims to become a more
organic form of reception of Greek cultural heritage than “European”

Historical allusions can function as a substitutive analogy: the Don downstream is named
Tanais; Greeks of Peloponnese are for Voltaire and Catherine the “Lacedemonians” and
“Spartans”; Russian naval forces joined up with the rebellious Greeks to form the Eastern and
Northern “Spartan legions” (Catherine, May 16/27, 1770); first of them “took possession of
Porsava, Berdonia and Misistro, the former ancient country”. Classical past shines through the
present and, moreover, tends to substitute it®.

So, historical imagination allows the participants of the correspondence to make “leaps” of
two and a half thousand years, as if neither the Roman conquest of Greece nor the thousand-
year-old Byzantium had existed. Why? — Perhaps, Catherine’s same letter of May 16/27, 1770
provides a meaningful indication of the working mechanism of the antiquising historical
imagination: “Greece [AK: not Byzantium!] [...] is still very far from the state in which it was
once; however, it is pleasure to hear the names of these places, by which our ears were silenced in
our childhood” (Catherine the Great, Voltaire 1931, 56). So, the working principle of this kind of
historical imagination may be linked with the peculiarities of the Western European (beginning
from the Renaissance) tradition of education, forming the image of European culture as based on

6 See: Catherine the Great, Voltaire 1931, 8-12.

Cf. also Voltaire’s letter of May 18, 1770: the philosopher welcomes the anti-Turkish movement in the
“land of the pyramids’, calls for the Black Sea to be covered with “seagulls”, to attack the Ottoman Empire
“from Colchis to Memphis’, insists on using the “Cyrus’ chariots” Historical allusion functions here as
an argument: “T wish that [...] you had finished your Instruction, which is incomparably better than
Justinian’s, in the very city where he signed his own” (Catherine the Great, Voltaire 1931, 53-54).

An extreme form of the work of Voltaire’s historical allusion as a “substitutive analogy” can be seen in
Voltaire’s project of military chariots appearing in his letters of 1769 and 1770 as a kind of idee-fix. See on
the issue: Cazes, 405-414; Hemerdinger, 587-607.
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the classical tradition of ancient Greece and texts by Herodotus, Plato, Euripides, Aristoteles and
Plutarch. And we see again that historical imagination engages a substitutive historical analogy, as
in Catherine’s letter from October 7/18, 1770: “They assure that count Orlov has taken possession
of Lemnos. We are now entirely living in lands of legendary (le pays des fables)” (Catherine the
Great, Voltaire 1931, 80).

The same mechanism of historical imagination is obvious in other letters:

Voltaire, July 4, 1770: “Your enterprise in relation to Greece is the most admirable of all in
two thousand years” (Catherine the Great, Voltaire 1931, 58). We can observe here the same
imaginative “leap”: Catherine ought to expulse or exterminate Ottomans, to be crowned as a Greek
queen, and - to revive the classical Greek civilization, as Voltaire imagines it. In the next Voltaire’s
letter, of 13 July 1770, this “leap” to the pre-Christian Greek antiquity takes the most radical
form - perhaps, it is not accident that the letter was excluded from 1803 Russian translation of the
correspondence (Catherine II, Voltaire 1803) and from W. F. Reddaway’s edition: “Return to the
unhappy Greeks their Jupiter, Mars and Venera’; they enjoyed a good reputation only under the
rule of these gods. I don’t know what fate has made them so rude since they became Christians™".

Paradoxically, constructing the image of the “restored Greece” Voltaire’s antiquising imagination
anticipates the image of a modern national state of the Kingdom of Greece and the authors of ' H
Meydhn I8¢a'!. Thus, he suggests in the letter of 14 September 1770: “as soon as you would have
been made possessor in Constantinople, you would certainly have pleased to set up a good Greek
Academy. Then we should have had the poem The Catherineides; Zeuxis and Phidias would have
covered the whole universe with your likenesses; the fall of the Ottoman empire would have been
celebrated in Greek; Athens would have become your capital. The Greek language would have
become universal; all merchants sailing to the Aegean Sea would have asked your imperial majesty
for passports in Greek” (Catherine the Great, Voltaire 1931, 70)'% Surely, the main condition of
such revival of Greece is, for Voltaire, a military presence of Russia in the Balkans, as he postulates
in his letter of July 20, 1770: “But how can this resolution be enforced in all its power without
leaving a [Russian, AK] army in Greece?” (Catherine the Great, Voltaire 1931, 59-60).

The tireless search for patterns from classical history for current events - for example,
comparisons between the expedition to the Archipelago with Hannibal’s maritime expedition
in Voltaire’s letters of 30 October 1769 ((Catherine the Great, Voltaire 1931, 38-39) and 2 June
1770 (Catherine the Great, Voltaire 1931, 56) — demonstrates an important function of historical
analogy: it helps to conceptualise the present events, to acquire them with historical significance.
An event that can be described in the terms of comparison with an event of the classical history
of Greece and Rome is a truly historical event. A cloud of historical allusions creates a kind of
reflective context. A strong tendency (general classicist?) to compare the present with the past as

Latin names of the “Greek” gods in this claim for radical antiquising reveal the specific westernized,
Latinized “design” of image of the classical Greece in Voltaire’s imagination. Sergei Ivanov notes (2021,
675) a partial “delatinization” of the Catherine’s image of the Second Rome in 1780s, during her work
upon the play The Early Reign of Oleg: “Mars” and “Hercules” of the play’s drafts are transmitted into
“Ares” and “Irakli” of the finished variant of the text.

10 The text is cited as follows: Stroev (2017, 203).

Moreover, in the relation of the future Greek national movement, with the replacement of traditional
Xpiomiavoi and Pwpaior with an ancient/modern’EAAyveg as a politonym, and with atticized kaBapevovow,
which pretends to replace the Byzantine-like dnuotix#, we can say about the work of similar schemes of
historical and political imagination.

2 Cf. in the next letter from September 21, 1770: “Now is the time for them [the “Spartans”, AK] to have
my patroness over them, or at least to enjoy freedom under her banners” (Catherine the Great, Voltaire
1931, 73).
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a model and to make an assessment on the base of this comparison reveals itself equally in the
mode of meet expectations”, in the mode of statement of “modern decay” compared to ancient
greatness', and, finally, in the mode of disillusionment with the very model of the classicist
imagination, as in Voltaire’s letter of September 1772: “If the Greeks were worthy of all that you
have done for them, Greek could be made universal; but Russian can also replace it” (Catherine the
Great, Voltaire 1931, 169). The last trope of the antique past devaluation is repeated in Voltaire’s
letter of 11 December 1772: after a praise to Catherine for establishing educational institutions for
children of both sexes, he claims: “I do not know why one still dares to speak of Lycurgus and his
Lacedaemonians, who never did anything famous; who left behind no monument; who did not
exercise any artistic skill at all; who from very ancient times have been in slavery to barbarians,
whom you defeated for four years in succession” (Catherine the Great, Voltaire 1931, 176). The
primordialist notion that the present inhabitants of the Peloponnese and the ancient Spartans
are identical persists. However, the argument now works in reverse: if the present-day Greeks are
“unworthy”, so were their ancient predecessors.

VOLTAIRE’'S CRUSADE(S)

Andrei Zorin, in his analysis of the correspondence, emphasizes the anticlerical sayings of Voltaire
and decisively denies any religious motivation of the philosopher’>. However, logic of historical
imagination makes the patriarch of enlightenment to develop most unexpected tropes, including
those closely linked with religious language and imagery. The trope of two Crusades is central in the
correspondence. This trope, along with the trope of “the only vindicator for Europe’, originates in
the beginning of the war against Ottoman empire from Voltaire’s appellations to former European
anti-Turkish solidarity and lamentations on reluctance of current European powers to stand with
Russia against the traditional enemy of Europe, as in his letter to Catherine of February 1769:
“Should not all the kings of Europe avenge the rights of nations, which the Ottoman Porte violates
every day with such gross arrogance?” (Catherine the Great, Voltaire 1931, 25).

The discourse of Crusades develops in the correspondence in two modes: 1) ironically,
mockingly, as the “crusade” of Papacy and some French politicians who provoked the revolt of
the Bar confederation — and became the allies of the Muslims, against whom all “the traditional”,
“normal” crusades were intended'®; and 2) in the mode of nostalgia and desire — retrospective and
prospective at once, — as the alliance of European powers against their traditional enemy. Since
nostalgic imagery of the crusades with the necessity involves religious discourses into ideas of (the
current!) European powers’ solidarity in the struggle against the traditional opponents, Voltaire’s
discourse itself becomes quasi-religious and - sometimes - transforms even into a discourse

Cf.: “your beloved Greeks have on many occasions shown their ancient courage, and they are not lacking
in intelligence”, in Catherine’s letter of July 22/August 2, 1770 (Catherine the Great, Voltaire 1931, 62).

" Cf.in Catherine’s letter from Sept. 28 / Oct. 9, 1770: “The Greeks and Spartans have been degraded; they
are more concerned with plunder than with freedom” (Catherine the Great, Voltaire 1931, 78).

Cf.: “Quite clearly he was not only ignorant of and indifferent to the religious motivation of the Russian
mission in Constantinople, but also openly hostile to it” (Zorin 2014, 34).

See, for example, Voltaire, February 26, 1769: “Beat the Turks, despite the fact that the papal nuncio
residing in Poland is committed to them [...] Triumph over the mufti and the pope!” (Catherine the
Great, Voltaire 1931, 25) or Catherine’s letter of July 3/14 1769: “it seems to me they would have done
better if they had armed themselves against the Turks, the current defenders of the Crusades, rather than
against one who never thought of offending the Roman confession of faith” (Catherine the Great, Voltaire
1931, 31-32).
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of the holy war, extermination of the “infidels””. (What could be more surprising than hearing
Voltaire preach jihad?).

Since February 1769 to the November of 1773 this theme sounds in Voltaire’s letters as a
refrain. For the first time, the trope of a “good”, enlightened Crusade, distinguished from medieval
military campaigns, which were inspired by religious fanaticism, emerged in Voltaire’s letter of 27
May 1769:

“I do not wish to militate all the Christian sovereigns against the Turks; for the Crusades have
been so ridiculous that there is no possibility of starting them again. But I confess that if I were a
Venetian, I would plot to send an army to Candia at a time when your majesty would be beating
the Turks near Iasi, or elsewhere; and if I were a young emperor of Rome, I would soon be seen in
Bosnia and Serbia, and then I would ask you for dinner at Sofia, or at Philippopolis in Romania,
and finally we divide the territories amicably” (Catherine the Great, Voltaire 1931, 29).

This claim to the Venetians and the Austrian emperor (with adding of religious connotations and
already without distantiation from “the classical” crusades) is repeated in the letter of 17 October
1769: “Go, heir of the Caesars, head of the Holy Roman Empire, intercessor of the Latin Church; go,
here is a fit occasion! Seek your glory in Bosnia, Serbia, and Bulgaria; go also you, Venetians! Arm
your ships, and aid the European Heroine!” (Catherine the Great, Voltaire 1931, 37).

Almost at the same time Voltaire writes to Friedrich, king of Prussia on 31 October 1769,
combining in several lines four tropes we find in the correspondence with Catherine: “I [...]
wish with all my passion that the Turkish barbarians were driven out of the country of Xenophon,
Socrates, Plato, Sophocles and Euripides [antiquising imagination]. If this were wished, it would
be done soon; but seven crusades have once been undertaken for superstition [“the bad crusade”
trope], and never a crusade for honour will be undertaken [“the right crusade” trope]. The whole
burden will fall on Catherine II” [the trope “Catherine is the only revenger for all Europe” that will
be discussed later| (Catherine II, Voltaire 2022, 146).

The same complex of the four tropes is developed by Voltaire in a poem written in the name of
Jean Plokov and attached to the letter to Catherine of 14 April 1770 (Voltaire 1879, 365-368). The
poem begins with the claim to all Christians to raise arms against the enemies of Europe, “usurpers
of Constantine’s’ throne”, “Sardanapalus of Istanbul’, and to join Russia in its struggle (Voltaire
1879, 365). It includes a special call to “Sarmatia”®, mentions Serbia that extends her hands to
the “young Roman emperor”, recalls Turkish sieges of Vienna and devastations of Hungary (the
“offences of Europe” to be avenged), claims to the “Lion of St. Marcus™* etc. The trope of the “bad

7" Voltaire in the letter of August 11, 1770 (Catherine the Great, Voltaire 1931, 64) uses a theological
argument as if a joke supporting a new proposal to use chariots in the war against the Ottomans.
Remarkably, this project of European anti-Turkish political alliance, so important for Voltaire, was partly
realized in 1780-81 when Catherine formed an anti-Ottoman alliance with Austria. The expression of
the “war against infidels” becomes one of the main in Russian diplomacy of 1780-s, and, as the Comte de
Ségur, the French ambassador at the Russian court, admits in his memoirs, this expression was very close
to his sentiments and personal (but not expressed in an official manner) opinion. See Ragsdale (1988,
106).

Further, in February 1772, this call to Poland (“Sarmatia”) will be developed by Voltaire in especial poem,
Ode. To Polish confederates, written from the name of some “poéte courlandais”. The central theme of the
Ode is the remembrance of Crusades and the former anti-Muslim European solidarity. See Stroev (2017,
216-226).

Calls to Venice are repeated in numerous Voltaire’s letters of 1769 — 1774. Cf,, for example, the letters
of 4 July 1770 (Catherine the Great, Voltaire 1931, 57-58), 14 September 1770 (Catherine the Great,
Voltaire 1931, 71), 2 November 1771. In the semi-nostalgic discourse of Voltaire and Catherine, Venice
is a mighty state, whose naval power is comparable only to the land army of the “young Roman emperor™.
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crusade” once inspired by the Latin Church in Europe is contrasted with the political pragmatism
of a pan-European campaign against the “barbarians” threatening Europe. However, the anti-
Islamic rhetoric of the poem and the appeal to Christians at its beginning make this opposition
not very convincing.

Gradually, the opposition between “the old” and “new” crusades tends to disappear and only
one, that is between “true” (a campaign of all European powers against the traditional enemy) and
“false” (a struggle of Polish Catholics and Turks supported by France against Russia) persists — as
in Voltaire’s letter of 20 November 1770: “What should have been expected from the French, who
were once the initiators of the Crusades? What would Godefroy de Bouillon say?” (Catherine
the Great, Voltaire 1931, 84)®. By the end of 1770, Voltaire appears ready to see even the new
Pope Clement XIV (Lorenzo Ganganelli) as an ally in his “crusade” against the Ottomans (26
November 1770): “Surely he feels how it is a shame to leave the city of Constantine in the hands
of barbarians, enemies of all sciences, and that Greeks, even if they are schismatics, should be
preferred to Mohammedans” (Catherine the Great, Voltaire 1931, 85-86).

With the development of this theme of the “anti-Ottoman Christian powers’ alliance” two
special tropes emerge in the correspondence. These are the trope of Catherine as (the only)
vindicator for all Europe and the Byzantine theme that begins to be articulated at the last stage of
the correspondence.

CATHERINE AS (THE ONLY) VINDICATOR FOR ALL EUROPE

Since the end of October 1769, the trope of former European solidarity against the Ottomans (and
of Catherine as “the European Heroine”) turns into the trope of Catherine as “(the only) vindicator
for all Europe”. Russia, represented by Catherine, turns out to be the sole executor of a previously
pan-European mission to liberate Constantinople. France and Poland (under the influence of the
Pope) renounced this mission and betrayed it by concluding an alliance with Europe’s enemies.
The other European powers remain passive.

Tropological analysis reveals in Voltaire’s texts on the only vindicator for Europe a persistent
imaginative schema, variants of which developed long before Voltaire and continue to function
in the fields of historical imagination until the present day. This is the idea of (Western) Europe
as a (Western-) Christian (or enlightened, in the secular version of the scheme) world, and the
related idea that a certain people becomes a part of Europe through the acceptance of Christianity
or, in the secular version of the scheme, through perception of the values of rational science,
law etc. (That is why, say, for Voltaire Peter the Great is the creator of Russia: before his reign
the country led a kind of extra-historical existence). The trope of the only vindicator for Europe
is a particular sub-variant of the “communion with Europe through baptism/enlightenment”
scheme. This is the idea of a nation on the geographical margins of Europe which once accepted
European values and has remained faithful to them even after the “old Europe” has rejected these
values. Two hundred and fifty years later, this trope is reproduced almost exactly by so different
public speakers as Andrzej Duda, president of Poland, in his speech at the Church Convention
in Gniezno, 11. 03. 2016 (Poland is the last custodian of the Christian, really European values;
her duty and historical destiny is to return these treasures to Europe), and by Mikhail Piotrovsky,

2 Cf. Voltaire’s letter from 22 January 1771: “The Crusades began in France, and now we have become the

best friends of the infidels” (Catherine the Great, Voltaire 1931, 92). Catherine supports this theme: “the
French are descendants of the first Knights of the Cross, but have now lost their dignity”, which becomes
a steady trope in the correspondence. Cf. her letter of March 3/14, 1771 (Catherine the Great, Voltaire
1931, 98).
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director of the Hermitage, in his propagandist interview to Rossiyskaya Gazeta: Russia (unlike the
current EU) is the real Europe because it has an ancient heritage (Kerch, Chersoneses, Taman),
“and whoever has an ancient heritage is Europe” (Piotrovskii 2022).

- Voltaire, September 14, 1770: The whole world despises those who have wished your imperial
majesty misfortune. “And who could wish your misfortune at a time when you are avenging the
whole of Europe?” (Catherine the Great, Voltaire 1931, 71).

- Voltaire, December 16, 1771: Catherine is “the Heroine who, against the will of some parts of
Europe, takes revenge on the Turks for the arrogance they inflict on Europe” (Catherine the Great,
Voltaire 1931, 147).

“BELONGING TO THE EASTERN EMPIRE, THAT IS YOURS’, OR VOLTAIRE’S
THE THIRD ROME

In his study of the correspondence Andrei Zorin writes about Voltaire’s lack of interest in Byzantine
themes and about substitution of Constantinople with Athens and Greek antiquity (Zorin 2014,
34-36). This is partly true, and we have already observed the abundance of materials demonstrating
this imaginative “slipping” to antiquity. Nevertheless, as the war draws to a close, the “Byzantine
theme” begins to be articulated in the correspondence — but mainly as a kind of an empty form, a
“place” for political pretensions to be applied. This articulation of the Byzantine theme is closely
linked with the discourse of the “anti-Ottoman Christian powers’ alliance”. Thus, in Voltaire’s letter
of 2 November 1771, in the passage with discussion on passivity of the Venetians, the cowardice
of the modern Athenians and success of Aleksey Orlov, we read: “Ragusa?, which called [...] in
ancient times Epidauria and so long belonged to the Eastern Empire, that is yours, is now given
over to the patronage of the Western Empire”?. So, in this passage the Russian Empire is imagined
either as an heir to Byzantium or simply identical to it. Two ways of reconstructing the logic of
Voltaire’s historical imagination seem possible. The first: everything Greek (and Ragusa was called
once Epidauria) should be part of the new Greek state (the discourse of the future Greek “Great
Idea”), which Catherine should lead. The second: Byzantium was an Orthodox empire, which
should be restored and led by Catherine; that’s why Voltaire is annoyed that Dubrovnik comes
under the patronage of Vienna. If this second variant of interpretation is correct, we deal with an
imaginative scheme in which Russian empire substitutes Byzantium (“the Eastern empire”) in the
same way as Austrian monarchy which gains control of Dubrovnik substitutes the Western Rome.

The second - “Byzantine” — interpretation is supported by the trope of two empresses, Catherine
IT and Maria Theresia, who are called by Voltaire “your imperial majesty of the Greek Church” and
“her imperial majesty of the Church of Rome”, which emerges in the correspondence in the end of
1772 and stays until the last letters. Catherine gladly accepts this “title”: in the letter of 20 February
/ 3 March 1773 she writes about herself and Maria Theresia as “the Imperial Majesties of Greek
and Roman Churches” (Catherine the Great, Voltaire 1931, 179). In the letter of 15/26 September
1773 she again says of herself as the “head of the Greek Church’, “Greek Catholic Ecumenical
Church, the one Orthodox, founded in the East” (Catherine the Great, Voltaire 1931, 188); and
in the letter of December 27, 1773 / January 7, 1774 she, as the “head of the Greek Church’, gives

Not a city in Sicily, but a Croatian Dubrovnik.

“Raguse, lancienne Epidaure (a ce quon dit), laquelle appartint si long-temps a lempire dorient, cest-a-
dire au votre, se metelle sous la protection de lempire doccident” (Catherine the Great, Voltaire 1931,
139).
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to Voltaire some explanations referred to the procedures for converting to Orthodoxy from other
Christian confessions (Catherine the Great, Voltaire 1931, 193).

Along with this relatively late, feministically and ecclesiologically coloured form of the
“Byzantine theme” in the correspondence, we may notice a very unexpected use by Voltaire of the
trope of the Third Rome. In the letter of 2 September 1769, he writes: “It is truth that your majesty
has two great enemies, the Papa and the padishah of the Turks. Constantin did not imagine that
once his city of Rome would belong to the Priest, nor that he would build his city of Constantinople
for the Tartars; but neither did he foresee that at some time near the river Moscow and the Neva
an empire as vast as his own would be established” (Catherine the Great, Voltaire 1931, 33-34). So,
Russia in some relation is an heir of the majesty of empire of Constantine. First and second “Romes”
became the enemies of the “third” (and of all enlightened humankind): the first due to its religious
obscurantism, the second - being captured by the “barbarians” Along with religious obscurantism
and barbarism, hostility to empire of Catherine are the markers of their “apostacy”, decline, signs
that they are unworthy to be heirs of Constantine’s empire. So, if we assume that Voltaire really
knew and deliberately used the concept of the “Third Rome”, we are dealing here with a secularized
version of this model: the fall into heresy (Filioque and Florentine union, in the original Russian
sixteenth-century version of the trope) is replaced here by a fall into religious obscurantism and
barbarism. Naturally, the trope in this secularized version is deprived of the original version’s
eschatological dimension (“the fourth Rome shall not be”). It is difficult to say, which version of
the trope about the Third Rome was taken by Voltaire for this secularized modification. But in
the second half of the 1750-s, while working on his monograph on Peter the Great, the French
philosopher received through Count I. Shuvalov numerous materials on the pre-Petrine history
of Russia, prepared by Mikhail Lomonosov, among other scholars (Priima 1958, 170-186). So,
Voltaire could be aware of the sixteenth-century Russian version of the trope.

Byzantine theme is a sub-variant in the discursive field of “antiquising classicist imagination”
and intends to prove the only thesis: Russia can claim - along with “Roman” (Austrian) empire -
its own antique heritage and the share of territories in the division of the Ottoman Empire. As
Sergei Ivanov shows in his article, even later, in the period of efforts to realise the “Greek project”,
no professional historian was invited to join the project, and the “Byzantine theme” remained
for Catherine an empty form which was filled with “a bizarre mixture of Greek Antiquity,
Russian modernity and Ancient Russia” (Ivanov 2021, 674). Nevertheless, we can state that the
correspondence between Voltaire and Catherine demonstrates that already in the late sixties of
the eighteenth century an image of Byzantium as a still vaguely defined political and historical
“heritage” begins to take shape in the field of the Russian historical imagination. And what is
more, the patriarch of the Enlightenment was an active creator of such an image.
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Abstract: KOLLAI, Istvan. Early Slovak-Hungarian debates about the Moravian pristine
states. Intellectual and emotional motives in forming national habits. Present paper attempts
to scrutinize the 18th-century interpretational debates between the Slovak and Hungarian
proto-nationalist circles and persons about the Great Moravian past and about the Cyrillo-
Methodian tradition. The article does not intend to introduce the contradicting historical
narratives in detail, or analyse the righteousness of stances in light of later research results,
but to focus on a special dimension of these disputes: i.e. how emotional and intellectual
motives could play a role in the evolvement (elongation and deepening) of identity
debates. Saying in other words: how participants of disputes were driven by a truth-seeking
intellectual motive and a truth-sensitive emotional motive. The conceptual framework of the
research is that beside clear interest-motives (including personal or collective interests, as
struggle for prestige or position), the feeling of being hurt by “untrue” statements could also
bolster personal identification processes and inter-ethnic boundary-making processes. The
paper’s general contribution to identity studies and conflict studies is that — beside interest-
based motives, like struggle for power and (personal or collective) domination - emotional
and cognitive motives are also relevant in nation-building, while their strong interrelatedness
seems to be also evident. Methodologically, the early Slovak-Hungarian debates on Great
Moravia, Svatopluk or on the Cyrillo-Methodian tradition — despite the scarcity of sources —
seems to be a suitable research terrain due to the lack of institutionalized structures of
nationalization; hence, bottom-up identification and boundary-making processes might be
easier to detect than in later ages.

Keywords: Mihdly (Michal, Michaelis) Bencsik, Jan Baltazdr Magin, Samuel Timon, Juraj
Papdnek, Juraj Sklendr, Istvin (Stephanus) Katona, Matej Bel, emotions, intellect

Present paper attempts to scrutinize the 18th-century disputes between the Slovak and Hungarian
proto-nationalist ideas, from which modern Slovak and Hungarian national identity grows out.
The aim of this review is not to enhance our knowledge about this age from the aspect of political
or ideational history, but to explore the role of “value rationality” (Weber, 1968) in the emergence
of “national habits” and cleavages between them. Value rationality can be defined as rationality
driven not solely by clear means-end interests, but by emotionality and intellectuality as well, out
of the narrow sense of means-end rationality. Hence, the aim of this article can be formulated
as revealing the role of “truth-seeking” intellectuality and “truth-sensitive” emotionality in early
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Slovak-Hungarian boundary making processes, along the intellectual - but emotionally heated -
debates about the so-called Great Moravian past and Cyrillo-Methodian tradition. The 18th-
century Hungarian-Slovak identity debates — submerging deeply in the contested interpretations of
Moravian pristine state of Carpathian Slavs — seem to offer ideal circumstances for analysing these
different motives of national habit and their possible self-reinforcing interrelatedness, because
these disputes took place in a rather closed environment, within a well-defined milieu - among
the literati and ecclesiastical intellectuals — where standing for an own truth was fuelled neither by
some crystallized political or economic elite interests (Hungarian political elites were practically
neutral towards these debates in the beginning) nor by some crystallized mass interests (e.g. since
literacy was not widespread, and religious debates attracted more attention). This kind of proto-
nationalist sentiment within closed circles of participants offers special research conditions for
microhistorical research (Eustache 2012).

The investigation consists of two case studies. First, the so-called Bencsik-Magin debate is
supposed to elucidate how emotional and intellectual motives enforced or triggered more and
more actors to take stance in the debated questions. In this case, we can speak about the elongation
of national cleavages along emotional and intellectual motives. Secondly, the so-called Katona-
Sklenar debate (and its antecedents) is supposed to elucidate, how emotional and intellectual
motives are able not just to lengthen these cleavages but widen them, creating the perception
of large cultural distance where “own truth” - explanatory power of narratives — cannot be
formulated without questioning or undermining the other’s narrative. Finally, after these two case
studies, concluding section tries to summarize and conceptualize how intellect and emotion may
contribute to the institutionalization of national habits and how this conceptual explanation can
be embedded into nationalism studies.

As mentioned above, the early Hungarian-Slovak disputes over interpretation of the Moravian
past have already been researched to a considerable extent by both Slovak and Hungarian historians
(among others Banik 1936, Tibensky 1965, Pillingova 2013, Abrahdm 2007, Kiss 2020). Thus,
the following overview does not seek to expand the body of knowledge on political or academic
history, but to highlight the moments where emotional and intellectual motives might play a role
in crystallization of national identities and their boundaries.

Elongation of Slovak-Hungarian national cleavage along emotional and
intellectual motives

First, the elongation of cultural cleavage between the forming Hungarian and Slovak national
habit can be elucidated by the case when a one-page section within the book of Mihaly Bencsik
(in Slovak: Michal Bencsik, in Latin: Michaelis Bencsik) prompted four authors to take stance
and respond with a substantial reaction (Bencsik 1722). Bencsik was a doctor of jurisprudence,
respected as one of the founders of Hungarian criminal law. He was also a councillor of the city of
Trnava (Pauler 1878). Bencsik elaborated the subject of Hungarian public law in his publication,
permeated by the so-called “historical right”. In his view, the source of the privileges of the nobility
was “always found in virtue, as being just according to natural and national laws, which gives
an honour to virtue” (Pauler 1878, 46). The book is not a mere compendium of laws but an
attempt to explain the spirit behind codified acts, drawing on the riches of historical, political and
ethnographic knowledge about the country at the time. In less than a page, which is relatively short
compared to the volume of the entire book, the author shares a brief view on the town of Trenéin.
He claimed that local Slavs were conquered by the Hungarians when coming to the Carpathian
Basin, and their lands were formally taken over from them, hence, their right to participate in the
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life of the state (i.e. in the governance of the city of Tren¢in) could be questioned on this basis. The
law scholar refers to the defeat of Svatopluk (Svatheplugh) by the Hungarians (Bencsik 1722, 151-
152), as recorded by several medieval sources in Hungary (for an overview of medieval references
on Svatopluk, see Homza, 2013). In addition, he mentions the beer-drinking habit of the Trenc¢in
people as a sign of their inferiority, or that the Slavs are referred as “guests” in a law of King
Coloman, which was supposed to prove the foreign or “sidelined” status of the Slavic inhabitants
of Hungarian Kingdom, including Slovaks.

Perhaps Bencsik did not realise how significant responses he would provoke with this rather
oblique but offending statement. It is well known in the history of Hungarian-Slovak relations
that Jan Baltazar Magin (1681-1735), a Slovak Catholic priest, responded with a major work in
Latin, known for short as the Apologia (Magin 2002). The main question of Apologia is this: “[If]
the present generation of Slovaks... recognizes the same royal right along with the Germans and
Hungarians who live with us, obeys and abides by the same laws, lives in the same freedom, defends
their property by the same right, uses the same fire and the same water, breathes the same air: By
what right does a stranger [prosyletus] among the Slovaks of Trnava dare so recklessly vilify the
Slovak people?” (Magin 2002, 110.)

While appealing to “natural right” of existing ethnic communities to participate in state
governance because of their sheer existence and numerousness, Magin accepts the feudal
framework of “historical rights” that Bencsik identifies as relevant, meaning that past actions
can give rise to present rights. Hence, he argues in favour of the historical rights of Slovaks by
deploying an enormous amount of historical sources. The legend of Svatopluk - selling his land
for a horse - is perceived by Magin as a symbolic and peaceful acceptance of the Hungarians, for
which Svatopluk deserves praise, even if he was subsequently disappointed by the Hungarians,
who attacked him and took his kingdom. Meanwhile, he doubts the legend because the Czech,
Moravian and Polish sources do not mention it. Afterward, Magin launched many vitriolic and
personal offences on Bencsik, provides e.g. a transcription of a humiliating mocking poem about
the Hungarian author (Magin 2002, 127-134). This style of mockery poems was typically used to
insult the other nation at the time; in any case, it certainly did not bring the authors or the minds
of their readership closer together.

The Bencsik-Magin controversy three hundred years ago marked a qualitative change as no
sophisticated ideological debate between Hungarians and Slovaks had ever been known before
(Tibensky 1965, Pillingova 2013). Moreover, this did not turn out to be some kind of historical
interlude, but similar duels, theses and antitheses, happened in the 18th century. How scribes from
an intellectual workshop, mainly Jesuits, who had previously worked together for propagation
of their religion, became - as a result of debates around them - the spokesmen for their own
vernacular, can be illustrated by the life of one of BencsiK’s Jesuit companions, the historian Samuel
Timon (1675 - 1736) (in Slovak: Samuel Timon, in Hungarian: Sdmuel Timon). He was registered
as “Slavus” at the Trenc¢in grammar school in 1685 (Marsina 1995, 34). Yet, for a long time, his
origin or his attachment to Slovak language did not leave any trace on his work, see e.g. the detailed
description of the cities of Hungary (Timon 1702), published at the beginning of his career. But
in the second edition, issued in 1734, Timon made considerable changes and added new parts
to the original text, expounding in detail the so-called contractual theory between Hungarians
and Slovaks. According to it, the Hungarians “formed an alliance with the Slavs, who inhabited
the regions of the Morava, Vah, Nitra and other rivers as far as the Tisa, and conferred the plains of
Hungary along the Danube river for their use.... He presented the Cyrillo-Methodian tradition as the
heritage of the Slovaks, but portrayed Svatopluk and the Moravian rulers as external conquerors,
against whom the Hungarians allied with the Slovaks (Tibensky 1995, 98).
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The alteration in Timon’s historical interest and historical explanation between 1702 and 1734
may reveal how, in the course of a lifetime, the question of “pristine states” and national origin
became increasingly important. It is perhaps possible to reconstruct the milestones of a process,
though not like a snapshot, the emergence of a Slovak proto-nationalist perspective within patriotic
(i.e. pro-Hungarian) historiography. He might have been also triggered by Bencsik’s offending
views, which he refused, and realised that his Slovak origin was somehow precious for himself
to protect. It can be reconstructed from the sources that Timon knew Bencsik. According to an
anecdote, he allegedly told Bencsik to “go to the devil with such fairy tales” about the biblical origin
of the Hungarians (Tibensky 1995). By contrast, Samuel Timon was told by his fellow monks, at
least according to later recollections, that he could even prove that Jupiter was of Slovak ethnicity
(Katona 1786, 58). Even if this was not exactly the case, and it is only an anecdote coloured by
hindsight, it indicates a conflictual, heated atmosphere between the scholars of the time.

Beside Magin and Timon, BencsiK’s attack on the Slovaks of Tren¢in was also reflected by Matej
Bel (in Latin: Matthias Bel; in Hungarian: Mdtyds Bél). In his description on the Tren¢in county,
he describes the town of Trencin as inhabited mostly by Slovaks (Sclavi), where descendants of
Czechs and Moravians can also be found, but he also stresses the importance of respecting the
rights of Hungarians. Bel mentions Bencsik by name: as he says, the true facts show that Bencsik
was unjustly and vainly trying to shame the Trencin people regarding their past and their customs
(Ratko$ 1977, Bél 2021).

In addition to Magin, Timon and Bel, there was a fourth work addressed to Bencsik. This
eventually remained in manuscript, but was prepared for printing. Its author is unknown; the
wording is less scholarly and more concise than Magin’s Apologia, but more personal and coarse.
Its content was reported by the historian Jan Tibensky, who found it among the inheritance
of Istvan Kaprinai (in Slovak: Stefan Kaprinai, in Latin: Stephanus Kaprinai), a Jesuit scholar
(Tibensky 1965, 91-95).

As we can see, the debate over the Moravian past made new and new actors sensible about the
question of national identity, making them angry, enthusiastic or devoted, and even hurt in their
individual or social prestige by the narratives perceived as hostile or untrue. Eventually it triggered
them to recognise and formulate their own attachment to particular “ethnies”, as Anthony D.
Smith (1985) calls the ideational cores of modern national identities. Hence, the cleavage had
been lengthened between Slovaks and Hungarians not only along material interests, but along
intellectual and emotional motives.

The deepening of the Slovak-Hungarian national cleavage along
emotional and intellectual motives

Beside elongation, deepening of national cleavages can be regarded as the other mode of
institutionalization of national habits and their boundaries. It means that not just more and more
persons are motivated to formulate and declare their own attachment toward an “ethnie”, but the
feeling of cultural distance can be also larger: persons out of “own” national boundaries might be
already perceived as strangers, or even enemies, confessing something controversial to the own
“ethnie”. The next case study attempts to reveal this tendency of deepening, through analysing the
so-called Katona-Sklenar debate, whose denomination is similarly misleading like the Bencsik-
Magin debate: the entangled stream of dispute attracted others as well, like Juraj Papanek, or
Stephanus Salagius (in Slovak: Stefan Salagius, in Hungarian: Istvdn Szaldgyi or Szaldgy). His name
is not so well-known within national historiographies, since this author’s work was not devoted to
argue either for Slovak or Hungarian “ethnies’, but it was intended to be a comprehensive history
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of Roman Catholicism in the early medieval Carpathian Basin, arguing for the historical presence
of Rome against Byzantium (Pillingova 2013). In this work, the Hungarian ecclesiastical scholar
became gradually but deeply involved - despite his own declared intention - in Hungarian-Slovak(-
Croatian-Czech) debates about national origins, about pristine states and about the question
of antiquity of nations. He was among the first to state that the Slavs were likely to arrive in the
Carpathian Basin from the north in the sixth century, and that Quadians living here before were of
Germanic origin. The earliest natives of Pannonia were, according to him, “neither Slavs nor Greeks,
and especially not Croats, but Celts” (Salagius 1777, 160). In fact, he did not intent to tread upon
Slavic ethnic consciousness, writing, for example, of Svatopluk as the glorious king who brought
Slovaks to prosperity. Yet, Salagius caused serious tensions in Slovak, Czech and Croatian circles
which was reported in his second book, with astonishment and, one might say, a little apology;
but he kept his scholarly conclusions. He insisted on the 6th-century appearance of Danubian
Slavs, finding no scientific counterarguments in the criticisms of his first volume. Nevertheless,
he became all the more aware of some emotions and perceived interests which he damaged by the
treatment of his subject. “I can only wish that the Slovaks would not spread their glory by spreading
a mist of fables; there remains a memory of the old Moravians so extensive and glorious from which
real glory may flow. [...] I can only hope to find forgiveness for our Slovaks when I present to them all
the glories of the Moravian Church? (Salagius 1783, 436-438.) Besides, he takes the liberty of calling
the legend of the white horse merely as an untrue fable (fabula de alba equa).

Salagius is an excellent example of how much impact historiography - provided its “historical
truths” were well-argued — can have on present prestige, and how historiographers were enforced
to be labelled as Slovaks, Hungarians, Czechs, Croats, etc. (Niederhauser, 1984). With his
professionalization and his ecclesial devotedness, Salagius might have been judged as controversial
and suspicious, if seen from the perspective of various national habits. His Slovak-conscious readers
“belittled” the historical antiquity he attached to Slavs within the Carpathian Basin, while the
Hungarian response accused Salagius of being permissive towards the Slovaks; critical voices from
the Czech and Croat circles impugned his conclusion about the small geographical extension of the
Moravian state, which constrained the heritage of late Moravian culture to the Slovak-populated
territory (for an overview of this controversies, see Tibensky 1965, Pillingova 2013.)

As much as Salagius hoped to win the acceptance of Slavic scholars, his main claims, which
delimited the Moravian culture in time and space, were refuted even by the Slovaks. First, Juraj
Papanek (2018) claimed that Slavs had already occupied their present territories in ancient times
and had a bishop in Nitra as early as 396. He attributes the collapse of Svatopluk’s empire to
simultaneous invasions of different armies, only one of which was Hungarian, and thus considers
the myths about the conquest of the Hungarians to be exaggerated. Papanek was far from the
scientific standard of the time, and his work can be regarded more as fabulously exaggerated
Baroque Slavism than as a work of critical historiography. In 1784, there appeared another
response to Salagius’s writing, a more elaborate, purposeful, and vitriolic book than Papanek’:
it was Juraj Sklenar’s work on the “oldest expansion of the Great Moravian Empire” (Szklenar
1784). In the first decades of his career, Sklendr felt no urge to engage in debates on ethnicities
or nations. His Slovak origin was not evident in his earlier writings: he wrote occasional poems
and odes, and books on the natural curiosities of Hungary, and when he did deal with historical
topics, he only tried to compile a genealogy of the Batthyany family that patronised him. In 1784,
however, Sklendr entered into a dispute with Salagius. He argued that the centre of the state of
Svatopluk was somewhere near Belgrade, which the Hungarians had in fact conquered in alliance
with the Slovaks. Sklendr thus denied the Svatoplukian origin of the Slovaks. (Szklenar 1784, 96.)
In his writing, he ironized several statements of Salagius, and invested much energy to destroy
the Hungarian author’s credibility (Szklenar 1784, 94-104). Later, he even more openly accused
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Salagius of wanting to bring the Slovaks and Croats into disrepute and disgrace (Szklenar 1788).
In addition, the Slovak writer questioned the credibility of Anonymus, and called the work of
Katona - an active and respected Hungarian historian of the time, who wrote his own history of
Hungary using Anonymus as a source — a mistake (Szklenar, 1784, 125-126, 211-212). This latter
prompted Katona, who had not dealt with the history of Slavs and Slovaks explicitly until then, to
write a book as a critical and ironic response in 1786. In reply, Sklenar published a new book in
1788, also using a sharp tone, full of sarcastic and serious statements; to which Katona published
a response in the same year and the following year...

The Sklendr-Katona debate is described by Tibensky as an “academic polemic with a strong
nationalist inclination” He tries to ridicule his opponent in every detail, for example by saying
that Katona’s language is a kind of “Hussar Latin’, and advises students not to learn Latin from
such a teacher. Sklenar justifies his own style by saying that who would not laugh at someone
who prides himself on using his pen against the power of the Slavs? Finally, he makes an open
accusation that every page of Katona’s book is imbued with strange arrogance towards foreign
nations and hatred of the Slavs (Szklenar 1788, XVIII, XXXII.). The heated debate ended in 1789
when Sklenar fell ill and died.

As we could see above, early boundary-making debates cannot be separated from collective
interests — since they tackled the possible position of own groups within a generally acknowledged
prestige hierarchy, having an effect on collective “bargaining power” and on attractiveness of
forming national groups - but they are fuelled by intellect and emotion, too, when someone felt
that some “truth” is attacked. This truth-seeking cognitive motive and truth-sensitive emotionality
is strongly interrelated in the debates on the Moravian pristine states; this strong interaction of
emotion and intellect is referred to in the literature by the terms ‘hot cognition’ or ‘cogmotion’
(Plamper 2015; Stynen et al. 2020). The conflict-amplifying effect of historicization cannot be
underestimated. For many people who had no direct contact with the other linguistic group, and
had no well-established attitude towards them, may well have begun to perceive the existence
of this “other” group through writings that cast doubt on Hungarian historiography or mock
“official” Hungarian historiography. Thus, when Juraj Sklendr applied to the Local Council in 1788
for the post of headmaster of the Gymnazium in Pressburg (Bratislava), he was turned down
by Baron Gabor Prénay, who mentioned that his debates with his learned opponent revealed
that he was not characterised by the loving peace and integrity (Vyvijalova 1970). It seems that
Baron Prénay’s tough stance was not necessarily influenced by his experience with Slovaks, but
by his reading of a Slovak narrative that he perceived as hostile. Another seeming manifestation
of escalation of inter-ethnic conflicts is the letter sent by a Hungarian reader to Katona, quoted
accurately (with the original Hungarian wording) by the Hungarian historian in his Latin book
(Katona 1788, 4), as follows: “The whole book [of Juraj Sklenar] is so full of words mocking,
desecrating and disparaging the reputation of others that we were ashamed to read it. Among his
many belittling words, he also mockingly exclaims that the book of the scribe of King Béla is a mere
poem. Therefore, those who have not read the book written by You against Skllenar, but will read this
pestiferous one, they will hate the volumes written about the history of the Hungarians, moreover will
make other hate them. Hence, such a noxious vapour must therefore be stifled, and the teeth of such
foxes must be knocked out, so that others may learn to speak as humans.”

It is obvious from this threatening message how cognitive-emotional motives fuelled
participants further: what if the message of the “other” hits the mark? What if they are believed
more and more? This fear is well-detectable throughout the disputes described above. It
is also clearly expressed in the foreword to the book by Jan Baltazar Magin, addressed to the
lord-lieutenant of the county of Trencin: “we were overwhelmed with fear lest you, most learned
Lord-Lieutenant, and your most noble and respected wife ... should be frightened by us, or become
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unfriendly to us, or eventually should be utterly alienated from us, if you believe the lying speech
deeply in your hearts.” More calmly, but similarly, Papanek speaks of himself as a man who only
drifted into the field of historiography in order to defend Slovaks against tales and fables about
them (de Slavis fabulose scribentibus). “I never thought that in the following pages I would write
about the events that happened to the Slovak nation in the previous centuries.” (Papanek 2018, 397.)
And, as we have seen from the Hungarian reader’s letter quoted above, the Hungarian reader in
Bratislava who followed the Sklenar-Katona debate also feared the spread of slander and fiction.
He also feared that only the “Slavic reading” of the history of the Carpathian Basin would reach
the outside world.

As we can see, a primary intellectual motive during these debates was to articulate the own
groups as more antique, successful and morally superior in the past. This intellectual motive was
embedded in the historizing Zeitgeist of the 18th century, replacing biblical explanations with
historical ones. Interestingly, as we could see in Magin’s argumentation, there was a demonstrable
attempt on the Slovak side to shift the cognitive framework of the prestige fights from “historical
rights” to the “natural right” of nations arising from the numerousness of language speakers.
This was not unprecedented, since some authors, like Peter Révay in his book published in 1659,
attributed the “greatest glory” (linguarum gloria) to Latin and Slavic languages (de Rewa 1659,
146-147) because Slavic speakers can be understood in great parts of Europe and even Asia.
But during the 18th-century prestige debates, the question of “historical truth” finally became
a dominant intellectual motive, and the Slovak discourse was forced to respond to it. Hence, the
Slovak side eventually built up its own historicist argument, institutionalizing the Great Moravian
narrative and the Cyrillo-Methodian legacy as Slovak historical heritage. Later, this intellectual
motive was not weakened, but further institutionalized, e.g. by the Slovak transcription of the
above-cited Latin works (Fandly 1793).

An interesting Slovak source also gives us an insight into how the historizing argumentation
may have been felt to be exaggerated even by some Slovaks. In the first novel published in Slovak,
the author Jozef Ignac Bajza delivers a rather sceptical monologue on Slovak historical narratives.
According to it, there are hardly any written sources on early medieval Slavs, so that those
interested in the past must seek their way through “the dark fog”, leading to unrealistic biblical
and antique origins. “The date when the Slovaks arrived here is very uncertain’, says Bajza, striking
a note completely unknown in the combatant and self-assertive Latin historiography of the time.
In particular, Bajza questions the usefulness of the ancient and medieval sources on which Magin,
Papanek and Sklenar so persistently tried to rely, because, he argued, the names of peoples had
been used with overlapping contents, meaning that a single name could include several peoples and
language groups at the same time (Bajza 1970, 222-224). And yet, when Bajza refers particularly
to Papanek’s book, he speaks appreciatively of it. He mentions it as a “praiseworthy” work whose
author “did what he could, and even more than others”.

It may be inferred that Bajza, speaking to his own audience in their own vernacular language,
allows for far more scepticism towards historical truths than any contemporary Slovak author who,
entering the international arena of linguistic prestige battles, addressed the world at large in Latin.
Bajza’s monologue can elucidate that these Latin volumes were not only about historiography, but
also about prestige fights, and in this respect, according to Bajza, Papanek did what he could.

Conclusion

This research paper does not intend to investigate the Moravian past of the Carpathian area or
to assess validity of historical interpretations, but to analyse the process itself, how historical
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argumentations, “historical truths” as intellectually-formed but emotionally-driven motives
could (and can) fuel national habits, and their boundary-making processes. Our starting point is
that, in addition to interests, two other motives can be distinguished in the formation of attitudes
of belonging to a nation: emotional and intellectual motives. This conceptual framework of the
paper is, in fact, not without precedent in nationalism studies, but has been somewhat sidelined.
The quasi-mainstream modernist-instrumental concepts regard means-ends rationality (material
elite interests or collective capitalist interests) the primary motive behind modern nationalism
(Hobsbawm 1983; Gellner 1983; Benedict 1991). In this approach, nation-building does not
have a character that goes beyond or runs counter to the interests of the parties concerned in
general. Some other alternative or critical strands put more emphasis on value-rationality: the
so-called primordialist school suggests that an emotional connection, a sense of belonging, can
develop between people who look alike or speak similar language; or the ethnosymbolist school
emphasises the role of historical knowledge and intellectual abilities to interpret historical events
so as to create communities of a common national “knowledge system” (Smith 1985). These
references do not mean that this paper argues in favour of primacy of emotional and intellectual
motives. Rather, it attempts to demonstrate their mere presence and interrelatedness, similarly to
those integrative theories which incorporate all earlier results of nationalism studies, emphasising
their interconnectedness (Calhoun, 2007; Ozkirimli, 2010). According to them, history is
a tangled, swirling stream, a diverse interweaving of intellectual currents, behavioural attitudes
and ways of speaking, where material interest-seeking and utility-maximization is constrained
by bounded rationality, i.e. by the framing of what interest means. This does not imply that self-
interest or collective interest cannot be researched, but it does warn against generalisations and
easy comparisons (Burson, 2013).

Conceptually, however, the study seeks at one point to move beyond theories of the
“entanglement” of history and suggests that among the many interactions there may be situations
in which these interactions reinforce each other in a single direction. It is when materializable
interests, stereotypical emotions - strong patriotism, fears or hatred towards others - and
a deeply-felt truth confirms each other’s relevance and validity, bolstering the coherence of a group
identity while deepening inter-group cleavages. In these conflict situations, latent sense of cultural
distance (as an emotional motive) may be amplified by the clash of interests, reinforced further
with interpreting others’ argumentations as unjust, untrue, false. And as we could see in the case of
Stephanus Salagius, malign intentions are not necessary for a conflict to arise: simply the evolving
ingroup favouritism can create a sense of “fraternalistic relative deprivation” or exclusion in others
(Runciman 1966, Halevy, Bornstein, Sagiv 2008).

The small-group nature of early Slovak-Hungarian debates with premature, fluid “knowledge
systems” may make these circumstances suitable for revealing emotional and intellectual motives
that are difficult to detect within already well-institutionalized mass societies. There are, of
course, many emotional attitudes that can be detected in modern mass societies, and indeed the
rhetoric of mass societies is often dominated by a kind of “national emotion”. Yet, the emotional
world of these modern societies and all their behavioural attitudes (i.e. their habits) can easily be
said to be ultimately animated by well-institutionalized norms, customs, rules. But in the 18th
century, there is still no significant trace of either nationalising elites or modern nation-building
structures, so the interpretational conflicts about Great Moravia, Cyrillo-Methodian tradition and
the historical role of Svatopluk may offer an opportunity to reveal something of the motives for
national identity and nationalism outside of instrumentalized interests.
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Abstract: PETRIKOVA, Martina. Cyrillo-Methodian Tradition in Literature for Children and
Youth in the Period of Matica slovenskd. In the paper we identify and focus on literary reflection
of the Cyrillo-Methodian legacy in literature for children and youth in the pre-artistic, or
more narrowly, Matica period. We consider the works from the context of (non-intentional
> intentional) literature for children and youth, which are/form part of literature of the Matica
period connected with the foundation and activity of Matica slovenska. In terms of motifs
and themes, the selected poetic texts from the investigated works are connected with the life
and work of apostles Cyril and Methodius or emphasize the importance of their mission in
the Great Moravian environment to the Slovak nation. We focus on Jan Levoslav Bella’s
(Poludnic¢ans) poem Ku vzkrieseniu Cyrilla (On Cyril’s Resurrection), published in Cyril
a Method - Katolicke Noviny pre Cirkev a Dom (Cyril and Methodius - Catholic News for
Church and Home), a period newspaper, and on poems that can be classified as important
poetic works from the context of literature for children and youth in the Matica years.
These include the collection by Jan Levoslav Bella, Andrej Method Ceriansky and Janko
Slavolub Kr$ak Jarnie kvety (1863, Spring Flowers), which contain poems Lipa (Linden),
Kde ja byvam? (Where do I reside?); and FrantiSek Otto Matzenauer’s anthology Maly
re¢nik (1873, Little Speaker), which contain poems by J. E. Dobrucky Viast (Homeland),
J. Micatek Oj Slovensko! (Oh Slovakia!), M. Pohronsky Zial nad Devinom (Sorrow above
Devin) and the national song Nitra.

Keywords: Cyrillo-Methodian tradition, literature for children and youth in the pre-artistic
period, literature for children and youth in the period of Matica slovenskd, Jarnie kvety, Maly
recnik

Vznik Matice slovenskej v roku 1863 mozno spojit s tisicim vyro¢im prichodu Cyrila a Metoda
na Velki Moravu. Ozivenie cyrilo-metodskej tradicie v kontexte, v ktorom sa spolo¢enstvo
Slovakov utvrdzuje vo svojej jazykovej, kultdrnej ¢i narodnej identite, sa podla Hetényiho
a Ivani¢a (2013, 57) prejavilo rozsirovanim cyrilo-metodského kultu medzi slovenskym Iudom,
ale aj povzbudenim zdujmu o jeho odbornu reflexiu. V mati¢nom obdobi sa cyrilo-metodska tra-
dicia - stcast ,,obrazu a interpretacie® (Budil 1995, 16) slovenského sveta alebo, ako v nadvaznosti
na Krej¢itho (2007, 108-116) uvazuje Hetényi (2019, 142), taky element kultury, ktory je relevantny
»pri potvrdzovani kontinuity historicky urcitého spolocenstva“ — ,,zacleniuje medzi u¢inné prvky
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[jeho] sebadefinovania“ (Hetényi 2019, 142) slovenského naroda, ba nazdavame sa, aj kultivova-
nia jeho duchovného Zivota.

Matica slovenska sa uz v prvom paragrafe svojich stanov charakterizuje ako ,,jednota milov-
nikov ndroda a Zivota slovenského®, pricom svoj ciel definuje takto: ,,v ¢lenoch slovenského ndroda
mravnii a umnii vzdelanost budit, rozsirovat a utvrdzovat; slovenskii literatiiru a krdsne umenia
pestovat a podporovat a tym i hmotny dobrobyt slovenského ndroda napomdhat a na jeho zvelebeni
pracovat” (Stanovy Matice slovenskej z r. 1862, Botto 1923) V mati¢nych rokoch (1863 - 1875)
sa prebudza aj zdujem o literaturu pre deti a mladez. V rokoch 1864 a 1865 vychddzaju vdaka
Matici slovenskej dva diely Slovenskej ¢itanky. Jej zostavovatelom bol banskobystricky profesor
Emil Cerny.

Avsak znovuozivenie spolo¢ensko-kultirneho zivota za¢iatkom 60. rokov sa prejavilo aj zvy-
$enou aktivitou samovzdelavacich spolkov a ich ¢lenov. Medzi ¢lenmi banskobystrického Kola
IL. boli Jan Levoslav Bella, Andrej Cerniansky a Jan Krsik, ktori sa venovali aj ver§ovanej tvorbe
pre mladsieho recipienta, ¢o vyustilo do vydania zbierky versov Jarnie kvety v roku 1863.

Zrejmu vézbu na cyrilo-metodsky odkaz mozno evidovat uz v basni Ku vzkrieseniu Cyrilla
od Levoslava Belu, basnika a hudobného skladatela, ktory basnicky text publikoval pod pseudo-
nymom Poludni¢an. Basen bola vydand v 40. ¢isle a v XII. ro¢niku periodika Cyrill a Method -
Katolicke Noviny pre Cirkev a Dom, 5. septembra 1862, v Skalici, teda rok pred vydanim bésnic-
kych juvenilii. Nie je sice intenciondlnou basiou, zamerne urcenou pre deti a mladez, ale mozno
jej pririeknut mravouc¢nu ¢i nabozensku, ba aj narodnobuditelskt funkciu, pdsobiacu na formaciu
deti a mlddeze.

Avsak Poludni¢anov zaujem o detskd literatiru, o potencidlneho mladsieho recipienta, ako aj
o jeho rodi¢ov bol zrejmy. Autor tento zaujem prejavil v rovnakom ¢isle ¢asopisu Cyrill a Method,
a to publikovanim poviedky, ,,rozprdvocky*, s nazvom Sirota (Poludnican 1862, 315-318). Poviedka
je kompozi¢ne zalozend na rozvijani a potvrdzovani ndboZenskej pravdy — zastipenej v texte
vo forme frazeologizmu - ,,Kto sa Boha nespiista, toho Pan Boh neopusti“. V pribehu zo Zivota osi-
relého dietata, dievcatka Bozenky, ktoré stratilo rodi¢ov a starého otca, no ujal sa ho miestny farar,
mozeme identifikovat jednoznac¢ny autorsky zamer — usmernit rodi¢ov pri ndbozenskej vychove
vlastnych deti. Autor tento ciel dokonca priamo pomentiva v poznamke pod textom a predzna-
menava nielen nabozensku, ale aj kultirno-spolo¢enskd potrebu vytvorit a poskytnut ¢itatelom
periodika ,,0s0bitné®, teda intencionalne texty pre deti a mladez: ,,Pritomnii rozprdavocku tym tice-
lom ,Cyrillovi a Methodovi‘ posielam, aby casopis nds katolicky pre cirkev a dom uréeny, ndboznému
rodicovi pri nedostatku podobnych spisov osobitnych vo vychove dietok napomocny bol a ¢asto aj
prdce, pre mladsi vek urcené, poddval (Poludnic¢an 1862, 318).

Poludnicanova basen Ku vzkrieseniu Cyrilla' uz nazvom vzbudzovala spomienku na svitého
Cyrila a napliiala autorsky zdmer i zdmer textu — oslavit vierozvestcov. Vznikla pravdepodobne
v stvislosti s bliziacim sa okrihlym vyro¢im prichodu solinskej misie na Velka Moravu.

Ku vzkrieseniu Cyrilla.

Po Slovanstve rozstieraly
Mraky bliidov svoje kriela;
Ani svetlu svit neprialy,
By zjavilo boZie diela.

Prisiel Method, prisiel Cyrill:
Vzhorel Slavstvu svitpravdy blesk;
A ten modlam hroby vyryl,

Znicil pekla odbojny vresk.
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Basen pozostava zo $iestich $tvorverSovych strof. Zjednocujticim principom jej vnutornej vy-
stavby sa stava kontrastné zobrazenie zdsadnych situdcii v Zivote Slovanstva, ako aj slovenského
naroda, a im prislichajicich emdcii (neprajnost, vda¢nost, nevdak a pod.). Konfrontuji sa mi-
nulost a pritomnost, svetlo a tma, nebo a peklo, Boh a pohanské modly, sen (spanok) a vda¢nost,
pravda viery a bieda atd. - v podobe $irokého repertoaru motivov a obrazov (mraky blidov -
svetla svit, vzhorel svitpravdy blesky — modldm hroby vyryl, znicil pekla odbojny vresk a pod.) zo Zi-
vota Slovanstva a slovenského ndroda -, aby sa kreovala pozitivna narodna perspektiva zviazana
s klu¢ovymi hodnotami ich nositelov, Cyrila a Metoda, teda hodnota Boha a néroda. Tematicky
vzorec nadobuda jasné kontury, no markantnejsie sa ndbozensky a narodny aspekt presadzuja
v zaverecnej strofe basne, ¢o sa explicitne vyjadri rovnocennostou motivov Boha a néroda, Cyrila
a Metoda. Tie st sticastou hesiel apelativneho charakteru (,,Boh a ndrod!*, ,,Cyrill, Method!*) v po-
slednych dvoch ver$och basne.

Zobrazenie vierozvestcov je subjektivnej$im spdsobom kreovania kla¢ovych postav krestan-
skych slovanskych a zaroven, uzsie, slovenskych dejin prostrednictvom umeleckého jazyka, kedze
st stvarneni ako ochrancovia naroda (,,Veleb zase tych Ochrancov: | Ti Zivota viery, vedy | Vernych
vzbudia ndm ochrancov.“) s potencidlom zabezpecit kontinuitu vo viere a poznavani.

Jarnie kvety z roku 1863 zahfnaju viaceré basne s narodnymi ¢i vlasteneckymi a ndbozen-
skymi motivmi, ¢o sa prejavi v posilneni ich narodnobuditelskej i mravoucnej funkcie. Patria
medzi ne aj tie, ktoré niekolkymi v texte roztrisenymi motivmi odkazuju na slovanskt minulost,
& na cyrilo-metodskd kultdrnu tradiciu. Autori (Jan Levoslav Bella, Andrej Method Ceriiansky
a Janko Slavolub Krsak), ktor{ sa oznacuju za mladych rodomilov, venujt knihu versov Stefanovi
Moyzesovi, banskobystrickému diecéznemu biskupovi a zéroven prvému predsedovi Matice slo-
venskej, ,, Vznesenému Otcovi Slovenstva a mlddeze“ (Bella 1863, 3).

Lez Slovanstvo zas zaspalo
Zadriemalo na dlhy sen:
Za ten nevdak nepoprialo
Nebe Tatrdm vesely de.

Veul' uz vdakom si velebi
Vierozvestov Slovik kazdy:
Za to bude uz na nebi
Milé svietit slunce navzdy.

Aj ty priatel nasej biedy,

Veleb zase tych Ochrancov:

Ti Zivota, viery, vedy

Vernych vzbudia nam ochrancov.

Daj Boh, by ti sldvy zdrod

Vskriesby doba véul doniesla,

Preto nech sii: ,Boh a ndrod!“

»Cyrill, Method!" Tvoje hesld (Poludni¢an 1862, 314).
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Uz v basni Jana Levoslava Bellu Lipa? (1863, 15-16) je ,,Strom ndrodni, svity“ zobrazeny ako
symbol Slovanstva a narodny symbol, ¢i pomnik ,,slovenskej slivy“. Odkazuje na davne casy a ich
hrdinov, ktori sa konfrontovali s postavami $kodcov a so zlom.

Problém basne je zviazany s tenzivnymi dejmi z ndrodnej minulosti, s hrdinskymi zdpasmi
proti ukladom $kodcov, a prekonava sa re$pektovanim jej odkazu, teda nadvazovanim na kres-
tanské hodnoty, ktoré su zastapené symbolom lipy, ,,svétého® stromu Slovanov i Slovakov. Navrat
k narodnej minulosti vychadza z reflexie pozitivnych pocitov i vnemov, estetickych citov, pre-
dovsetkym krasna, prebudzajucich sa v ¢ase stravenom pod lipou; zo zakusania zrakovych, ¢u-
chovych i dalsich vnemov, ako aj z ich nasledku, z posilnovania vnutornych kvalit, stato¢nosti ¢i
hrdinstva (,,Pod lipou sa ani | Za cely svet neddm!“).

Lipa je prirovnavand k pomniku, ba stotoziiovana s nim, kedze sa stava symbolom slavne;j
krestanskej a narodnej minulosti, teda aj odkazom na jej reprezentantov, hrdinskych otcov. Lipovy
kvet, ,,cast za celok®, evokuje spomienky na narodnych hrdinov konfrontovanych so zlom. Atribut
»svity“ celkom prirodzene naciera zo zdrojov krestanského ndbozenstva prijatého Slovanmi
od hrdinskych otcov, ktori porazali ,,tiklady skodcov, teda, ako to vyplyva z naboZzenskej symboli-
ky, tiklady diabla. V symbolickom zmysle sa strom stédva aj odkazom na vyznamné postavy narod-
nych dejin (,,Nech-zZe jich pamiatku | Slovdk lipou svitil*), ¢o vyusti do vyzvy k personifikovanej
lipe i k spoloc¢enstvu ludi, aby rozdichavali uctu k ndrodnym a krestanskym symbolom.

V basni Ldska Slovdka k vlasti a ndrodu (1863, 83-84), ktorej autorom je Andrej Method
Cernansky, basnicky subjekt vyjadruje lisku k slovenskej vlasti. Medzi inymi motivmi sa presa-
dzuje aj motiv zrucanin, ktoré odkazujt na slavnu slovanskd, ¢i slovenskd minulost: ,,Pytate sa,

*  Lipa.

Hej pod lipou ja rad,
Pri slniecku seddm,
Pod lipou sa ani

Za cely svet nedam!
Ved'je lipa krdsna,
Ddva toru milu:

Pod jej vorinym kvetom
Trdavim dobrii chvilu.

Akozeby aj nie!
Ved'je pomnik lipa
Tej slovenskej slavy:
Jej kvet ti rozsypa
Upomienky ddavnych
A hrdinskych otcov,
Ktori pordzali

ZIé viklady skodcov.

Bol to nasim otcom

Strom ndrodni, svity:

Nech-ze jich pamiatku

Slovak lipou sviiti!

Lipa zdobuj litky,

Zdobuj hdje, sady:

Ju na drahé hroby

Sadte, bratia! radi (Bella 1863, 15-16).
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kde ja vlast mam? | Hoj v tych rajskych dolindch! Tam! | Tam, kde nase Tatry stoja, | A kde Hron,
Vah, Nitra $umi, | Kde sti slavnych hradov rumy* (Cerniansky 1863, 83).

Aj v Certanského basni Trst a dub mozno najst motiv zviazany so slavnou slovenskou minu-
lostou, motiv duba so symbolickou platnostou. Dub je symbolom vytrvalosti a sily, ba i nesmr-
telnosti (Becker 2007, 57): ,,Ale dub, dub silny | Nepohnute stoji, | S vetrom sa neklati, | Vichrov sa
neboji“ (Ceriansky 1863, 85-86).

V bdsni Janka Slavoluba Krsaka Co libim? (1863, 108) sa basnicky subjekt vyznéva z lasky
k nérodu a vlasti, pricom vyjadruje vizbu na krestanskd minulost a Boha - ,,Liibim, vrelo liibim
drahii | Predkov mojich otéinu®, ,,Ldsku k rodu, ldsku k viasti /| Boh sdm v srdce vstepuje®.

V dal$ej z basni Spevec (1863, 109-110), v ktorej spevak za sprievodu harfy spieva ,,Zialho“
piesent o ,,sldvskej minulosti a pyta sa basnickou otdzkou na moznost vzkriesenia ,,sldvslobody* ¢i
iskry bytia v slovenskom priestore — ,,Pri Pozone“ (Bratislave), sa vyjadri aj nidej na zmenu: ,, Zial
sa zmenil v zdrod slavy.“ Motiv iskry ako zarodku svetla mozno spojit aj s krestanskou symbolikou,
podla ktorej iskra symbolizuje hmotu povznasajicu sa ¢i prechadzajucu k duchu (Becker 2002,
110), ¢im odkazuje aj na duchovné dedi¢stvo.

V basni Kde ja byvam?* (1863, 113-114) sa basnicky subjekt vo forme navratnej basnickej otazky
zo vetkych prvych verSov piatich strof basne pyta na miesto, kraj, kde prebyva. Prostrednictvom
basnickych privlastkov, metafor a perifraz, ktoré nepriamo, opisom charakterizuji domovsky
(slovensky) priestor, vyjadruje iba jeho pozitivne atributy ¢i znaky - ,Kraj bohumily®, ,kraj

Kde ja byvam?

Kde ja byvam? -

Ci znds ten Kraj bohumily,
Kde sa vsetko v krdse skvie,
Kde si Vily stan uvily

Kde sa svitd lipa chvie?

Kde ja byvam?

Ci znds ten kraj uteseny

0d Tatier ku Dunaju,

Kde sa vrchov zrutné steny
Vo hmldch s nebom libajii?

Kde ja byvam?

Ci znds ten kraj roztomily
Kde spev Zivot korent,
Kde si Zije lud spanily

K veselosti stvoreny?

Kde ja byvam?

Ci znds ten kraj, kde si svitd
Troni pevne ndboznost,

A svetdrstvom neprejatd
Srdceblaznd nevinnost?

Kde ja byvam?

V kraji krdsnom, tam kde byva

Ten slovensky ndrod maj,

Kde sa sladka rec¢ ozyva,

Kdé je krdsny predkov kroj (Kr$ak 1863, 113-114).
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uteseny”, ,kraj roztomily“, ,kde si svitd | Troni pevne ndboznost”, ,kraj krdsny“. Okrem estetickej
stranky, oslavy kras kraja vyzdvihuje aj jeho vdzbu na Boha, teda hodnotu nédboznosti, pri¢om
ho vymedzuje a charakterizuje prostrednictvom slovenskych i slovanskych symbolov (,,0d Tatier
ku Dunaju®, ,svdtd lipa®), ako aj spolo¢ensko-kultirnych a historicko-geografickych aspektov
(»spev Zivot koreni®, ,,Jud spanily*, ,, Troni pevne ndboznost, ,slovensky ndrod*, ,,sladkd rec*, ,spev",
»kroj“ a pod.). Vizba na cyrilo-metodska tradiciu je sice volnejsia, ale napriek tomu rozpoznatel-
na, kedZze sa zrkadli v slovanskom symbole svitej lipy a v nabozenskych motivoch (,,Kraj bohumi-
ly“, ,svitd | Troni pevne ndboznost™).

V antoldgii basni, ktoru zostavil Franti$ek Otto Matzenauer, Maly recnik. Sbierka primeranych
bdsniciek pre slovenskii mlddez k cviceniu k predndsani a krasorecnent, menovite k potrebe ndrod-
nich $kol (1873), su v stlade s ur¢enim knihy zastapené predovsetkym bdsne posiliujice ndrodné
povedomie, ba niektoré z nich odkazujt na slavnu krestanskd minulost ndroda.

Uz v Predmluve zostavovatel upozoriiuje na to, Ze do zbierky nezaraduje texty, ktoré sa Iah-
$ie pristupné v podobnych knihdach, akymi st Recriovanka, Jarnie kvety, Bdjky a inotajky Jon.
Zdborského, a vyjadruje svoj zamer — vyberom vhodnych basni slachtit mladistvé srdce a dusu
(Matzenauer 1873, 4). Antoldgiu venuje mladezi v rovnomennej tivodnej basni, datovanej 14. ma-
jom 1873, pricom basnicky subjekt vyslovi o¢akavania, ze mladez sa stane nddejou vlasti i kvetom
poboznosti (Matzenauer 1873, 5).

V antolégii, ktora je kompozicne rozclenend na sedem casti, najdeme i niekolko basni, v kto-
rych basnicky subjekt odkazuje na slavnu minulost svojho naroda a na predkov. Napr. v II. kapito-
le v basni Vlast od J. E. Dobruckého sa vlast synov vymedzuje nielen v priestore (,,synku Tatier®),
ale aj vo védzbe na minulost a predkov (,dedov davnych®), pri¢om navratmi do minulosti, spomi-
nanim, sa posiliiuje citovy priznak, laska k vlasti: ,,to viast tvoja, drahd, lubd, | plnd rozpomienok
slavnych (Dobrucky 1873, 43-44).

V rovnakej ¢asti v basni Oj Slovensko!* od J. Mic¢ateka je vlast symbolicky a metaforicky sto-
tozilovand s obrazmi prastarého pomnika slavy, matere nasej, dedicstva drahého ¢i slnka ndsho,
pricom ndrod, spolocenstvo Iudi zviazané jazykom, histériou, kultirou i Gzemim, nadobuda
zo sémantického hladiska pozitivne charakteristiky, umociiované aj zvukovymi prostriedkami,
rymom (,,ty prastary pomnik slavy, / [...] na tvoj ndrod cistomravy. |/ Oj Slovensko! mater nasa, /

* Oj Slovensko!
Oj Slovensko! ty vlast nasa,
ty prastary pomnik sldvy,
pozehnanie nech sa vzndsa
na tvoj ndrod Cistomravy.

Oj Slovensko! mater nasa,
my slovenské tvoje deti,
chceme tvoja byt okrasa
chceme ldskou k tebe skvieti.

Oj Slovensko! ty dedictvo drahé,
po otcoch zdedené:

mds a musis byt celistvo,
svornostou v jedno spojené.

Oj Slovensko! slnko nase,

sviet osvetou a vedami ndm,

potomstvu, v kazdom Case,
prosriedkom $kol — umeniami (Micatek 1873, 47).
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[...] chceme tvoja byt okrasa, | [...] Oj Slovensko! ty dedictvo drahé, | po otcoch zdedené: | mas a mu-
sis byt celistvé, | svornostou v jedno spojené. /| Oj Slovensko! slnko nase, | sviet osvetou a vedami
nam, | potomstvu, v kazdom Case, | prosriedkom skél — umeniami.“) (Micatek 1873, 47). Problém
basne, potencidlny nedostatok v $kolskom vzdelavani slovenskych deti, v umeniach a vo vedach,
sa utlmuje oslavnym nadvizovanim na hodnoty ukotvené v sldavnej narodnej minulosti (,,ndrod
Cistomravy®, ,svornostou v jedno spojené“). Zamer basnického textu vyjadreny viacerymi vyzvami,
ktoré st adresované personifikovanému Slovensku (,,poZehnanie nech sa vzndsa®, ,,chceme ldskou
k tebe skvieti®, ,,mds a musis byt celistvd), vyusti v poslednej strofe do kltcovej utilitdrne pdsobia-
cej vyzvy - ,,0j Slovensko! slnko nase, / sviet osvetou a vedami ndm, | potomstvu, v kazdom case /
prosriedkom $kél - umeniami*.

Vizba na davnu a slavnu minulost je rozpoznatelnd predovsetkym v motivoch so symbolickou
platnostou (,,prastary pomnik slavy®, ,mater nasa“ a pod.).

Dalsia z basni, ktorej autorom je M. Pohronsky, ma nazov Zial nad Devinom. Basnicky sub-
jekt sa vracia k slavnej slovanskej, no predovietkym slovenskej minulosti, spojenej s motivom
devinskeho zdmku, aby vyjadril svoj zial nad Devinom. Hrad sa stal symbolom sldvnej narod-
nej minulosti v nadvéznosti na klu¢ova historickl osobnost, explicitne nepomenovanu postavu
panovnika (,,Jaki slévu mali, ¢o tu panovali?“), teda na Rastislava, velkomoravské knieza, ktoré
mozno na zaklade historickych sprav z Fuldskych letopisov (Placha — Hlavicova - Keller 1990, 20)
spojit s Devinom a ktoré na Velka Moravu pozvalo vierozvestcov Cyrila a Metoda.

Poslednou z vybranych basni, odkazujucich na sv. Metoda, je narodna piesenn Nitra®
(Matzenauer 1873, 66). Mozno ju v$ak ndjst vo viacerych zdrojovych textoch, v Kollarovom diele
Narodnié zpiewanky Cili pjsné swétské Slowdkit w Uhrdch gak pospolitého lidu tak i wyssjch stavii
(1834, 29), v kapitole Zpéwy historicky pamatné, kde je uverejnena pod nazvom Nitra, mild Nitra
(1834, 29) a zviazand s menami Ondreja Novotu (Ondfeg Nowota) i Ondreja Bo$aniho (Ond.
Bosani); ¢i pod rovnakym nazvom v Slovenskej citanke (1866, 46) banskobystrického profesora
Emila Cerného. Piesen sa tematicky viaze na zastoj Nitry v slovenskych dejinach, ako aj na cyrilo-
-metodsky odkaz spojeny s menom vierozvestca Metoda (Petrikova 2021, 120-121). Bésnicky
subjekt zddraziiuje velkomoravska a zaroven krestanska tradiciu, zviazanu s priestorom svetského
kniezata (,,bydlo krdla Svitopluka®) i duchovného vodcu (,,svité mesto Methodovo®), ktorym pri-
rieka vysoku hodnotu prostrednictvom synekdoch ,,mocnd ruka®, ,nasim otcom kdzal bozie slo-
vo“. Kontrastom sa umocnuje rozdiel medzi ¢asmi vtedy a teraz, teda medzi slavnou minulostou

Nitra mild, Nitra, ty vysokd Nitra!
kdeze sii té Casy, v ktorych si ty kvitla?

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

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

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

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

Teraz tvoja sldva v toni skrytd lezi:
tak sa casy menia, tak tento svet bezi (Matzenauer 1873, 66).
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a teraj$im stavom, ked sa na minulost zabudlo, ¢o sa vyjadri metaforicky - ,,tvoja sldva v toni
skrytd lezi“. Sposob zobrazenie vierozvestca Metoda je subjektivnejsim zobrazenim osobnosti,
ktorej basnicky subjekt privlastiiuje Nitru, stdvajucu sa svitym mestom, pretoze zastupuje spojenie
medzi Bohom a ludmi - ,,nasim otcom kdzal boZie slovo®. Basnicky subjekt vyjadruje subjektivny
postoj k Nitre a sprostredkovane k vierozvestcovi Metodovi so zamerom oslavit Nitru a jej slavnu
minulost, kedZe bola miestom pdsobenia Metoda v kontexte krestanskych slovenskych dejin.

Kultdrnym odkazom vierozvestcov Cyrila a Metoda, ktori posobili na Velkej Morave, sa in$pi-
rovala gj literatura pre deti a mladeZ vo svojom predumeleckom obdobi, konkrétne v mati¢nych
rokoch. Okrem dvoch dielov Slovenskej citanky (1864, 1865), ktort zostavil Emil Cerny a v kto-
rej ndjdeme aj texty venované vierozvestcom a ich odkazu, boli vydané basen Ku vzkrieseniu
Cyrilla v novinach Cyrill a Method - Katolicke Noviny pre Cirkev a Dom; basnické juvenilie Jana
Levoslava Bellu, Andreja Methoda Cernianského a Janka Slavoluba Krsika Jarnie kvety (1863)
s bastiami Lipa; Laska Slovdka k viasti a ndrodu, Trst a dubs Co libim?, Spevec, Kde ja byvam?; ako
aj antoldgia basni Frantidka Otta Matzenauera Maly recnik s bastami Vlast, Oj Slovensko!, Zial
nad Devinom, Nitra. Autori sa vo vybranych basnickych textoch vracaju k slavnej narodnej a kres-
tanskej minulosti, nadvazuju na krestanské hodnoty, ako aj na slovanské > slovenské symboly,
odkazujice na vyznamné postavy narodnych dejin, predovsetkym na vierozvestcov. Stvariujua ich
ako ochrancov naroda s potencialom zabezpecit kontinuitu vo viere a v poznavani, pripominaji
udalosti ich prichodu na Velk Moravu ¢i vyznam ich posobenia na vymedzenom tizemi pre slo-
vensky narod. Zamerom textov je oslavit slavnu minulost a nadviazat na narodné i krestanské
hodnoty v literarnej ,vychove® deti a mladeze.

Tvorbu vybranych autorov, presadzujicu sa v slovenskom literdrnom kontexte, mozno ozna-
¢it za tvorbu, ktora sa aktivne zucastnovala na formovani cyrilo-metodskej tradicie ako tradicie
obrodeneckej, ktord ma podiel na jej vy/modelovani do dnesnej podoby, a prave preto si zasluzi
vedecku pozornost ¢i dalsi vyskum.
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Abstract: KONTRIKOVA SUSTEKOVA, Ivana. »Nobody knows what the love is who has not
tried it ... The Pilgrimages of Believers from the Sub-region of Horné Kysuce to Our Lady
in Silesian Frydek in the First Half of the 19th Century. The pilgrimage in Slovakia was
characterized by a complex development, accompanied by periods of its prosperity and
decline. In the first half of the 19th century, the pilgrimages of believers from the sub-region
of Horné Kysuce were still influenced by the surviving baroque piety; they preserved the
character of a ritualized religious celebration associated with the participation of pilgrims in
the role of a religious subject. They had the character of an outwardly manifested expression
of folk religiosity and they were one of the folk sociability forms. The aim of the study is to
reconstruct a form of the pilgrimage of Roman Catholic believers from Horné Kysuce to the
Marian pilgrimage site in Frydek the town (currently Frydek-Mistek in the Czech Republic)
in the first half of the 19th century. It points out that the pilgrimages fulfilled a primary
religious function, at the same time, the socio-cultural, regional and inter-ethnic contacts
took place through them. They were an opportunity for intense cultural exchange, which was
reflected in the material and intangible culture of the sub-region of Horné Kysuce. Pilgrims
helped establish and maintain contacts with neighboring regions, brought news, new ideas
and enriched the system of traditional culture with new elements and phenomena. The study
is a contribution to the knowledge of the history and forms of the pilgrimage tradition in
Slovakia.

Keywords: pilgrimage, pilgrims, pilgrimage songs, Marian piety, the sub-region of Horné
Kysuce, Frydek, first half of the 19th century, tradition

Dejiny nédbozenského putnictva ako krestanskej duchovnej tradicie na tzemi Slovenska siahaju
do stredoveku, ked sa spajalo s putovanim do Svitej zeme, na miesta spojené so Zivotom a po-
sobenim Jezi$a Krista, Panny Marie a apostolov, neskor aj do Rima, na hroby mucenikov a inych
svitych.! Vyznamnu ulohu v dejinach individualneho aj kolektivneho putovania na kultové (po-
svitné) miesta zohrala protireformacia a s nnou suvisiace Sirenie barokovej zboznosti. Jej vplyvom

! Nabozenské putnictvo na Slovensku charakterizoval zlozity vyvoj, sprevadzany obdobiami rozkvetu, ale
i utlmu spojeného s réznymi restrikciami, ¢i uz v dosledku $irenia reformdcie, jozefinskych reforiem
v 80. rokoch 18. storocia, alebo zasahov zo strany komunistickej moci od polovice 20. storocia.

CONSTANTINE’S LETTERS 16/2 (2023), pp. 121 - 135 «ee | 121 |



IvANA KONTRIKOVA SUSTEKOVA

sa ritualizovali putnické tradicie, ktoré do zna¢nej miery pretrvali az do 20. storodia, resp. do su-
casnosti. Vyhladavanymi sa stali chramy zname milostivymi obrazmi ¢i sochami (predovsetkym
Panny Marie) ako objektmi tcty, ktoré sa spajali s povestami o ich zazra¢nom naleze, o odvrateni
nebezpecdenstva, vojny a roznych epidémii, ale aj o prinavratenom zdravi ¢i zachrane Zzivota, pri-
padne o vode s uzdravujicimi G¢inkami. Paf na tieto miesta cielila na ocistu duse od hriechov
v kontexte u¢ineného pokania a viery v telesné a duchovné prinavratenie zdravia.

Dejiny nabozenského putnictva st vSak star$ie ako samotné krestanstvo a viaZu sa nielen
k monoteistickym nabozenstvam (judaizmus, islam), ale aj k polyteistickym naboZenstvam (pre-
dovsetkym budhizmus a hinduizmus). My$lienka navstevy posvitného miesta je teda spolo¢na
pre vSetky kultiry a nabozenské systémy. Krestanstvo prevzalo institiciu pute z antiky (minimal-
ne v jej vonkajsej javovej forme), pricom doslo k zdsadnej zmene v osobe uctievanej bytosti. Kym
u Grékov a Rimanov mali puate predovietkym $tatnopoliticky charakter a putnickymi ukonmi
sa uctieval héros, vojnovy hrdina, kral, pripadne niektoré z pocetnych bozstiev, v krestanstve sa
uctievanym objektom stal svitec, mucenik — martyr, ktorého intenzita viery nahradzala ¢iny an-
tickych hrdinov. Zmenil sa aj spdsob poskytovania pozadovanej pomoci - krestansky svity tak
nerobil vlastnou silou, ale prostrednictvom ,,prthovoru u Boha (Samson 1992, 375).

Patnictvo teda mozno vnimat ako ,vetky predstavy, tradicie a ritudlne zvyky, ktoré majii sii-
vislost's ndbozenskou piitou” (podla Samson 1992, 379), nielen ako putovanie na miesta kultového
vyznamu. Kym v 1. tisicro¢i dominovalo individualne (spontanne) vydavanie sa na cestu ako akt
pokdnia ¢i vynimo¢nej zboznosti prislusnikov vyssich svetskych a duchovnych vrstiev, od vrchol-
ného stredoveku sa zacali organizovat kolektivne (kajicne, prosebné i dakovné) ptite na posvitné
miesta (bliz$ie Ohler 2002). Do neskorého stredoveku a zaciatku novoveku boli obltibené aj za-
stupné pute, ked namiesto prislugnikov elit, chorych a umierajtcich vykonali put ,,ndhradnici® -
plateni zastupcovia, pribuzni a ini (Kafka 2009, 16). Tradicia putovania na posvitné miesta véak
pretrvala aj v nasledujiicom obdobi, a to napriek $iriacim sa myslienkam reformacie, reformnym
snaham osvietenskych panovnikov a prudkému civilizacnému rozvoju, ktory sa od 19. storocia
spajal s racionalizmom a postupnou ateizaciou spolo¢nosti v niektorych krajindch Eurépy. Akt
putovania na putnické miesta sa profanizoval, a to aj zasluhou sprievodnych podujati (najmi
tane¢nych zabav) a dal$ich komer¢nych aktivit (napr. predaj putového sortimentu svetského
charakteru - tzv. suvenirov). Od 2. polovice 19. storoc¢ia uz mozno hovorit o rozvoji ptitnického
(religiézneho) cestovného ruchu.?

Problematika putnictva, patnickych miest a pati vobec sa do vedeckého diskurzu na Slovensku
dostala najmi po roku 1989. Vynimkou je praca Stefana Fekete (1947), v ktorej sa zameral
na vznik, rozloZenie a vyznam slovenskych putnickych miest; okrem iného poukazal na vztah
prirodnych pomerov, vzdelanosti obyvatelstva, pocetnosti a vyznamnosti putnickych miest.> Kym
2. polovica 20. storocia z ideologického hladiska neumoznovala vedecké spracovanie putnic-
kej tradicie na Slovensku, od zaciatku 90. rokov vznikli viaceré publikacie, ktoré sa orientovali
na ozrejmenie zdkladnej terminoldgie a fenomenoldgie nabozenskych puti. Spomentit mozno
$tadiu Iva Samsona (1992), v ktorej upozornil, ze latinsky termin peregrinus neodraza to, ¢o sa
v sucasnosti chdpe v nabozenskom kontexte ako ,,putnik®, kedze moze ist o akéhokolvek cudzin-
ca, priSelca, teda osobu zdrziavajicu sa mimo krajiny, kde ma ob¢ianske prava (Samson 1992,
371n.). Zaroven poukazal na viaceré sporné aspekty dovtedy zauzivaného chapania ndbozenského

K tejto problematike pozri napr. Krogman et al. (2017, 178-190).

Na vychodnom Slovensku sa sice nachddzali pocetnejsie, zato menej vyznamné putnické centra nez
na vzdelanej$om zdpadnom Slovensku, kde takéto centra boli iba dve - Sastin a Marianka, av$ak nadre-
gionalneho vyznamu (Fekete 1947, 128).
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putnictva, s ktorymi sa mozno stretnut este v roku 2016 v ¢lanku Mareka Kristofa, orientovanom
na charakteristiku puti a patnictva v kontexte maridnskej tcty.

V 90. rokoch 20. storocia a v prvych desatroc¢iach 21. storocia sa pozornost zac¢ala venovat
aj $tadiu roznych aspektov putovania na posvitné miesta, vratane profannych aktivit s tym spo-
jenych. Z takto orientovanych diel mozno spomenut prace Katariny Zajicovej-Nadaskej, ktora
skiimala aj kontexty fudovej naboznosti (ludovej religiozity ¢i ludovej viery) a putnickej tradicie
(napr. 1994, 2004, 2012), pricom zdoraznovala, Ze putnictvo sa vyvinulo spontanne ako sucast
ludovej viery a zboznosti. Okrem etnoldgie fenomén nabozenského putnictva stal v centre pozor-
nosti aj dalsich vednych odborov vratane histérie, socidlnej a kultirnej antropoldgie, sociologie,
teologie, umeleckohistorickej a literdrnej vedy. Kultirno-historické suvislosti putovania na vybra-
né putnické miesta lokalneho ¢i regionalneho charakteru v 19. storo¢i a zaciatkom 20. storocia sa
pokasil objasnit napr. Daniel Husarik (2021).

Omnoho podrobnejsie bola sledovana problematika rozpracovana v dielach ¢eskych histo-
rikov a etnoldégov. V tejto stvislosti mozno spomentt monografie a zborniky venované najma
barokovym pttnickym miestam v Cechdach, na Morave a v Sliezsku (napr. Kafka 2009; Mihola
(ed.) 2010), ale aj $tadie o jednotlivych lokalitach (napr. Pindur 2006), putach ako prvku ludovej
zboznosti (napr. Hanus - Klapetek 2001) ¢i o osobnosti marianskeho putnika Matéja Chladka,
ktory v roku 1803 s dvojro¢nym odstupom zapisal 12-stranovy text kazne z putnického kostola
Panny Marie v Kitinach (Dousek 2003). Vydané boli aj edicie putnickych kazni ¢i putnickej knihy
jezuitu Mateja Tannera zo 17. storocia, ako aj $tudie venované tejto problematike (napr. Malura
2017). Z historickych prac netreba zabtdat na dielo Karla Eichlera Poutni mista a milostivé obrazy
na Moravé a v rakouském Slezsku: Dil prvni - 1. a 2. ¢dst (1887 a 1888). Prave v druhej Casti okrem
iného prinasa stru¢ny opis i prehlad dejin nabozenského putovania k soche Neposkvrneného
Pocatia Panny Marie vo Frydku.

V poslednych desatrociach sa zvy$end pozornost venovala otazkam putovych piesni a tladi,
a to i vo vztahu k dobovej propagacii ¢eskych, moravskych a sliezskych putnickych miest (napr.
Szturcova 2017; Hanzelkova 2021), kam smerovali aj slovenski pttnici.*

Cielom pritomnej $tddie je rekonstruovat podobu nabozenskej pute rimskokatolickych ve-
riacich z Hornych Kysuc® v 1. tretine 19. storocia na maridnske putnické miesto Na Vapenkach
vo Frydku (v sucasnosti Frydek-Mistek), kde bol v rokoch 1740 - 1771 vybudovany Kostol
Navstivenia Panny Mdrie. Deje sa tak na zaklade $tadia odbornej literatdry, orientovanej na prob-
lematiku nabozenského putnictva, pisomnych prameriov, ale aj prac priblizujucich tradiciu, po-
vahu a funkcie putovych tla¢i a piesni. Novsie podoby putovania k frydeckej Panenke Mariji
(s akcentom na polovicu 20. storo¢ia) priblizili ustne (zivé) pramene na zédklade volného nestan-
dardizovaného rozhovoru. Zaujimavym dokladom, naznacujicim preferované putnické miesta
hornokysuckych veriacich v prvych desatrociach 19. storo¢ia a ich spevny repertoar, je rukopisny
nenotovany kanciondl Simona Paldrika z Rakovej s ndzvom Cancional obecnemi pesnickami které
sa mozu kazdodenne konavat, ktory spisal a v roku 1833 dedikoval svojmu synovi Janovi Palarikovi.
Obsahuje 37 piesni modlitbového, prosebného aj historického charakteru s religiéznym obsahom,
v ktorych sa prepdjala fudova obrazotvornost, spevna tradicia a u¢enie rimskokatolickej cirkvi,
obsiahnuté v liturgickych textoch.

Zaujimavy $tudijny material ,kramarskych, nabozenskych a putovych piesni, modlitieb a inych tlaci
obsahuje digitalna kniznica Spali¢ek: http://www.spalicek.net/?q=node/56.

Ide o subregién Kystc, zaberajtici izemie pozdiz horného toku rieky Kysuca po jej sutok s Cierfiankou,
teda od Makova az po Cadcu. Pocas feudalizmu bol sti¢astou najma bytc¢ianskeho a stre¢nianskeho
panstva.
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Z marianskych piesni je pre sledovanu problematiku zaujimavd piesent Panence Marii s in-
cipitom ,, Zadni nevi, cZo gest laska, kdo gi neskusil 1de o pendant puttovej piesne, pévodne vy-
danej v roku 1751 v Olomouci pod nazvom Pisert novd ke cti, chvdle blahoslavené Panny Marie
Castochovské slozend a viem tam putujicim poboZnym poutnikiim ku potéSeni v tisku vydand
(blizie Szturcova 2017, 170). Zaroven je dokladom migrovania jarmo¢nych a putovych piesni
medzi jednotlivymi putnickymi miestami, ich univerzalneho charakteru (stacilo zmenit nazov
putnického miesta), ale aj prenikania do rimskokatolickeho piesniového repertoaru na Hornych
Kysuciach prostrednictvom miestnych kantorov a organistov. V ramci puti neraz zohravali dlo-
hu predspevaka, participujuceho na predspevovani ndbozenskych pttovych piesni a predriekani
modlitieb po ceste.

Obe piesne maji takmer totozny zaciatok a lyricky, oslavno-prosebny charakter. Kym v p6-
vodnej verzii sa spieva: ,,Zddny nevi, co jest ldska, kdo ji nezkusil, nesel bych jé za svou milou,
kdybych nemusil, do Castochova za moji milou Pannou Marii, nebo jsem se zamiloval, v istoté
jeji“ (Szturcova 2017, 169), v kanciondli Simona Palarika piesen zaéina: ,Zadni nevi, cZo gest
laska, kdo gi neskusil, nesel bich ga za Mariu kdi bich nemusil, Tam do Fridku za Mogi Milu Panu
Marii nebo sem se zamiloval w cistote gegi“ (obr. 1). Podobny zaciatok ma pttova piesen vydana
pre Marianku (nemecky Mariathal) v poslednej §tvrtine 19. storoc¢ia ndkladom dedicov knihtla-
¢iarne Jozefa Skarnicla v Skalici (pozri Spalicek 2023). Je to dalie svedectvo mimoriadnej obluby
tejto piesne u slovenskych veriacich, ale aj putnickej tradicie a zakorenenej hlbokej ucty k Panne
Marii. Zaroven ide o doklad intenzivnych slovensko-c¢eskych (presnejsie slovensko-moravskych
¢i slovensko-sliezskych) kulturnych kontaktov v 1. polovici 19. storo¢ia.®

NabozZenské pute, putnictvo, putnické miesta a putové piesne

Aj v prvych desatrociach 21. storocia predstavuji nabozenské pute fenomén, ktory v cirkevno-
-nabozenskych prejavoch veriacich vykazuje kontinuitu tradicie (bliz§ie Samson 1992, 371).
Samotnym pojmom put pritom mozno oznacit nielen putovanie ¢i cestu, ale predovsetkym nébo-
zensky akt kolektivneho ¢i individualneho vyhladévania putnickych miest, na ktoré sa putovalo
peso alebo pomocou dopravnych prostriedkov (Broucek - Jefdbek (eds.) 2007, 786). Putnictvo
teda mozno vnimat ako cestu iniciovand nabozenskou ¢i spiritudlnou inspiraciou, podniknutd
jednotlivcami i skupinami ludi na miesto, ktoré sa povazovalo za posvitnejsie ¢i spasnejsie ako
bezné prostredie. Cielom takejto cesty malo byt nadviazanie kontaktu s prislusnym nabozenskym
objektom za ucelom duchovného, emociondlneho ¢i fyzického uzdravenia, resp. zabezpedenia si
inych vyhod.

Myslienka putovania na miesta sakralnej povahy je spolo¢nd pre vsetky nabozenské systémy,
a to od staroveku az do stucasnosti. V krestanstve zohravali vyznamnu tlohu pute na miesta spo-
jené so zivotom Jezia Krista, ale aj do Rima na hroby apostolov svétych Petra a Pavla, do Santiaga
de Compostela v stvislosti s hrobom svitého Jakuba, do Tours na hrob svdtého Martina ¢i do
Kolina nad Rynom na domnely hrob Troch kralov. Pre tradi¢né krestanské putnické miesta je tak
priznacnd istd unikatnost, exkluzivita i symbolicka vyznamnost v oc¢iach veriacich (blizsie Eliade
2006, 18 nn.).” Samotné pute vak neplnili iba ndbozenska funkciu. Na cestach putnici stretavali

Skarniclova tlagiaren v Skalici vydavala pitové piesne a tlace aj pre sliezsky Frydek. Putové tlace a piesne
produkovala aj frydecka tlaciaren Frantiska Orla a dalsie.

Pre vznik puatnického miesta bola rozhodujtica primdrna zazra¢na udalost, jej legendické spracovanie,
sekunddrne nadprirodzené prejavy a zazemie veriacich; k sprievodnym javom neraz patril vyskyt vodné-
ho zdroja (pramen, studnicka) s domnelymi ¢i skuto¢nymi lie¢ivymi u¢inkami (Broudek - Jetabek (eds.)
2007, 791).
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obchodnikov, vzdelancov a inych ludi, s ktorymi si vymienali nazory a skusenosti, zdielali svoje
zivotné pribehy, pricom pute im umoznovali vymanit sa z kazdodenného stereotypu a spoznat
nové miesta (Ohler 2002, 11).

V obdobi protireformacie a protitureckych vojen (16. — 18. storocie) sa do popredia dostal
maridnsky kult® ako jeden z prejavov barokovej zboznosti. V Uhorsku, no najmi na Slovensku
sa posilnila pozicia Sedembolestnej Panny Marie ako patronky krajiny. Mariansky kult sa inten-
zivne spdjal so slavenim viacerych marianskych sviatkov, pricom sa premietol do $irokej skaly
stikromnych aj verejnych ukonov savisiacich s ludovou religiozitou, v ktorej doslo k prisposo-
beniu cirkevnych dogiem potrebam kazdodenného Zivota, senzualizmu a praktickosti ¢loveka
v agrikultirnom prostredi (Zajicova-Nadaska 2004, 295). V tomto obdobi mozno hladat korene
zvysenej obluby marianskych putnickych miest, milostivych obrazov a sdch i marianskych piesni
u $irokych vrstiev obyvatelstva. Pute mali symbolizovat putovanie ¢loveka za krestanskymi cnos-
tami, pokdnim a spasou, navy$e upeviovali pocit prinalezania k rimskokatolickej cirkvi, rozvijali
a kultivovali vztahy medzi ¢lenmi cirkevného spolocenstva. Vzhladom na putovanie na putnické
miesta v §irSom stredoeurépskom priestore boli pute prilezitostou na interkulturnu a interetnickt
komunikaciu a vymenu.

Do vyvoja putnickej tradicie (nielen) na Slovensku zasiahli osvietenské reformy Marie Terézie
a Jozefa II. Aj ked $tat v sti¢innosti s cirkevnymi autoritami spociatku podporoval aktivity spojené
s putovanim, usiloval sa ziskat prehlad o organizovani naboZenskych puti i o samotnych putnic-
kych miestach. Od polovice 18. storo¢ia sa zacali objavovat snahy o reguldciu putnictva a zacalo sa
s mapovanim putnickych aktivit na izemi Habsburskej monarchie (Valesova 2015, 5). Postupne
sa zacali ozyvat kritické hlasy, ktoré poukazovali na niektoré negativa putovania na vzdialenejsie
kultové miesta, ako vyhybanie sa praci zo strany veriacich, neviazany (fazsie kontrolovatelny)
sexualny Zivot putnikov, prehnand honba za odpustkami, nepristojné uctievanie svitych a ich
obrazov a pod. (Zuber 1992, 84). V suvislosti s tym v roku 1772 doslo k zédkazu viacdennych
kolektivnych puti (s vynimkou pute do Mariazellu), pute jednotlivcov vsak ostali povolené. Dalsie
sprisnenie prinieslo vydanie Jozefinskeho dekrétu (1782 - 1784) a napokon zakaz vSetkych puti
(1784),° ktory ostal v platnosti do zaciatku 40. rokov 19. storocia (Mackova 2013, 59).

Napriek restriktivnym opatreniam jozefinskeho obdobia tradicia putnictva na Slovensku pre-
trvala aj zac¢iatkom 19. storo¢ia.’’ V tomto obdobi sa pttnické aktivity zacali orientovat na menej
vzdialené puatnické miesta a medzi putnikmi zac¢ali dominovat prislunici ludovych (neprivile-
govanych) vrstiev obyvatelstva. Nabozenské ptte, ovplyvnené prezivajicou barokovou zboznos-
tou, si nadalej zachovali charakter ritualizovanej nabozenskej festivity spojenej s participaciou
ztcastnenych v ulohe religiézneho subjektu.'! Boli navonok manifestovanym prejavom religiozity
$irokych vrstiev obyvatelstva i jednou z foriem Iudovej sociability (Mihola 2010, 8 n.). Putnické
lokality boli uz etablovanymi miestami, kde dochddzalo k prelinaniu oficialnej (vertikalne $irene;j)

Mariansky kult a uctievanie zdzraénych obrazov boli zndme uz v stredoveku; jeho docasnt stagnaciu
sposobilo $irenie reformacie v 16. storo¢i. Vyznam maridnskej tcty na nasom tzemi vzrastol v obdobi
protitureckych vojen a rekatolizacie, ked sa stala ndstrojom zddraznenia $pecifi¢nosti katolicizmu v jeho
konfrontécii s protestantizmom a islamom (Letz 2014, 14).

Tento zdkaz sa napriek hrozbe sankcii porusoval. Obyvatelia tiez ziadali o vynimky a vSetky pohromy
pripisovali restrikciam (Malura - Ivanek 2019, 52 nn.).

Obnovili sa najméd aktivity spojené s niektorymi barokovymi, vynimoc¢ne aj star§imi putnickymi
miestami.

V tradicii ndbozenského putnictva zostala zachovana barokové snaha o poznanie Boha prostrednictvom
tohto sveta, teda snaha o sprostredkovanie nadprirodzeného v prirodzenom. Cielom puti ako navstev
posvitnych miest bolo uctit si Boha, Pannu Mariu i svitych, dosiahnutie duchovnej obnovy a dusevného
obcerstvenia, ale aj prehlbenie viery (Szturcova 2017, 167).
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zboznosti s jej fudovymi (horizontalnymi) podobami, vyjadrenymi vierou v magicku silu milos-
tivych obrazov a soch i v lie¢ivé u¢inky tunajsich pramenov.’? Pute (podobne ako v 1. polovici 20.
storocia) boli zaroven ludovou slavnostou, ktora do istej miery poskytovala priestor na spolocen-
sky zivot a zabavu. V zmysle nepravidelného, do¢asného pohybu ¢asti populacie prispievali k za-
¢lenovaniu novych kultarnych prvkov do systému tradi¢nej kultiry domovskych oblasti putnikov
(slovesny folklor, piestiovy folklor, ludové vytvarné umenie a pod.).

Nabozenské pute vsak mali aj socioekonomicky rozmer. Boli délezitou obchodnou prileZitos-
tou, kde sa predavali $pecifické druhy tovarov. Okrem votivnych predmetov, devocionalii, drobnej
sakralnej plastiky ¢i pamiatkovej keramiky i$lo o putové tlace a piesne, z ktorych niektoré sa stali
sti¢astou ludovej spevnej tradicie. Putové piesne, vymedzené svojou funkciou a nabozenskym ob-
sahom, predstavovali stroficky, ver§ovany text, ktory putnici spievali pocas cesty i na putnickom
mieste." Sirili sa prostrednictvom viacerych médii, a to v ramci putnickych knih, rukopisnych
a tla¢enych kanciondlov, oralnej tradicie, ale najmé ako letdkové tlace z produkcie knihtla¢iarni
leziacich v blizkosti prislusnej putnickej lokality, ktoré sa predavali v krdmoch, biidach a stankoch
pri pttnickych kostoloch, niekedy aj na trhoch a jarmokoch ¢i podomovym spdsobom (Malura -
Ivanek 2019, 57 a 61). Este zaciatkom 50. rokov 20. storocia boli sucastou aktivneho repertodru
predspevakov (najma organistov), ktori viedli putnikov na pute do Frydku:

»Ja som - to bolo naposledy, ¢o zme sli pesi do Frydku — to som mala tak dvandct, len take defcat-
ko som bola. A zme sli ze Zdkopcia na Staskov na vlakovii stanicu. Pesi. Odtal vlakem na Turzovku
a zas pesi na Konecnii a tak az do Ostravice. Tam bol taky most a tam zme sa uz cakali. Tam zme
sa uz stretli s druhymi, co isli aj dolu z Moravy, aj tak od fSelikade, ¢o boli. A bol s nami organista
z Cadce, Stefan, teho si moZno esce aj ty pametas, a on mal taki kniZecku a z tej spieval. To bol jako
taky predspevdk a my zme sa pripdjali. A to boli take piesne, co som vacej uz take nepocula“ (zena,
1941 v Zakop¢i, bytom Cadca).

Pute veriacich z Hornych Kysuc na maridanske putnické miesto vo Frydku

Od zaciatku 19. storocia (najma po skonceni napoleonskych vojen) hornokysucki veriaci smero-
vali popri Vi$novom, Frivalde (Rajeckej Lesnej), moravskom Hostyne a Svatom Kopecku na na-
bozenské pute do Frydku." Vo svetle legiend o zdzra¢nom naleze sochy Panny Mdrie Frydeckej
robotnikmi pri kopani hliny na mieste nazyvanom Na Vapenkach i pod vplyvom uzdravujucich
zazrakov, ktoré sa s nou spdjali, aredl putnického kostola vnimali ako privilegované (sakralne)

2 Pri navstevach putnickych miest zohravala vyznamnu tlohu vSeobecne tradovana viera v magicka silu

pramenitej vody, ¢o sa premietlo do omyvania postihnutych koncatin a organov (o¢i, usi), jej pitia i od-
néasania domov - pre vlastnt potrebu (v ramci etnomediciny) aj ako dar. V tychto praktikach prezival
predkrestansky kult vody a viera v jej magicku ocistnd funkciu, adaptované krestanstvom (neskor rim-
skokatolickou cirkvou) v suvislosti s upeviiovanim si pozicii na naSom tzemi v 9. — 12. storo¢i (blizsie
Jetabek 1961). Viera v lie¢iva silu pramenov na putnickych miestach (resp. v ich blizkosti) pretrvala
na Hornych Kysuciach az do stcasnosti. Dokazom je zauZivana prax naberat si vodu nielen z ,,0¢né-
ho pramena“ ¢i Pramena Lurdskej Panny Marie, ale aj z novovybudovanych pramenov Bozského Srdca
Jeziovho a Srdca Panny Mérie na jedinom putnickom mieste na Kysuciach — na Zivédkovej, ktora sa
stala cielom nédbozenskych puti po roku 1958, ked v tomto relativne nepristupnom horskom teréne doslo
k zjaveniu Panny Marie.

V ich texte sa spominalo prislusné patnické miesto aj uctievand osoba (najma Panna Maria); ¢asty bol
opis zazrakov, motiv putovania, patnickych ritudlov, ale aj svetskej marnosti a nadeje na lepsi Zivot
po smrti (Hanzelkova 2021, 101).

4V medzivojnovom obdobi a neskor zriedkavo putovali aj do Censtochove;.
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miesto, kde sa nebo stretavalo so zemou." Tu prezivali inherenciu s Bohom a Pannou Mariou ako
nebeskou Matkou, pomocnic¢kou a ochrankynou veriacich, ktord sa za nich prihovarala u svojho
syna Jezisa Krista. Patnikov z Cadce, Rakovej, Zékop¢ia, Staskova, Turzovky a inych obci na ceste
k Panne Marii Frydeckej spajala aj prosba o pomoc pred utrapami kazdodenného Zivota, choroba-
mi, vojnami a inymi pohromami (najméa poziarmi, nedirodou, thynom dobytka a s tym stvisiacim
hladomorom), ktoré ich postihli v prvych desatrociach 19. storocia i neskor. Ich pute mali nielen
kajucny, ale aj prosebny ¢i dakovny charakter.

Na putach do Frydku obyvatelia Hornych Kysuc prekonavali cca 50-kilometrovu vzdialenost
(v zavislosti od zaciatku ich cesty). Od Cadce sa poberali smerom na Rakovt, Staskov, Klokocov,
kde v osade Kone¢na presli na moravské uzemie — do Bilej. Odtial pokrac¢ovali na Staré Hamre,
Ostravicu, Frydlant az do Frydku; ind trasa viedla cez Klokoc¢ov-Hlavice smerom na Bily Kriz.'°
Samotné putovanie trvalo 2 - 3 dni, pricom jeho podobu determinovali nielen zauzivané pttnické
tradicie, ale aj cirkevné predpisy obsiahnuté v putnickych knihach. Na pute sa obvykle chodilo
od jari do jesene, ¢o suviselo s agrarnym rokom a kolobehom prac na poli. K obvyklym terminom
puti Kysucanov k frydeckej Panenke Mariji patrili nedela po sviatku Navstivenia Panny Marie, ale
aj sviatok Nanebovzatia Panny Marie a nedela po sviatku Narodenia Panny Marie.”” Oblubend
bola aj piata nedela po Velkej noci, teda obdobie po skonceni jarného osevu a mimo délezitych
polnych prac.

Organizovanie puti obvykle zabezpecovali jednotlivi duchovni, ktorym pomahali spolahlivi
laici, najma ucitelia — kantori. Na kolektivnu put sa odchadzalo skoro rano; v niektorych obciach
sa putnici schadzali uz o tretej hodine nadranom, dalsi sa k putnickej procesii pripajali priebezne,
ked prechddzala ich dedinou. Samotnd ucast na puti si vyzadovala dokladnu pripravu — duchovnu
aj materidlnu. Z duchovného hladiska sa putnici najskor vyspovedali a prijali Oltarnu sviatost,
pred cestou sa spolo¢ne pomodlili a dostali pozehnanie od duchovného spravcu farnosti. Ak sa
sam pute neztcastnil, poucil ich, ako sa majua spravat a nabadal ich k rozjimaniu o ucele cesty, pre-
toze put mala byt predobrazom putovania do neba a vykonavala sa za u¢elom prehibenia osobnej
viery. '®

Prave ,,potulovanie sa“ medzi jednotlivymi putnickymi miestami bez hlbsej znalosti vyzna-
mu nébozenského putnictva bolo este v 40. rokoch 19. storocia zdrojom kritiky zo strany rim-
skokatolickeho duchovenstva. Doklada to kazen Ondreja Kospera pri prileZitosti letnej pute do
Visnového: ,,Mnohi chodite po piitoch sem tam jako bludné ovce a nevite preco? [...] Do radu piit-
1ikév vtirajii sa lenosi, svatiskové, poverkdri, kterim sa o samich zdzrakoch snivd, kteri si za kazdi
putnicki krok (nevim co) od Marie slibujii — netajim, Ze mnohi putnici si ziskuchtivi, jini telesnim
Zddostam na skrz oddani...“ (podla Husarik 2021, 12). Zrejme tym narazal nielen na tych, ktori

Pociatky tohto patnického miesta siahaji do roku 1665, ked tamojsia feudélna vrchnost nechala na za-
lesnenom névrsi Vapenky postavit pieskovcovi sochu Panny Marie s Jeziskom, stojacu na hlave hada
a polmesiaci. V roku 1706 tu bola vybudovana drevena kaplnka. Ked pttnikov pribtdalo a jej nestacila,
v polovici 18. storocia sa pristapilo k vystavbe barokového putnického kostola (blizsie Eichler 1888,
242-250).

Po vybudovani Kosicko-bohuminskej Zeleznice koncom 19. storocia a jej pripojok zacali cestovat vla-
kom - z Cadce do Tesina a odtial peso do Frydku.

Na tieto dni pripadali aj sviatky zasvitenia rimskokatolickych kostolov v niektorych hornokysuckych
obciach - v Turzovke (Kostol Nanebovzatia Panny Marie), v Stagkove (Kostol Navstivenia Panny Marie)
a Rakovej (Kostol Narodenia Panny Mérie).

Ak sa knaz pute neztcastnoval, vyprevadil pttnikov aspon po hranice obecného chotara. V procesii ho
potom zastupil niektory z laikov, obvykle vo funkcii predspevaka, ktory dozeral, aby sa putnici spravali
v stllade s krestanskou vieroukou. Tesne pred prichodom na putnické miesto sa procesie bez duchovného
spajali s tymi, ktoré mali so sebou knaza.
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v puti videli moznost vyhnut sa fyzicky ndro¢nej praci na poli (na vlastnom i na panskom), ale
put vnimali ako extaticka skusenost, neraz prezivant v duchu ludovej zboznosti kombinujucej
krestansku vieru s poverovymi predstavami.

Pre inych bola navsteva pttnického miesta zdrobkovou moznostou vdaka prinasaniu a nésled-
nému predaju ,,zazraénej vody z putnického miesta, kuiskov latky, ktoré sa dotkli milostivého ob-
razu ¢i sochy, posvitenych ruzencov, agnustekov a inych drobnych devocionalii. Navyse, do¢asné
vymanenie sa zo znameho prostredia a anonymita davu putnikov v cielovej destinacii mohli viest
k sexudlne uvolnenému spravaniu, ¢o mohlo mat za nasledok venerické ochorenie, ale i tehoten-
stvo — Zelané (ak sa na put vybrali vydaté zeny v snahe ,vymodlit si decko®) i nezelané (najmi
v pripade slobodnych dievok). Zaciatkom 20. storocia takyto pripad (nie ojedinely) zaznamenal
Ivan Halek (1960, 65 n.): ,,Orsula Gabrysovd je statnd dievka, ako takd zdravd kobylka. [...] Postihla
ju tazka nehoda. ,,Isla som do Frydku k panenke Mdrii, zlakla som sa vojaka a potom sa mi pustili
také brudy, také kaliskd z lona [...]. [...] Ale piit bola nevydarend na celej ¢iare: ukazuje sa, Ze Orsula
je okrem toho i tehotnd, asi v Stvrtom mesiaci.

Pred cestou bolo potrebné vyriesit aj pozemské zaleZitosti — vykonat vsetky potrebné pra-
ce na hospodarstve, rozlucit sa s domacimi a spolu s gazdovstvom ich zverit do BoZej ochrany.
Putnikom sa tiez odporucalo uzmierit sa s bliznymi a podla potreby ich poprosit o odpustenie,
¢o sa neraz spdjalo s prislubom modlitby za nich. Okrem toho bolo nevyhnutné urobit praktické
pripravy na niekolkodnovy pobyt mimo domova vratane pripravy stravy, ktord si putnici nosi-
li zabalenu do batdzkov. Jej skladba mala predovsetkym postny charakter: chlieb (Castejsie len
osuchy), varené vajcia, sueny tvaroh - syr, maslo, pripadne brav¢ova mast. V pripade majetnej-
$ich putnikov nechybalo solené a do sudkov nakladané bravéové miso — diezkové alebo kusok sla-
niny. Na pitie sluzila voda; chlapi si bravali aj trochu palenky, fajku a tabak, ktoré nosili v koZenej
kapse alebo v dole zaviazanom rukave haleny (najma v favom).

Cestu na putnické miesto mali veriaci absolvovat v zboznom rozjimani, sprevadzanom mod-
litbou a spevom duchovnych a putnickych piesni.’” Zabtdat sa nemalo na modlenie ruZenca,
ktory sa vnimal ako pomdcka na odpocitavanie siboru modlitieb aj ako amulet, ktorému sa pri-
pisovala magickd ochrannd funkcia (Malura 2017, 41). Modlitba ruzenca ako ritualne opakovanie
celych modlitieb ¢i jednotlivych formul tiez pomahala odputat pozornost putnikov od nepohod-
lia, bolesti n6h a navy; zdroven upeviiovala pocit spolupatri¢nosti prostrednictvom spolo¢ne
vzdévanej tcty Bohu, kontemplovania Kristovho mystéria a prednasania prosieb Panne Marii
(porovnaj Hanu$ - Klapetek 2001, 1993). Priestor na kratky oddych spojeny s modlitbou po-
skytovali zastavenia u drobnych sakralnych stavieb popri cestach (najmé pri kaplnkach a Bozich
mukdch), ale aj modlitby za duse zomrelych pri prechadzani okolo cintorinov. Oddych sa spajal
aj s cca hodinovou prestdvkou na obed, ktord zaroven slizila oneskorencom, aby dobehli hlavni
skupinu putnikov.

V dedinach, ktorymi sa prechadzalo, zvykli vitat putnikov zvonenim na kostolnych zvonoch.
Niekedy im poskytli aj noclah (na zemi, v stodole ¢i mastali, pripadne v sennikoch a sezénnych
obydliach - bacoviskdch), ¢astejsie nocovali pod holym nebom, napr. v kope sena. Iba bohatsi si
mobhli zaplatit noclah v hostinci. V poslednych usekoch cesty sa procesia hornokysuckych veriacich
spajala s ostatnymi, aby spolo¢ne doputovali do aredlu putnického kostola vo Frydku.”® V tomto
momente sa sprievod usporiadal podla pohlavia, veku a socialneho statusu zucastnenych.” Na Cele

Vdaka modlitbe a meditacii sa pttnici mali ststredit na vlastné pokanie, uniknut kazdodennému bytiu
a jeho starostiam a priblizit sa k Bohu.

Zrejme z toho dovodu sa v roku 1802 medzi veriacimi z Uhorska vo Frydku spominali iba putnici z Bytée
(Pindur 2006, 6).

Mladi mali prednost pred starymi, muzi pred Zenami.
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procesie sa obvykle niesol kriz, za nim kracali mladenci s ozdobenymi zastavami, potom dievky
(niektoré ako druzi¢ky nestce sosku Panny Marie, pripadne tato uloha pripadla muzom), knaz
s ministrantmi, predspevak, muzi a napokon zeny s detmi (najcastejsie od $iestich rokov).?

Z genderového hladiska v 19. storo¢i (podobne ako v polovici 20. storo¢ia) medzi putnikmi
z Hornych Kystc prevladali Zeny (porovnaj Zajicova 1994, 106). Délezitt tlohu v tom zohra-
lo nielen ich stereotypné vnimanie ako tych, ktorych modlitby chrania rodinu pred zlom, ale aj
ich uzka spitost s marianskou zboznostou. V zenskej spiritualite totiz podstatnu tlohu zohraval
zivotny cyklus Panny Marie, ktora rovnako ako ony preZivala zivot plny starosti, strachu, nadeji
a bolesti, spojenych s manzelstvom, tehotenstvom, pérodom, vychovou dietata aj jeho stratou.
Z toho dovodu sa lahsie identifikovali s postavou Panny Marie, u ktorej hladali itechu a pomoc.
Naopak, od muzov sa oc¢akaval racionalnejsi pohlad na svet a tolerovali sa im aj niektoré pre-
hresky, ako konzumadcia palenky pocas cesty aj priamo na putnickom mieste.

Do Frydku niektori Kysucania prichddzali uz v piatok vecer, ¢astejsie vSak v predveder slav-
nostnej putnickej svitej omse, aby sa tu vyspovedali a zasli do cca 3 km vzdialeného Hajika
(Liskovec-Hdjek), kde pri prameni zdzra¢nej vody od roku 1834 stala Kaplnka Svitého Kriza.
KedZe Panna Maria bola od stredoveku vnimand ako pramen zivota (Katka 2009, 60), aj vode
z maridnskych putnickych miest sa pripisovala uzdravujuca a zivotodarna sila. Zazraény pramen
nedaleko putnického kostola na Vépenkach bol pre veriacich iba dal$im dokazom pritomnosti
nadprirodzeného (posvitného) v pozemskom svete (obr. 2). Zastavovali sa tu aj cestou domov
a do flia§ naberali vodu, ktoru si odnasali pre seba, pribuznych i znamych. Omyvali si v nej choré
¢i bolavé kondatiny, tvdr, usi a odi, vyplachovali niou usta; konzumovali ju ako profylaxiu pred cho-
robami, urieknutim, ale aj nezelanym tehotenstvom: ,,[...] to hovoria, Ze vtedy neupadne hrubd“
(Halek 1960, 66). Vizualizovani podobu viery v uzdravujucu silu tunajsieho pramena v roku 1840
zaznamenal Alois Kaufmann, autor rukopisnych diel venovanych dejinam Tesina a prilahlych ob-
lasti: ,Zdzraény pramen je obklopen bohuzel cetnymi, odpor vzbuzujicimi predméty, vénovanymi
jako vdécné dary lidi vylécenych z riiznych nemoci“ (podla Poloczkowa 1991, 14).

Putnici, ktori prisli do Frydku den-dva pred hlavnym terminom slavenia prislusného marian-
skeho sviatku, mohli stravit noc v areali kostola — pod lipami, ktoré pocas dna poskytovali tien,
ale aj v jeho vysvietenom interiéri.” To spolu so sviato¢nou, radostnou atmosférou, presytenou
farbami, spevom a putnickym ruchom u veriacich prehlbovalo zmyslovy az nadzmyslovy zazi-
tok spojenia s Bohom, Pannou Mariou a Jezi§om Kristom:** ,,Musis se zastavit, ulicemi se tlaci
dlouhé procesi zpocenych a unavenych lidi, maji drsné obliceje, divéfivé oci a chudobné Saty, snad
jsou to Slovdci zpoza hor, zpivaji vroucné, celou dusi, zapdlenymi pohledy“ (Martinek 1955, 236).
Vynimoc¢nost chvile pod¢iarkovala zauZivand prax slavnostného vitania prichodiacich domacimi
a poklona pred hlavnym oltarom s milostivou sochou Panny Mérie Frydeckej (vratane drzania
no¢nych ¢i dennych strazi v jej blizkosti). Pocit prinalezania k vi¢$iemu spolocenstvu posiliiovali
aj masy putnikov z Moravy, Sliezska a Polska, ktori sa tiez prili poklonit ,,sliezskej Bohorodicke®?®

Navsteva putnického miesta zahrfnala aj obetovanie votivnych darov, v pripade veriacich
z Kystc hlavne z vosku,® a spoluticast na $pecifickych devo¢nych ukonoch. Tieto i dalsie ob-

2 Akonahle putnici uvideli v dialke Kostol Navstivenia Panny Maérie vo Frydku, poklakli a pomodlili sa.

Poslednu etapu cesty mohli absolvovat kolenac¢ky na znak pokory a pokania.

Noclah im mohli poskytnut aj doméci.

Bohosluzobny poriadok pri prilezitosti nabozenskych puti k frydeckej Panne Marii v 2. polovici 19. sto-
rocia prinasa K. Eichler (1888, 251 nn.).

Dolezitt ulohu pri vybere Frydku ako cielovej destinacie hornokysuckych putnikov zrejme zohrala moz-
nost bezproblémovo sa dohovorit s ostatnymi veriacimi aj miestnymi duchovnymi. K vyznamu fudovej
reci pri vysluhovani sviatosti a svitin blizsie pozri V. Juddk — L. Hlad - A. Datelinka (2022, 44 n.).
Kupovali ich priamo na mieste.

23
24
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rady sakralizovali ¢as straveny vo Frydku a u putnikov pomdhali obnovovat a posilnovat vieru
a zboznost. Vypocuté kazne formovali ich pohlad na svet i na fenomén nabozenského putnictva,
ato aj prostrednictvom pripodobnenia pute k ceste Marie za Alzbetou ¢i Jozefa s Mdriou z Nazaretu
do Betlehema, pripadne k uteku Svitej rodiny do Egypta. Vdaka nepohodliu a utrapam, ktoré
prezili pocas cesty, sa na chvilu stotoznili s Kristom a jeho utrpenim cestou na Golgotu. V prene-
senom slova zmysle sa ich put k frydeckej Panenke Mariji stala cestou za Bozim kralovstvom, do
zaslibenej zeme i ve¢ného Zivota, ale aj aktom vlastného uponiZenia sa pred posvitnym.?’

Popri nabozenskom aspekte mali pute aj profanny rozmer — napomadhali rozvoju obchodu
v pttnickych centrach a patnikom umoznovali stretnut sa s obyvatelmi z inych obci, regiénov, ba
i krajin, vymenit si s nimi novinky, pripadne uzavriet obchod. Put v neposlednom rade zahrnala
nakup putového tovaru, ponukaného v stankoch, krdmoch a biidach okolo Kostola Navstivenia
Panny Marie. Putnici z hornokysuckych obci si odtialto odnasali svité obrazky, ktoré boli pamiat-
kou na put a plnili aj utilitirnu funkciu zalozky do modlitebnej knizky (obr. 3 — 4). Oblubené boli
aj prehitacie (polikacie) ozdravné obrazky, ruzence, kriziky, agnusteky a medailéniky, domové po-
zehnania, spevniky a drevené, hlinené, neskdr porcelanové sosky svitych. V 19. storo¢i sa okrem
devocionalii zadali predavat aj rdzne spomienkové, galantérne a dekora¢né predmety s prislunym
putnickym motivom, u ktorych bola ndbozenska funkcia zredukovana na minimum (Kafka 2009,
81).

Ako dary, ktoré upevnovali puto medzi darcom a obdarovanym, ktory ostal doma, sa tiez
kupovali rozne cukrovinky, medovniky (neskor perniky), drevené hracky (pre deti), stuhy, $atky,
hrebene, vreckové noziky, prstienky (ako dary z lasky) a iné. Zvlastny vyznam sa pripisoval devo-
ciondlidm posvitenym priamo knazom (napr. ruzence, nadobky so svitenou vodou, $kapuliare);
oblibena bola aj ,,zazra¢na“ voda z Héjika. V siatroch a budach bolo mozné kipit aj obcerstve-
nie - pracliky a iné pecivo (slané i sladké), klobasy a alkohol, ¢o sa v 1. polovici 19. storocia stretlo
s kritikou zo strany sliezskych vzdelancov: ,,... ve dnech pouti obklopuji kostel krdmky prodavacii
vodky. Protoze kostel viechny pfichozi nepojme, Cast jich ziistava venku, kde v jednom kouté nadvori
duchovni naslouchaji zpovédi a rozddvaji hostie a nékolik krokii ddle jsou stoly obklopené pijany,
ktefi ¢asto v opilosti padaji mezi modlicimi se“ (podla Poloczkowa 1991, 14).

Hoci vykonanie predpisanych ndbozenskych tkonov (modlitby, spievanie duchovnych piesni,
ucast na krizovej ceste, svieckovom sprievode, polno¢nej adordcii a slavnostnej nedelnej poboz-
nosti) zabralo putnikom z Hornych Kystc vaésinu ich pobytu vo Frydku, mali moZnost zapojit
sa aj do spolocenského diania v meste, a to ucastou na tane¢nych zabavach. Vyuzivala to najmi
slobodnd mladez, pre ktort boli pute moznostou na isty ¢as dostat sa z rodnej obce (a spod dozoru
star$ich rodinnych prislusnikov i celého lokalneho spolocenstva), vymanit sa z kolobehu prac
na rodinnom hospodarstve a uzit si ,,chvilu slobody*. Samotné pute boli aj ludovou slavnostou, ¢o
podciarkovala pritomnost potulnych muzikantov a spevakov, ktori zaroven predavali jarmoc¢né
a putové piesne a iné tlace. K ich klientele patrili aj ucitelia a kantori-organisti z Kysuc, ktori
pomabhali $irit oslavné piesne k Panenke Mariji Frydeckej Gstne aj formou odpisov. Na putach sa
v8ak uzatvdrali aj obchodné a iné transakcie (predaj koni, oviec, dobytka, najimanie sluhov ¢i
sezénnych polnohospodarskych robotnikov, uzatvaranie u¢ebnych pomerov u remeselnikov, do-
hovaranie zakaziek drotdrmi a i.).

Po skonceni hlavnej sldvnostnej omse sa putnici poberali do domovskych obci. Aj cestou spit
sa mal udrziavat raz nabozenskej procesie sprevadzanej spevom maridnskych a inych piesni, mod-
lenim sa ruzencovej modlitby i odriekanim Loretdnskych litdnii. Castejsie sa jednotlivi putnici

¥V perspektive konania rovnakych skutkov ako objekt ich adoracie (Panna Maria) sa vSak putnici nielen
ponizovali pred posvitnym, ale zaroven sa zaclenovali do pribehu, v ktorom sa posvitnému priblizovali

(Dousek 2003, 9).
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ponahlali domov, preto sa snazili kracat ¢o najrychlejsie a nezdrziavat sa spevom ¢i modlitbami.
V tichosti rozjimali o zazitku zo stretnutia s posvitnom, vykonanom pokani, ziskanej duchovnej
ulave a posilneni vo viere.

Zaver

Pre obyvatefov Hornych Kysuc bola viera samozrejmou sucastou ich kazdodenného Zivota.
Marianska tcta a zboznost tu pretrvali az do sucasnosti, podobne ako tradicia putovania k Panne
Marii Frydeckej prezivala este v 20. storoci aj napriek obmedzeniam vyvolanym 1. a 2. svetovou
vojnou a redtriktivnym opatreniam zo strany vladnej moci po roku 1948. Aj ked pute plnili pri-
marne nabozensku funkciu, ako jeden z prejavov ludovej zboznosti odrazali snahu veriacich zrea-
lizovat svoje predstavy o Bozej sile a milosti. Na putach (nielen) v 1. polovici 19. storocia véak do-
chadzalo aj k spolo¢ensko-kultirnym, regionalnym a medzietnickym kontaktom a boli miestom
intenzivnej kultirnej vymeny, ¢o sa odrazilo v materialnej aj duchovnej kultire Hornych Kystc.
Putnici (podobne ako kysucki drotari a ini migranti za pracou) pomdhali nadvdzovat a udrziavat
kontakty so susednymi regionmi, prinasali nové spravy, myslienky a obohacovali systém tradi¢nej
kultdry o nové prvky a javy. Ndbozenské pute st zaroven dokladom prezivajticej barokovej zboz-
nosti na Kysuciach, ktorej modifikované zasady ako sucast Tudovej religiozity sa este v 20. storo¢i
tradovali z generacie na generdciu, pricom niektoré pretrvali az do sic¢asnosti.?®
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Obr. 1 Piesent O Panence Marii z rukoplsneho kanc1onalu Slmona Palarika z Rakove) (1833) /
Fig. 1 The pilgrimage song About the Virgin Mary from the manuscript hymnal of Simon Pal4rik
from Rakova. Zdroj/Source: foto Ivana Kontrikové Sustekova (2023).

“Poutni kostel ve Frydku a studdnka s kaplf sv. K#iZe v Hdjku.

Obr. 2 Pohladnica Puatnicky kostol vo Frydku a studni¢ka s kaplnkou v Héjiku (2. polovica 19.
storocia) / Fig. 2 The Postcard of the Pilgrimage church in Frydek and the spring with the chapel
in Hajek (2nd half of 19th century). Zdroj/Source: S poutniky k frydecké Panné Marii. 2016. Nase
Praha. https://www.nasepraha.cz/s-poutniky-k-frydecke-panne-marii/.
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Obr. 3 Panna Maria Frydeckd, drobna devo¢na grafika — svity obrazok s torzom ¢ipkovaného
okraja (19. storocie) / Fig. 3 Our Lady in Frydek, the devotional graphic with the lace border torso
(19th century). Zdroj / Source: foto Alojz Kontrik (2023).

Obr. 4 Panna Maria Frydeckd a kaplnka s pramenom liec¢ivej vody v Héjiku, drobnd devo¢na
grafika — pamiatka z pute (19. storocie) / Fig. 4 Our Lady of Frydek with the chapel and the spring
of the healing water in Hajek, the devotional graphic - the pilgrimage souvenir (19th century).
Zdroj/Source: foto Alojz Kontrik (2023).
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Abstract: VANCO, Dominik: The Image of Methodius as a Literary Character in Slovak
Prose. The aim of the article is to examine the image of Methodius as a literary character
in the main literary texts of Slovak prose, which are thematically focused on the period of
Great Moravia. We work with texts by three authors, namely J. M. Hurban: Svadba krdla
velkomoravského (1842); M. Ferko: Svitopluk (1975) and Svéitopluk a Metod (1985); E Rabek:
Tajomstvo Zoborského kldstora (2019). We use the techniques of text analysis, interpretation
and comparison. Using eight criteria, we observe in what ways the mentioned authors’
approaches in a connection to the reflection of Methodius coincide and in what ways they
differ. Our attention is focused on the following aspects: the time span of the plot, character
traits, character development and psychologization, the relationship between Methodius
and Svitopluk, Methodius® disputes with the Frankish bishops, the role of Methodius
in the spread of Christianity in Bohemia, the role of Methodius in the literary text and
intertextuality in a relation to medieval texts. Despite certain differences, a positive character
image of Methodius dominates in Slovak prosaic texts - it varies between mythicization,
demythicization and glorification. The most plastic portrayal of the character of Methodius
can be observed in the novels of M. Ferko. Authors of modern literary texts preserve the idea
of Methodius as a saint, which has been handed down since the Middle Ages.

Keywords: Methodius, saint, Slovak prose, variability, idealization

uvoD

V rdmci dejin slovenskej literatiry sa historickd osobnost Metoda, byzantského misionara a ne-
skor moravsko-panonskeho arcibiskupa, stava predmetom umeleckej reflexie uz v dobovych
pamiatkach velkomoravskej literarnej $koly, resp. v textoch jej nasledovnikov. Ide najmi o Zivot
Metoda, Zivot Klimenta & panegyriku Pochvala Cyrilovi a Metodovi', v ktorych sa Metodovi ve-
nuje zvysena pozornost. St to texty, ktoré sa pri stvarnovani Metoda vyznacuju postupmi charak-
teristickymi pre hagiograficka literaturu? t. j. hlavne idealizovanym typizovanim prejavujicim sa
v typickych vlastnostiach svitca (zboznost, pokora, skromnost, prisnost, ucenost) a uplatiiovanim
kompozi¢nych postupov zanru legendy: vita - Zivotopisné informacie; passio — tematizacia a zdo-
raznovanie Metodovho zdpasu s franskym duchovenstvom a jeho trojro¢né véiznenie, resp. odkaz

Slovensky preklad tychto textov je dostupny v publikaciach Petra Ratkosa Velkomoravské legendy a poves-
ti (1977), prip. Andreja Skovieru Pramene o Zivote svitych Cyrila a Metoda a ich uéenikov (2013).

Pre podrobnejsiu charakteristiku zanru legendy pozri préce: Poeticky slovnik (Zilka 1987); Encyklopedie
literdrnich Zanrii (Mocna, Dagmar — Peterka, Jozef et al. 2004).
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na askézu; miracula - topos zdzraku vyjadreny Metodovymi prorockymi schopnostami. Pristup
k Metodovi ako k svitcovi do istej miery ramcuje moznosti jeho umeleckej reflexie. Preto nas
zaujima, ako sa s uchopenim takejto historickej postavy s atribtom svitca vysporiadali autori
novodobych prozaickych diel slovenskej literatury.

V prispevku si véimame mieru variability vo vyobrazovani Metoda v klt¢ovych prézach
s velkomoravskou tematikou?, v ktorych ma Metod ako literdrna postava centralne postavenie*:
Jozet Miloslav Hurban: Svadba krdla velkomoravského (1842); Milan Ferko: Svditopluk (1975)
a Svitopluk a Metod (1985); Franti$ek Rabek: Tajomstvo Zoborského kldstora (2019). Na uvedenti
problematiku teda nazerdme z diachrénneho pohladu pri¢om predpokladame ista zakonitt mie-
ru intertextudlnej zavislosti modernych literarnych diel od dobovych stredovekych pamiatok, ¢o
vyplyva jednak zo zanrového charakteru historickej prozy®, jednak z afirmativneho re$pektovania
predlohovych textov. Analyticko-interpreta¢né postrehy kategorizujeme a komparujeme cez op-
tiku 6smich kritérii.

Casové rozpitie deja

Dej proz vietkych troch autorov je zasadeny do dejinného obdobia 9. storocia. Rozdielnost sa viak
prejavuje v casovom rozpiti, ktoré je v nich tematizované. Ferko aj Rabek vo svojich roménoch
podobne zachytavaju relativne rozsiahly ¢asovy tsek. Vo Ferkovom pripade sa dej primarne odo-
hréava v rozpéti rokov 867 — 885, t. j. dej sa zacina az pocas pdsobenia byzantskej misie na Velkej
Morave®. Rabekovo narabanie s fabulou je este rozsiahlejsie. Zobrazuje aj okolnosti, ktoré pred-
chadzali Rastislavovmu posolstvu a dej kon¢i az neskor po Metodovej smrti zhruba v prvej polo-
vici 90. rokov 9. storodia, ked sa v klastore na Zobore stretne stary Svéitopluk s Gorazdom. Obaja
autori uplatiiuju nielen linedrnu, ale aj retrospektivnu kompoziciu, ktora slizi najma na tematiza-
ciu mladosti Konstantina a Metoda. Je pri tom zaujimavé, Ze u Ferka Metod spomina sam na svoju
mladost vo forme vnutornych monoldgov, zatial ¢o u Rabeka sa o informdciach z Metodovho
zivota dozvedame skor z replik inych postav, napr. z prehovoru Konstantina: ,,Je to mdj starsi brat
Michal. Jeho reholné meno je Metod. Bol so mnou uz na predchddzajiicej misii na Kryme a teraz pri-
Siel z kldstora, aby sa pripojil k ndm* (Rabek 2019, 62) alebo Gorazda: ,,Vie$ predsa, ¢im bol Metod

V ramci slovenskej literatiry mozno sledovat bohatd tradiciu umeleckého vyrovnavania sa s dejinnym
odkazom Velkej Moravy. Podrobny prehlad tychto literarnych diel lyrickych, epickych i dramatickych ob-
sahuje publikacia Rudolfa Krajcovica Velkd Morava v tisicro¢i (1985), ale taktiez antologie, ktoré zostavili
Peter Liba a Silvia Laukova Svity Cyril a svity Metod v slovenskej literatiire (2012); Medzi trvanim a de-
jinami (2013). Odbornej reflexii tejto problematiky sa venuju aj viaceré studie, napr.: Literdrnohistorickd
reflexia cyrilo-metodského odkazu v dejindch slovenskej literatiiry (Lukacova 2018, 113-128); Ss. Cyril
and Methodius in the slovak literature of the 20th century (Ivani¢ 2021, 169-186); Cyrilo-metodsky obraz
v slovenskej kultire 19. storo¢ia. Premena tradicie na kult a ich podoby (Skvarna 2012, 187-212); Velkd
Morava v slovenskej drdme 20. storocia (KakoSova 2013, 76-88); Sv. Cyril a Metod v slovenskej poézii 20.
a 21. storocia (Gallik 2016, 98-105).

V prispevku preto nepracujeme s romanom L. N. Jégého Svitopluk (1928), pretoze postava Metoda sa
v nom objavuje iba margindlne a na plynutie deja nema takmer ziadny vplyv.

S ohladom na vztah medzi fikciou a historickym faktom, sprostredkovanym interpretaciou dobovych
pramenov, v ramci historického zanru porovnaj publikdciu Reného Bilika Historicky Zdner v slovenskej
proze (2008).

Prichod byzantskych misiondrov na Velkd Moravu sa datuje rokom 863 (Marsina 2012, 38).
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predtym, nez sa stal mnichom...Bol spravcom provincie v Byzancii“ (Rdbek 2019, 220). Spomina sa
najméi Metodova funkcia spravcu provincie a okolnosti vstupu do klastora na Olympe’.

Hurban vystaval dej svojej prozy na malom ¢asovom useku, zaciatok 70. rokov 9. storocia,
a zameral sa v podstate len na jednu hlavnt dejovi zapletku naznacend uz v ndzve diela - svadbu
Svitopluka, resp. jeho rozhodovanie sa medzi nevestou slovanského (konkrétne ¢eského) a neslo-
vanského (franského) povodu. Zakonite teda nezaznamendava ani okolnosti z mladosti Metoda,
ktoré bezprostredne nesuvisia s dejom tejto prozy. Vzhladom na kratsi rozsah Hurbanovej Svadby
oproti rozsiahlej$im romdnom sa aj spracovanie deja vyznacuje jednoduch§ou kompoziciou.

Charakterové vlastnosti Metoda

Charakterové vlastnosti Metoda vyznievaju u vsetkych troch autorov kladne. V Hurbanovom
pripade mozno hovorit o idealizacii Metoda, ktord vSak kore$ponduje s celkovym ideovym
podtextom tejto prozy - sprostredkovat mytizovany obraz davnej a slavnej slovenskej minulos-
ti®. Predmetom tejto idealizacie sa tu stava najmi aspekt silného slovanstva, ktorého je Metod
zastupcom: ,,slovansky apostol“ (Hurban 2014, 44). V proéze sa totiz vyrazne exponuje konflikt
medzi cudzim franskym svetom a vlastnym slovanskym svetom zastipenym Velkou Moravou
a Cechmi. Metod zohréava kla¢ovii tlohu, ked ovplyvni Svitopluka, aby si vybral nevestu z Ciech,
¢im sa upevni spojenie slovanskych etnik. Z charakterovych vlastnosti sa explicitne pomentiva
Metodovo vedomie spolupatri¢nosti so slovanstvom: ,,Metod, ktory zahorel ldskou k slovenskému
ndrodu“ (Hurban 2014, 28), dalej zboznost, nebojacnost, mudrost ¢i mierumilovnost.

V Rabekovom romane nabera charakteristika Metoda podobu idealizovaného typizovania,
ktoré sa svojim charakterom priblizuje poetike stredovekej legendy. Dominantnou ¢rtou Metoda
je intenzivne prezivanie krestanskej viery, resp. zboznost, ktora vyplyva nielen z jeho ¢inov, ale aj
z celkovej Stylizacie replik: ,,Byf krestanom, to je velky BoZi dar! V krste nds Boh prijal za svoje deti,
spojil nds so svojim Synom a my mdme spolupracovat' s nim, vzdy a vSade prindsat ovocie dobrych
skutkov* (Rabek 2019, 227). Idealizovany obraz sa dalej dosahuje vyzdvihovanim typizovanych
vlastnosti ako mudrost, pracovitost, obetavost, ndpomocnost, prisnost, ale aj poukazovanim
na vseobecnu tctu ludu voc¢i Metodovi: ,,Sidelny chrdam moravského arcibiskupa i jeho okolie je
plné ludi z blizka i z daleka. Sti medzi nimi stari i mladi, celé rodiny s detmi, velmoZi i chudobni. Kto
len mohol prisiel, aby sa rozliicil s milovanym duchovnym otcom, aby za neho dakoval Bohu a spolu
s kiazmi sa modlil za spdsu jeho duse“ (Rabek 2019, 229-232). Takto naznacend charakteristika
usti v dosiahnuti svétosti. V romadne si totiz mozno v§imnut viaceré postupy typické pre zaner
kanonizac¢nej legendy, na ktoré este poukazeme.

Mozno konstatovat, Ze Ferko sa na rozdiel od ostatnych autorov priklonil k profannejsiemu
a zaroven ovela plastickej$iemu vykresleniu Metoda. Nepristupuje k nemu ako k idealizovanému
svatcovi, ale ho poludstuje. Vyzdvihuje jeho praktické znalosti pravneho charakteru a taktiez ska-
senosti z obdobia, ked posobil ako spravca provincie: ,hned tu na mieste, lebo je dost svedkov,

Predtym neZ sa Metod venoval misijnej ¢innosti vykonaval najprv svetski funkciu spravcu provincie
pravdepodobne v okoli Soluna v rokoch 843 - 856. Na tato funkciu ndsledne rezignoval a vstapil do
klastora na maloazijskom vrchu Olymp, kde sa neskor stretol s bratom Konstantinom. Misie k Chazarom
na zaciatku 60. rokov 9. storocia sa uz zucastnili obaja bratia spolo¢ne (Dvornik 1970, 76-83).

Pre prézu slovenského romantizmu bolo typické prisposobovat podobu a funkciu umeleckych diel na-
rodnouvedomovaciemu cielu. V ramci Hurbanovej koncepcie mozno vnimat orientaciu na dévnu minu-
lost, ktora ,,je konstruovand ako utopicka predstava o ,zlatom veku‘ a v celom koncepte plni pragmaticku
funkciu vzoru a prikladu® (Bilik 2014, 474). Tejto predstave nasledne zodpoveda oslavné idealizované
stvarnenie postav ako narodnych hrdinov, predstavitelov slavnej minulosti.
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nechdm jeho vinu preskiimat, aby sa zadostucinilo zdkonu i tebe“ (Ferko 2013, 289). Tento aspekt
je vyjadreny aj pars pro toto v privlastku Zdkonodarca, ktory autor Metodovi analogicky prisudil
ku Konstantinovmu privlastku Filozof. Celkovo sa vyznacuje kladnymi vlastnostami, no vyraznej-
$ie prejavy zboznosti a prisnosti v dodrziavani krestanskej moralky sa objavuju az po vysviteni
za arcibiskupa. Netradi¢nym aspektom je Metodova zaluba v piti vina zdérazniovand na mnohych
miestach diela: ,,Aristos! — nezdrzal sa Metod radostného prekvapenia: jeho najobliibenejsie vino!
Naklonil sa k bratovi a vzrusene mu vysvetloval, aky rozdiel je medzi nitrianskou zajacou krvou,
blatnohradskym Pribinovym a chioskym“ (Ferko 2013, 83). Nekonven¢ne pdsobia aj zmienky
o jeho manzelke a defoch, ktoré bol ntteny opustit: ,,Za to, Ze som pred mnohymi rokmi v Soliine -
boze, je este nejaky Solin? — opustil Zenu, deti, majetok a siel do kldstora? Siel som azda dobrovolne?
(Ferko 2013, 38).

Ferko v podstate demytizuje nielen samotného Metoda, ale aj byzantska misiu ako takd.
Do znacnej miery ju problematizuje najméi poukazovanim na mocenské zaujmy Byzancie a na
snahy Velkej Moravy o geopolitické osamostatnenie sa. Prizna¢ne posobia aj pocity vyhnanstva,
ktoré Konstantin a Metod zaZivaji pocas ich pobytu na Velkej Morave: ,,V Konstantinopole sii ne-
pohodlni, ba mozno aj nebezpecni. Lez ani najprefikanejsim vyzvedanim nemohli zistit, komu stoja
v ceste, kto ich posiela do nového vyhnanstva. Tak veru, do vyhnanstva, takd je pravda! Pévodne
mali za ulohu iba overit pravdivost Svitoplukovych iidajov o rozlohe krajiny, o jej vojenskej a hospo-
darskej sile, o moznostiach a vyhliadkach ziskat Slovienov pod byzantsky vplyv* (Ferko 2013, 19).
Ferko v najvyraznej$ej miere z uvedenych autorov tematizuje aj problematickost christianizacie
v kontexte pretrvavajuceho pohanstva. Prijatie krestanstva nie je idealizované, neprebieha hladko,
ale dochadza k mnohym sporom medzi krestanmi a pohanmi.

Vyvin postavy a miera jej psychologizacie

V Hurbanovej proze nie je priestor na to, aby mohlo dojst k zasadnejSiemu vyvinu Metoda uz
vzhladom na kratsi rozsah textu. Psychologizacia postavy sa prejavuje v priznakovom zmyslani
postavy, ktoré je prisposobované romantizujucej predstave o studrznosti Slovanstva’. Ukazuje sa
to v Metodovych replikach, ked apeluje na Svitopluka, aby si vybral vylu¢ne slovanska neves-
tu: ,A nazdavas sa, velky synovec velkého Rastislava, Ze tvoj tron, utvrdeny slovanskou krvou, by
Nembka, hoci este zo sldvnejsieho rodu, skrdslila vicsim leskom nez kiiaznd slovanského rodu, aj ked
slabsieho? (Hurban 2014, 30). Vyraznejsi prienik do vnatorného prezivania postavy sa tu vSak
nevyskytuje.

Metod v Rabekovom spracovani sa napriek vacSiemu textovému priestoru v zasade nevyvi-
ja. Naprie¢ dejom sa vyznacuje stabilnymi idealizovanymi, resp. typizovanymi charakterovymi
vlastnostami. Vetko jeho konanie je motivované zboznostou, intenzivnym prezivanim viery.
Markantnejsia zmena v suvislosti s Metodom sa tyka skor jeho postavenia, ked sa stava arcibis-
kupom, no charakterovo sa nemeni. Kladnymi vlastnostami sa vyznacuje uz aj pred vysvitenim.
Tato okolnost tiez podporuje dojem, Ze poetika Rdbekovho romanu koresponduje s predstavami

® Podla Cyrila Krausa (1999, 97) kona postava Hurbanovych préz ,v zaujme ,vyssich’ spolocenskych
a mravnych idealov a ma ich na zreteli aj pri rie$eni osobnych problémov®. Zodpoveda tomu aj spraco-
vanie motivu Svitoplukovej svadby. Vyber nevesty je v zasade problémom najma osobnym, no Hurban
stavia tuto svadbu do pdlu nadosobného, narodného. Tato myslienku potvrdzuje skuto¢nost, ze zenské
postavy nie st charakterizované individudlnymi rysmi, ich hodnotenie podlieha ¢isto narodnému aspek-
tu. Skuto¢nt ndklonnost dokaze Svitopluk pocitovat len k Zene slovanského povodu: ,,Ked porovndval
drzanie sa, krdsu a rec tejto vysehradskej kriaznej s inymi, najmd zahrani¢nymi devami, vietko sa mu na nej
pozdavalo lepsie nez na inych® (Hurban 2014, 41).
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stredovekej literatiry o nemennosti. S tym suvisi aj potld¢anie psychologickej kresby, ¢im sa klada
do tzadia individudlne rysy konkrétnej postavy a zddraznuji véeobecné vlastnosti svitca. Autor
nechdva citatela nahliadnut do vnatorného prezivania Metoda iba vo vynimo¢nom pripade. Ide
o scénu, v ktorej sa Metod luci s matkou pri odchode na Velkti Moravu, ked si mozno v§imnut
prejav emocie: ,Hlas sa mu vsak zasekol v hrdle, pohnutie mu nedovolilo dalej hovorit“ (Rabek
2019, 67). Takéto nacrtnutie emocionality je v tomto romdne raritné.

Ferko, naopak, nechava Metoda podstupit zna¢ny vyvin, ktory sa ¢rtd v troch klta¢ovych aspek-
toch. V prvom rade je to citelny prechod od pociato¢ného svetského (konkrétnejsieho) zmyslania
k duchovnému (abstraktnejsiemu) zmyslaniu: ,Ako sa vSak nebiirit, ked sa hovori len o zdujmoch
vladdrov, o zlate a vojsku, hoc ide o krestanstvo, vieru, poznanie! Ach, uz roj¢im ako brat. Jeho sen
o anjelskej krajine, o pozemskom raji sa vo mne natolko zakorenil, Ze sa odpiitavam od zeme® (Ferko
2013, 124-125). Za determinujuci dejovy predel mozno v tejto stvislosti povazovat Konstantinovu
smrt a vysvitenie Metoda za arcibiskupa, ¢im na seba prebral vedtcu tlohu v pokracovani byzant-
skej misie. Dal$im aspektom vyvinu je meniaci sa rozsah Metodovych znalosti, resp. zru¢nosti.
Od zaciatku je sice $tylizovany ako madry a vzdelany ucenec, no jeho vedomosti nie st prezento-
vané ako hotové ¢i uzavreté. Najmarkantnejsie sa to prejavuje v stivislosti s rétorickou schopnostou
presvedcivej argumentacie. Naprie¢ dejom sa zdoraznuje, Ze na rozdiel od Konstantina nevynika
rétorickou zdatnostou: ,,Prestart a nechci napodobiiovat brata, ked nemds dar jeho recil“ (Ferko
2013, 349). Zmena nastdva poc¢as Metodovho viznenia v Regensburgu, ked usilovne studuje
mnohé spisy a odu$evnene pripravuje svoju obhajobu, s ktorou vystapi pred koncilom franskych
biskupov: ,,Otfrid mi podsiival argumenty velmi blizke tym, ktoré pouzil v Bendtkach a v Rime brat
Konstantin. Filozof drahy, oroduj za m#ia a Ducha svitého za moju mudru rec, lebo vidis, co vietko
od nej zavisi!l“ (Ferko 2013, 430).

Posledny z uvedenych pripadov predstavuje zmenu Metodovych postojov k Byzancii.
Spociatku Metod, resp. aj Konstantin, vnima t¢ast na misii ako formu vyhnanstva: ,,Musim pokla-
dat za vyhru, Ze som zivy-zdravy, hoci vo vyhnanstve® (Ferko 2013, 31). Z ich replik i vnutornych
monoldgov vyznieva tuzba po navrate domov do Byzancie. Plynutim deja sa v§ak tento Metodov
ciel meni. Nasledkom uvedomenia si, Ze v rodnej vlasti je uz povazovany za cudzinca, rozhodne sa
dozit na Velkej Morave a dokoncit tam svoje dielo. Zvysuje sa tak jeho vedomie spolupatri¢nosti
s Velkomoravanmi. V tomto ohlade sa v diele vyraznejsie tematizuji odidealizované geopolitické
okolnosti Eurdpy 9. storocia, najmé mocenské snahy Byzancie, Franskej ri$e a Rima: ,,Misia medzi
Slovienmi zaujima obe metropoly len potial, pokial vyhovuje ich mocenskym zdujmom® (Ferko 2013,
79). V tejto suvislosti sa ¢rtaju prejavy psychologickej kresby postavy, ktora je vo Ferkovom pripa-
de najplastickejsia z rozoberanych proz. Dosahuje sa zvySenym vyskytom vnutornych monolégov
a prejavovanim emocionality v rdmci replik ¢i prehovorov rozpravaca. Do popredia vystupuju
najma stvarnené pocty smutku ¢i nepokoja z nepriaznivo sa vyvijajucej situdcie v Byzancii: ,,Uz
aj tak dost bledy Konstantin Filozof skriedovel. Metod Zdkonodarca pootvoril tista, akoby sa chcel
nieco spytat, no iba naprdzdno preglgol“ (Ferko 2013, 57). Neskor ide aj o pocit deziluzie po navra-
te do Konstantinopolu: ,,jemu, solinskemu roddkovi, okato ddvali najavo, Ze je cudzinec a navyse
neprijemny” (Ferko 1985, 251). Metodov pribeh tu tak nie je podavany s nadychom patosu ako
u Rabeka, ale s istou mierou tragickosti s dérazom na prezivanie jednotlivca.

Vztah Metoda a Svatopluka

Doéraz na zachytenie vztahu Metoda a Svdtopluka vyplyva z dejinnych okolnosti 70. a 80. rokov
9. storo¢ia. Metod figuruje ako predstavitel cirkevnej, Svitopluk zase svetskej moci. Interpretacia
ich vztahu je v ramci odborného diskurzu rézna. Na jednej strane sa vyzdvihuje ich vzdjomnd
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spolupraca pri christianizacii dobytych tizemi', na strane druhej sa Svitopluk vnima ako jedna
z najvacsich prekazok Metodovej ¢innosti'’. Priklon k jednému ¢i druhému nazorovému pélu
zavisi od kladného, resp. negativneho hodnotenia Svéitoplukovej osobnosti. V tejto otazke sa ne-
zhoduju ani historici, preto nie je prekvapujuce, Ze sa v reflexii vztahu Metoda a Svitopluka roz-
chddzaju aj autori umeleckych diel.

V Hurbanovej proze je vztah Svitopluka a Metoda pomerne intenzivny a kladny. Obe po-
stavy voci sebe vystupuju s tctou, ¢o vyplyva zo vzagjomnych osloveni: ,no uznaj, otce“ (Hurban
2014, 29); ,velky kral méj“ (Hurban 2014, 29). Metod vystupuje ako Svétoplukov dévernik a radca.
Netematizuje sa medzi nimi ziaden konflikt. Suvisi to s tym, Ze obe postavy st reprezentantmi
slovanskosti. Ak by stali vo¢i sebe v opozicii, tak by to nekore$pondovalo s Hurbanovou mytotvor-
nou koncepciou dévnych slovenskych dejin'

Vo Ferkovych romédnoch je uvedeny vztah tiez zna¢ne intenzivny, no na rozdiel od Hurbanovho
spracovania je ambivalentny. KoliSe medzi suladom a nesuladom tychto postav, pricom najvéacsia
pozornost sa tejto problematike venuje prave v romane Svitopluk a Metod (1985), ¢o vyplyva
uz z nazvu diela. Ferko sice na viacerych miestach zdéraznuje spolupracu oboch protagonistov
(Metod napr. krsti Svitoplukovho syna, pochovava jeho matku, poméha mu priputat dobyté tize-
mia krstom), no zaroven sa akoby neustale dostavali do vzajomnych konfrontacii vyplyvajucich
z Metodovej prisnosti v dodrziavani zasad krestanskej mordlky: nespiistaj sa ako pohan. Ano,
ako pohan, - predisiel Svitoplukovu ndmietku. — Bojujes proti pohanom a si horsi nez oni“ (Ferko
1985, 144). Priepast medzi nimi sa stéle viac prehlbuje, pretoze Svitopluk opakovane pozaduje
od Metoda tajomstvo vyroby nicivej zbrane - byzantského ohna, ktoré mu Metod nemoze prezra-
dit, lebo ho v skuto¢nosti nepozna: ,,si mocny vladar, no keby ta vicsmi ako oher skazy zaujimal
ohefi Zivota, bol by si aj viaddrom prezieravym. [...] Ja ti pre tii budiicnost zanechdvam silu zdkonov
a viery, ktorti si ty, pokial ti priamo nesliiZi, tak mdlo vazis“ (Ferko 1985, 322). Ide v podstate o le-
itmotiv ich vzdgjomnych nezhod a tiahne sa naprie¢ celym roménom.

V Rébekovej reflexii sa vztah Metoda a Svitopluka javi ako malo intenzivny. V jednotli-
vych scénach sa objavuje minimum vzdjomnych interakeii tychto postav. Ide véak o premysle-
ny autorsky zdmer. Tazisko roménu totiz predstavuje dejova linia tykajica sa Svitopluka, ktory
prichddza na sklonku zivota anonymne do klastora'®. Stretdva sa s Gorazdom, s ktorym za¢nu

Kladné hodnotenie Svitopluka vo vztahu k Metodovi je prizna¢né napr. pre Lubomira E. Havlika, podla
ktorého mozno pocitat ,,s tésnou spolupraci svétské moci reprezentované kralem Svatoplukem a moci
duchovni, predstavovanou arcibiskupem Metodéjem™ (1994, 47). Podobne Richard Marsina konstatuje
vzéjomnu zavislost medzi izemno-politickym rozsirovanim riSe a upeviiovanim krestanstva Metodom:
»tak, ako sa za panovania Svitopluka I. rozsirovala aj izemne moc a vplyv Velkej Moravy, roz$iroval sa aj
okruh Metodovej posobnosti“ (2012, 76).

Negativny postoj k Svitoplukovi zastaval napr. Jan Dekan, ktory zdoraznuje Svitoplukov priklon k latin-
skej liturgii, od ktorého odvodzuje az ,,protindrodny charakter jeho dobrodruznej velmocenskej politiky*
(1976, 166). Kompromisné stanovisko prezentuje Franti$ek Dvornik, ktory sice uvazuje nad pri¢inami
nezhdd medi Svitoplukom a Metodom, no zaroven uvadza, ze Svitoplukova politika vytvorila podmien-
ky aj pre rozsirovanie Metodovho podsobenia (1970, 172-179).

Samotny motiv svadby Svitopluka s Bofivojovou sestrou Hurban explicitne $tylizuje ako vynimo¢nu
archetypalnu udalost v nirodnom Zivote, ktord sa odohrala v davnej dobe narodnej slavy: ,,0j, Slovdci,
viem ja o inej svadbe, nez sii tieto vase svadby, ale to bolo velmi davno, ddvno pred nasim storo¢im“ (Hurban
2014, 11).

Ide o aktualizaciu povesti o Svdtoplukovi, ktora sa tradovala v nitrianskom regiéne. Svitopluk podla nej
kratko pred smrtou vstpil anonymne do klastora na Zobore. Cestou zabil konia a ukryl svoj me¢. Mnichom
prezradil svoju identitu aZ na smrtelnej posteli. Tito povest zaznamenal Kosmas v Kronike ¢eskej prav-
depodobne od nitrianskych benediktinov pocas svojej cesty do Ostrihomu. Vzhladom na prostredie,
ku ktorému sa pribeh viaze, ju Jan Steinhiibel (2016 , 262) nazyva ako ,,zoborska povest*.
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spominat na minulost, teda aj na okolnosti byzantskej misie. Svatopluk sa plnohodnotné informa-
cie 0 Metodovi dozvedd az od Gorazda v klastore, t. j. ddvno po Metodovej smrti. Napriek tomu,
ze v priebehu deja teda neprichddzaji vyraznejsie do styku, postava Metoda je klti¢ova pre vyvin
Svitopluka. V uvode diela totiz Svitopluk pocituje vo¢i Metodovi vyrazne negativne emocie: ,, Ten
clovek ma nemal rdd. Znevazoval moju autoritu a dokonca ma napominal! Aj s tym svojim bratom
si cheeli podmanit nds lud a pripojit nasu krajinu k Byzancii“ (Rabek 2019, 38). Cim viacej infor-
macii sa postupne Svitopluk od Gorazda dozvie, tym zasadnejsie sa meni jeho vnimanie Metoda
v smere od negativneho ku kladnému postoju. V roméne je preto velmi dolezitd sthra linearnej
kompozi¢nej linie (Svitopluk a Gorazd v klastore) a retrospektivy (spomienky na Konstantina
a Metoda). V zdvere romanu nastava u Svitopluka moralny prerod, ked si uvedomi skuto¢ny pri-
nos Metoda pre Velkomoravsku ridu a jej obyvatelov: ,Aj Svitopluk je zamysleny. Pocituje obdiv
a tictu voci Metodovi“ (Rabek 2019, 235). Prostrednictvom Svitoplukovho dejového oblika autor
nepriamo vyzdvihol a predstavil Metoda.

Metodove spory s franskym duchovenstvom

Konflikty Metoda s franskymi biskupmi, ktori sa spolupodielali na jeho trojro¢nom vézneni, pred-
stavuji jednu z kltc¢ovych okolnosti jeho Zivotopisu a zna¢nd pozornost sa im venuje aj v ramci
Zivota Metoda. Rozoberan{ autori viak tento fabularny material spracovali rozdielne.

Hurban koncipuje tento spor na nadosobnej narodnej tirovni ako konflikt slovanského a fran-
ského sveta. Prejavuje sa najmi odli$nym vnimanim krestanstva. V podani franskych misionarov
sa nova viera prezentuje s negativinym nadychom ako otroctvo ¢i zotrocovanie: ,,nemecki cisd-
ri s tymto ndboZenstvom zavidzali hned aj desiatky a dane, porobu a otroctvo” (Hurban 2014,
23). Naopak krestanstvo prinesené misionarmi slovanského pdévodu je oslobodzujuce: ,,Rastislav
povolal do Nitry Cyrila a Metoda, slovanskych apostolov, ktori lud uéili pravdu svitého evanjelia
v slovenskom jazyku, ked preloZili do tohto jazyka Pismo svité. Az v Kristovom ndbozenstve citili
sa Slovdci slobodnymi, lebo nim sa oslobodili od jarma pohanského otroctva“ (Hurban 2014, 24).
Hurban zostéva na tejto rovine, Metodovo véznenie vo svojej proze nepriblizuje.

Ferko aj Rabek, naopak, vykreslili tento spor ako osobny konflikt Metoda s konkrétnymi fran-
skymi biskupmi. U oboch autorov patria scény zobrazujtce koncil, na ktorom je Metod nepravom
sudeny, medzi najplastickejsie. Dosahuje sa to aj tesnym afirmativnym nadvizovanim na Zivot
Metoda ako predlohovy text. V tychto scénach mozno vystopovat pocetné aluzie, resp. preberanie
konkrétnych replik z predlohy. Di§putu na tomto koncile teda obaja autori spracovali obdobne,
rozchadzaju sa vSak vo vyobrazeni Metodovho véznenia v klastore. Ferko venuje tejto problema-
tike takmer tretinu romanu Svitopluk a Metod. Kruté zaobchadzanie s viziiami tematizuje v mi-
nimaélnej miere, zameriava sa najmé na aspekt neslobody. Zdoéraziuje, Ze Metod skratka nemoze
z klastora odist. Je mu v8ak umoznené pracovat v skriptoériu, popri tom Studuje mnohé spisy,
zapisuje zivotopis Konstantina a pomaha Iudom, ktori prichddzali do klastora: ddvno mu prestali
virit hlavou velké starosti. Zato kazdy dei sa dozvedal, Zena ktorého voliara dostala trasavku, aké
Cary robia remendri pri $iti sediel a preco kldstorné kacky hrdiisi po nociach strasny vlkolak® (Ferko
1985, 42).

Véznenie Metoda v Rdbekovej interpretacii ma odli$ny charakter. Na rozdiel od Ferka sa zame-
ral na naturalistické vyobrazenie krutosti mnichov, ktori Metoda tryznili: ,Metod md uz od zimy
modrastii tvdr a trasie sa na celom tele* (Rabek 2019, 191). Uvedeny pristup moze pripominat
kompozi¢ny element zanru legendy passio — utrpenie, v ktorom sa kladie déraz na tryznenie,
mucenie, prip. askézu zobrazovaného svitca. Takéto uvazovanie podporuje aj dalsia scéna, v kto-
rej Metod nereaguje na tryznenie vzburou, ale obratenim sa k modlitbe, k Bohu. Metod je tu tak
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stavany do pozicie mucenika: ,,Vaiitri si odkladd premoceny plast, utiera si mokré vlasy a tvir.
Potom si pomaly klakd na klacadlo pod kriz a nemo, prosebne pozerd na UkriZovaného. Berie do
ritk kédex s gréckym textom Apostola, ktory nosil vZdy so sebou a ktory mu napodiv nechali. Hladd
v tiom Pavlov list Efezanom a ¢ita slovd, ktoré sii preiho teraz také aktudlne (Rdbek 2019, 192).

Metod a ¢eské knieza Borivoj

V ¢eskom kultirnom prostredi sa zachovala tradicia, v rimci ktorej sa vyzdvihuje, Ze ¢eské knieza
Botivoj bol pokrsteny Metodom. Tento akt sa interpretuje ako pociatok krestanstva v Cechdch.
Motivické jadro tejto udalosti spoc¢iva v tom, Ze Bofivoj prichddza na Svitoplukov dvor, ako poha-
novi mu vsak nie je povolené sediet za jednym stolom s krestanmi. Metod Bofivoja vyzve, aby sa
nechal pokrstit a predpoved4 mu aj uspech v jeho panovnickej kariére v Cechach. V istom zmys-
le sa tu aktualizuju Metodove prorocké schopnosti, na ktoré sa vyraznejiie poukazuje v Zivote
Metoda. Tam sa vSak prorokovanie tyka kniezata Vislanov a Svatopluka. Po vykonani Bofivojovho
krstu sa eite uvadzaju dary, ktoré dostal od Metoda: vyslal do Ciech kilaza Kaicha a v Hradci bol
zalozeny kostol. Takto nacrtnuty bofivojovsky motiv sa zaznamenal napr. v Kristidnovej legen-
de a z nej Cerpajucich legendach, ale aj v stredovekych kronikach po¢nic Kosmovou Kronikou
ceskou'. Je v8ak zaujimavé, Ze v dobovych pamiatkach viazucich sa na velkomoravsky literarny
okruh tento motiv absentuje.

Z rozoberanych proz sa na bofivojovsky motiv v najvacsej miere viaze Hurbanov text. Vztahy
Velkej Moravy a Ciech, ktoré sa utvrdia prostrednictvom svadby, predstavuji kla¢ova dejovi za-
pletku. Podmienkou tejto svadby je rozsirenie krestanstva do Ciech. Tito tlohu Hurban pripisuje
Metodovi: ,tento slovansky apostol sa neuspokojil s tym, Ze ziskal pre Krista Bofivoja a jeho dvor,
zaumienil si, Ze sa pokiisi obmdk¢it aj srdce ndroda a osvietit jeho mysel (Hurban 2014, 33), pri-
¢om sa zaroven zdoraziiuje nadiené prijatie slovanského krestanstva Cechmi: ,,nikdy nepoculi tito
Ceski pohania tak zretelne hovorit o bohu, a hoci im mnohé zostalo zdhadou, predsa ich celd tdto
re¢ prenikla“ (Hurban 2014, 35). Spojenectvo Velkej Moravy a Ciech tak stoji jednak na zviz-
ku $tatno-politickom (svadba Svitopluka a Bofivojovej sestry), jednak na zvédzku ndbozenskom
(krestanstvo sprostredkované Metodom).

S motivom Botivojovho krstu pracuje aj Ferko, avsak inym spdsobom ako Hurban.
Christianizacia Ciech predstavuje u Ferka sposob na roziirenie Svitoplukovej sféry vplyvu. Proti
Botivojovi vypukla vzbura, ktora Svitopluk potlacil, aby ho podporil. Donttil ho v$ak prijat krst
od Metoda, ¢im si ho zdroven podriadil. Tematizuje sa aj stavba kostola: ,, Vezmem Cast relikvii
Klimenta mucenika, - navrhol Metod. - Jeho pamiatke zasvitime kostol v Hradci“ (Ferko 1985,
198). Ako skuto¢ny dévod tejto vypravy do Ciech sa véak v romane opif uvddza znovunastolenie
pomerov v Cechich. Ferkova aktualizicia botivojovského motivu koresponduje s celkovym de-
mytizujicim a odidealizovanym charakterom diela. Rabek s tymto motivom nepracuje. Mozno
to prisudzovat tomu, Ze tematicky sa jeho roman tesne viaze na osnovu Zivota Metoda, ktory
Boftivojov krst neeviduje.

Funkcia postavy Metoda v strukture diela

Rozdielnost v spracovani Metoda ako literarnej postavy panuje aj v odliSnej funkcii, ktord sa
mu v $truktdre jednotlivych proz pripisuje. V Hurbanovej préze je Metodovou hlavnou tlohou
podnietit Svdtopluka, aby sa oZenil s nevestou slovanského pdvodu - Botivojovou sestrou, s ¢im

4 Porovnaj $tddiu Dusana Trestika: Bofivoj a Svatopluk — Vznik ceského stitu a Velkd Morava (1985).
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stvisi aj christianiza¢na ¢innost v Cechéch. V zévere prozy je to taktiez Metod, kto Svitopluka
nakoniec zosobasi. Dejovy obluk tykajuci sa svadby sa v podstate otvara aj uzatvara za Metodovej
pritomnosti.

Vo Ferkovych roméanoch sa vyzdvihuje skor prakticky dosah Metodovej ¢innosti. Pripisuju sa
mu zasluhy za schvalenie slovanskej liturgie, zavedenie pravneho poriadku a preklad bohosluzob-
nych textov. Na Velkej Morave figuruje ako mediator v sporoch Rastislava a Svitopluka. Po navrate
z franského zajatia sa zase zdoraznuje jeho ucast na christianizacii dobytych tizemi, ¢im Svétopluk
upeviioval svoju moc. V Rdbekovom pripade je Metod zo zac¢iatku v ustrani, az do Konstantinovej
smrti md skor pomocnu funkciu. Vaési textovy priestor mu je venovany az po vysviteni za arci-
biskupa. Hlavné zasluhy pri obhajobe slovanskej liturgie sa pripisuju Konstantinovi. Z ¢innosti
na Velkej Morave sa pozornost upriamuje najma na Metodovu vierou¢nu a prekladatelsku ¢in-
nost. Jeho hlavny prinos spociva v tom, Ze pre ostatné postavy sa svojou zboznostou a kladnymi
charakterovymi vlastnostami stava vzorom hodnym nasledovania, podobne ako svitci v stredove-
kych legendach. Mozeme si to v§imnut najma v suvislosti s postavou Gorazda, ktory po stretnuti
so solinskymi bratmi zanechd svetsky Zivot a stane sa kilazom, a s postavou Svitopluka, ktory sa
mravne rehabilituje aZ v momente, ked si uvedomi ¢istotu Metodovho charakteru.

Medzitextové nadvazovanie

Vsetky rozoberané prozy su v istom zakonitom vztahu k stredovekym zachovanym pamiatkam,
pretoze tie tvoria zaklad nasich predstav o udalostiach v ¢asoch Velkej Moravy. Rozdielnost sa viak
ukazuje v miere zavdzného re§pektovania tychto predlohovych textov. Hurban aktualizovanim
borivojského motivu nadvazuje najma na spominané pamiatky ceskej proveniencie. Vychodiskovy
fabuldrny material vsak prispdsobuje dobovym ndrodnym zdmerom.'* Naopak Ferko a Rabek sa
pridfzajt skor moravsko-pandnskych legiend, t. j. Zivota Konstantina a Zivota Metoda, ale aj dal-
$ich pribuznych textov. Obaja autori preberaju z vychodiskovych textov repliky a motivy, s kto-
rymi tvorivo narabaji. Ferko vSak s predlohami pracuje volnejsie, vytvara aj mnozstvo vlastnych
scén a interakcii postav. Pre Rabeka je typicka doslednost v afirmativnom zachovavani intencie
povodnych pamiatok a vyraznejsie sa od nich neodkldna'®. Kore$ponduje to tak s jeho autorskym
zdmerom, ktorym je v podstate prerozpravat posolstvo tychto textov pre moderného (itatela.

Pre Hurbanov pristup k historickej proze je charakteristické, Ze s historickymi faktami nardbal pomer-
ne volne a prispdsoboval ich pragmatickym ucelom, ktoré svojimi textami sledoval: ,,Hurban nepise
vedeckd $tudiu, ale v mytiza¢ne zaloZenom geste kanonizuje legendu® (Bilik 2014, 477). Hurban teda
nedodrziaval odstup od zobrazovanej minulosti, ale ju reflektoval cez prizmu vlastnej dobovej situacie:
»$ realiami nardbal volnejsie, nielenze si ich prispdsoboval, ale ich aj hodnotil spod zorného uhla su-
¢asného chépania vlastenectva (dokonca viaceré sti¢asné nazory na vlastenectvo vkladal do st svojich
hrdinov)“ (Kraus 1999, 99).

Takato ddslednost v zohladnovani vychodiskovych textov bola typicka prave pre postupy medzitextové-
ho nadvézovania v stredoveku, resp. v literattre star§ich obdobi. Kladol sa doraz na zavazné respekto-
vanie predloh a vzorov, dodrziavali sa estetické normy a pravidld. Autorskd individualita stala v Gstrani.
Takyto typ nadvdzovania mozno oznacit ako afirmativne, suhlasné, nepolemické nadviazovanie. Porovnaj
publikaciu Marty Kerulovej Recepcno-interpretacné osobitosti textov starsej slovenskej literatiiry (1992).
Pre stcasnt literatiru, najmé v suvislosti s postmodernou, je skor typicky opacny pristup, t. j. dekon-
$trukcia pretextu v posttexte postupmi parddie, irdénie ¢i subverzie. Takyto typ nadvdzovania mozno
oznatit ako kontroverzné, nesthlasné, polemické nadvizovanie. Porovnaj publikéciu Tibora Zilku (Post)
modernd literatira a film (2006). Je preto zaujimavé, resp. netradi¢né, Ze Rabek sa ako sucasny autor
priklana k postupom typickym pre starsiu literattru.

| 144 | eee KONSTANTINOVE LISTY 16/2 (2023), pp. 136 - 146



OBRAZ METODA AKO LITERARNE] POSTAVY V SLOVENSKE]J PROZE

Zaver

Na zaklade analyticko-interpreta¢ného uchopenia a komparacie skimanych historickych préz
sme dospeli k zaveru, ze v ramci slovenskej prozaickej tvorby sa napriek istym diferenciam (refle-
xia vztahu Svétopluka a Metoda; tematizacia roznych Zivotopisnych tdajov, aktualizacia rozdiel-
nych predlohovych textov) zachovava vylu¢ne kladnd predstava o postave Metoda. U Hurbana
a Rébeka sa kladie doéraz najma na jeho prinos v duchovno-kultirnej, u Ferka zase v administra-
tivno-pravnej oblasti. Mozno zaroven sledovat isté kolisanie medzi mytizaciou (Hurban), demyti-
zaciou (Ferko), glorifikiciou (Rébek) postavy. Najplastickej$im vyobrazenim Metoda st Ferkove
romany s vyraznym presahom do psychologizacie postavy. U Hurbana sa vlastna charakterova
$pecifickost prispdsobuje narodnym ideam obsiahnutym v diele, u Rébeka je zase vyobrazenie
Metoda do zna¢nej miery limitované tym, Ze autor na postavu nazera ako na svitca. Preto uitho
vyzdvihovanie vSeobecného prevazuje nad individualnym. Napriek naznacenym rozdielom
vo vykresleni Metoda ako literdrnej postavy sved¢ia rozoberané texty o tom, Ze zdujem o tato vy-
znamnu osobnost v slovenskom kultirnom priestore neuticha od stredoveku az do dnesnych ¢ias.
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Abstract: CASAS OLEA Matilde. Philosophical References and Compositional Strategies in
Leo the Philosopher’s Poem Job, or, On Indifference to Grief and on Patience. The poem Job is
the only long poem elaborated by Leo the Philosopher that has been preserved in a single
manuscript. Since editio princeps by Westerink in 1986, it has been scarcely studied. The
poem traditionally was defined as a diatribe, although it presents hybrid character (parenetic,
diatribic, paraphrastic, exegetic). The poem was presented as a Christian moral discourse,
although the result is a compendium of philosophical-moral arguments and anecdotes with
a clear parenetic purpose. The poem recreates the epic style and presents an allusive material
rooted in the cultural tradition of Antiquity, which is due to the enlightened Hellenism that
characterizes the author and his work.

Analysis of philosophical-moral contents and compositional techniques, all detectable
in the rhetorical instruction at the school, corroborates the hypothesis that redefine the
poem as a rhetorical exercise within the school context. For the analysis of philosophical-
moral material and rhetorical strategies, the following methodology has been applied:
classification of references (explicit and implicit); review of the sources of each reference;
rhetorical techniques activated in each reference; contextualization of philosophical content;
contextualization of the compositional strategies in the rhetorical instruction. It is concluded
that the poem could have been conceived as an advanced rhetorical exercise in which Leo,
as teacher, activates techniques learned in the rhetorical and philosophical training of his
students.

Keywords: Leo the Philosopher, Poem on Job, Byzantine rhetorical practice, chreia, maxime,
diatribic style, parenetic poetry

1. Introduction

Leo the Mathematician or the Philosopher (790 — 869), is one of the cardinal figures of early
Byzantine Humanism. He directed the Philosophy school of the Magnaura in Constantinople
and developed an intellectual work typical of his time, as a collector and reviewer of ancient
texts, being one of the pioneers in the encyclopedic initiative and a great promoter of enlightened
Hellenism through the conservation of the cultural heritage of Antiquity'. Leo defined himself in
the epigram Anthologia Palatina 15.12* as «the Hellene».

! On his life and his work, see Lipsic 1949, Wilson 1983, Lemerle 1986 (1971), Westerink 1986, Baldwin
1990, Katsaros 1993, Senina 2017a; 2017b; 2019.
2 Ed. Westerink 1986, 199-200; Baldwin 1990, 13-14.
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Despite being one of the most eminent intellectuals of his time, the work safely attributed to
him is scarce’. Katsaros (1993, 387—388) considered that the value of Leo’s work is not so much in
his own production, as in the commendable contribution to the study and conservation of ancient
works. His work in verse consists of a series of eleven epigrams* and the long poem in hexameters
entitled Aéovrog pidoodpov Twp 7j mepi dAvmiag ki vmopovijs, whose editio princeps was published
in 1986 by Westerink.

The poem is preserved in a unique manuscript (Paris, Bibliothéque Nationale, gr. 2075),
copied in 1439 by John Eugenikos. Westerink’s edition is accompanied by a brief summary of the
poem’s contents, an approach to the literary genre and a study on the sources of the work. Later,
the poem was the focus of the chapter entitled «Diatribic Experiments» in Lauxtermann (2019,
145-148), in which there is a reflection on his literary affiliation. Senina translated the poem into
Russian (2017) and wrote a study on Hellenistic motifs of the poem (2019). In addition to these
works, the poem has hardly been mentioned in other studies.

2. Discussion on definition and characterization of the poem Job

The poem consists of 638 dactylic hexameters in which, taking the biblical story of Job as a starting
point, the poet instructs on how to cope with pain motivated by different earthly causes and, at the
same time, get a spiritual benefit from it. The story about Job only occupies a third of the text, while
the rest of the poem is composed as a philosophical dissertation about pain, with exhortatory and
admonishing tone, addressed to an ideal recipient.

The poem is headed by a programmatic prose preface (protheoria), where the author clearly
exposes his intentions and explains his way of proceeding in making the poem:

‘Human sadness comes in many forms — too many to discuss here; the most important are
these: loss of wealth and dignity, and deaths of friends and relatives. The discourse attempts,
through the story of Job and through arguments, admonitions, histories and examples (&m0
Aoylop@v kal Tapatvécewy Kai iotoptdv kai tapadetypdtwy), to console and hearten as far
as possible those who grieve over such things. Please note that, in order to achieve clarity
and pleasantness, the discourse avoids harsher words and uses instead a more pedestrian
and rather Homeric style’ (xpfitau 8¢ melotépaug kad pdAlov Opnpuxaic.).

From the protheoria it is possible to unravel an identification of the genre of the poem from
the functional and formal level. At the first level, Westerink (1986, 202) points out that it is
a didactic poem, in the tradition of the diatribé of Hellenistic and Roman times. Central topic
of the poem is of practical moral nature, which would ascribe it to the diatribical tradition. The
subject is analyzed from a simplified philosophical perspective with an eminently admonitory
function (Popularphilosophie), typical of the moral preaching of Cynic-Stoic schools. In addition,
the philosophical-moral contents of the poem are not author’s original idea, but constitute
a compendium of the wisdom of renowned philosophers. Westerink (1986, 203) perceives this
form of exposition of Philosophy as «a homely and unpretentious kind», and adds: «there is
nothing, here or elsewhere, to indicate a metaphysician who could have played a leading part in
the preservation and revival of Neoplatonic literature». Senina (2019, 21-22) disagrees with this

> For inventories of scientific and literary works of Leo, see Westerink 1986; Katsaros 1993; Senina 2017a,

13-37.
4+ Ed. Westerink 1986, 198-201; Baldwin 1990.
Leo Philosophus 1986, 205. English translation of preface from Lauxtermann 2019, 146.
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opinion, arguing that together with Photius, Leo was the greatest scholar of the ninth century, who
professed great love and respect for the ancient philosophers, and possessed enormous erudition
about them.

The main objection to Westerink’s restrictive proposal is that scholars currently deny the
existence of a continuous and firm tradition of a defined diatribic genre from Antiquity to the
Byzantine period (Fuentes Gonzalez 2015). Lauxtermann (2019, 146-147) proposed a solution
for the identification of the singular poem in the literary tradition. He ratifies the perennial
subsistence of a kind of ‘literary ghost’ with features common to admonition texts that deal with
moral issues, in textual different types, written either in prose or in verse, in which an identifiable
‘diatribic style’ predominates®. Diatribe is more a style than a genre.

Leo’s poem presents this diatribic style, characterized by maintaining vivid and immediate
tone typical of conversation. Leo also uses discursive resources such as rhetorical questions,
hypothetical objections and fictitious dialogue, enriched with the constant presence of exempla
and material alluding to mythological or metahistorical subjects, rooted in Ancient heritage,
anecdotes and paremiological material.

The exposition of the poem, however, combines diatribic style — as eristic technique of the
Socratic tradition — with other techniques of forensic rhetoric learned in the preparatory exercises
of the school, with the intention of instructing and persuading the audience.

Christian authors such as Synesius, Gregory of Nazianzus or John Chrysostom, also resorted
to the diatribic style as a method of preaching the Holy Scriptures. Diatribic style in poetic form
is detected in Carmina moralia of Gregory’. Gonnelli (2001, 408-409) includes Leo’s poem in the
tradition of parenetic poetry practiced by Christian authors and initiated by Gregory of Nazianzus,
who could serve as a direct model in the poem by Leo the Philosopher.

In versified parenesis Gregory integrates pre-Christian and Christian worlds for treatment
of philosophical-ethical issues in the manner of Popularphilosophie, using exempla of both
imaginaries with a clear intention to demonstrate the moral superiority of Christian models®.
Although Gregory prefers examples from the Christian world when exemplifying moral attitudes
in his poetry, he does not neglect the profane world either. It is enough to mention his moral poem
IIepi dpetiic (Gregorius Theologus, 37, 680-752) which is saturated with the names of philosophers,
especially Cynics and Stoics. Gregory justifies the use of versified form as a recipient of theological
and admonitional content, assuming that poetry is highly appropriate for didactic purposes’.
Verse exposition achieves sweetness and clarity, conciseness and simplicity; rhythm and meter
also contribute to mnemonic acquisition and aural reception of the text. Leo could share this
approach and the reception context of Job’s poem could be a scholastic audience. Leo’s motive for
writing the poem could be a mere rhetorical exercise from his chair of Philosophy in Magnaura,
aware of the background of Christian parenetic poetry that integrated elements of diatribic
rhetoric with the simplified treatment of philosophical themes. In this sense, it is opportune to

To identify style in ancient literature, Lauxtermann relies on Fuentes Gonzéalez 1998. For an update on
the issue, see Fuentes Gonzalez 2015.

On iambic tirade in Gregory of Nazianzus' poem Ei¢ ¢ éupetpa (Gregorius Theologus, 37, 1329-1336),
with an updated bibliography, see Blasi 2020. Also, Brodnianska— Kozelova (2020) deal at least marginally
with the diatribe in Gregorian moral poems.

In fact, Gregory uses the character of Job repeatedly in his work as a moral model. He repeatedly refers to
the Book of Job in his moral poems (e.g. poem Ei¢ t/jv avt#v (= Eig 17jv Omopovhv) (Gregorius Theologus,
37,967-968) see Brodnanska- Kozelova 2020, 438) and in poems about himself. Even he calls himself the
new Job in verse 31 of the poem Zyethiaotiov Omép 1@v avtod nabdwv (Gregorius Theologus, 37, 1271-
1279) (see Simelidis 2009, 168-169).

See, above all, poem Ei¢ & éupetpa (Gregorius Theologus, 37, 1329-1336).
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mention Halbauer’s hypothesis (1911)", who considers the diatribe not as a genre, but as a school
teaching situation. It will be, therefore, a discourse destined to teach a technique (or discipline),
based on the learned dialexis of deliberative or epidictic discourse.

Westerink (1986, 205) questioned the possibility that Leo had consciously chosen the
‘pedestrian’ style for this poem in keeping with the simple theme it deals with. Thus, the alleged
‘pedestrian’ style can be understood as a dynamic artifice in Leo’s literary recreation, which avoids
‘hard’” words, —possibly those used in the most erudite and sophisticated poetry, such as that of
Paul the Silentiary or George of Pisidia—, and replaces them with a more familiar and accessible
style in the school environment.

Leo identifies clear and sweet poetry with the dactylic hexameter, the most recognizable mark
of the ancient tradition that also carries the familiar style of the Homeric epic. I believe that one
of the fundamental motivations for Leo to choose dactylic hexameters for his poem resides in the
plot core of the text, a paraphrase of the Old Testament Book of Job, composed in the tradition
of biblical paraphrase in hexametrical verse, also called ‘biblical epic’ (Roberts 1985, 91), whose
main representative in Greek Christian poetry is Nonnus of Panopolis, consecrated as a model in
Byzantium (Agosti 2001, 99).

3. Exposition of philosophical-moral principles and rhetorical techniques

Before beginning the analysis of the poem, it is worth mentioning that the structure of the poem
consists of three parts'’. The first part is made up of a prologue in which the theme of the poem is
raised, consolation in the face of pain based on the example of the patient Job (vv. 1-38)'% Next,
two typical examples of Greek and Latin philosophy and literature are presented: Heraclitus, the
weeping philosopher (vv. 19-30), and Timon, the misanthrope (vv. 31-38). Second part (vv. 39-
226) is a heavily abbreviated paraphrase of the narrative part of the Biblical Book of Job, that is,
chapters 1 and 2, as well as correspondences with the narrative epilogue. Third part deals with
different types of pain from various causes through Christian and pagan exempla. Pain caused by
the loss of family and friends (vv. 227-430), by the loss of honor (vv. 431-487), or by poverty (vv.
488-608) can reach every individual, because nothing is stable in this world (vv. 606-627). The
poem ends with a prayer from the poet to God (vv. 628-638).

As expressed in the protheoria and in introductory verses, Leo gives Job a central role as
a model of Christian behaviour. This is how the poem begins with a praise to the character.
Then, the paraphrase of the biblical story is followed by an interpretation of the subject. Leo does
not follow the literalist exegetical model of Photios or Theophylaktos of Ochrid, typical of the
reactionary mentality of their time, but subordinates Christian exegetical purpose to a reflection
based on established philosophical principles, especially Neoplatonism, but also Cynic and Stoic
ones. Additionally, formal presentation of philosophical material identifies the poem with a school
exercise in which techniques of the art of rhetoric are activated, according to the trend of moral
philosophical discourse of the Second Sophistic and Neoplatonic philosophical schools during the
early Byzantine period (Heath 2009).

Analysis of philosophical argumentation of the poem leads to interpret the allusive material in
two referential levels. The first explicit level (stereotyped images, topics) and the second, deeper,
with implicit references. Both materials play an organic role in argumentative development of the

10 Fuentes Gonzdlez 2015, 139.
11 Westerink 1986, 202, offers a summary of the poem.
From here the numbering of verses is according to ed. Westerink (Leo Philosophus 1986, 205-222).

12
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poem and, in addition to aforementioned diatribic style, are identified with different rhetorical
techniques of composition practiced in school context, such as the thesis, that is, the general
deliberation of a controversial topic without subjective implications'®. Philosophical references
are found very frequently in the refutation (anaskeué) and confirmation (kataskeué) of an
argument'.

Specifically, explicit references to different philosophers are assembled in argumentative
development of the poem in form of exemplum (paradeigma) and anecdote (chreia). Exemplum
is a rhetorical technique used as a form of demonstration of an argument and as a evidence of
persuasion'®. Chreia is a concise remembrance aptly attributed to some person’s; it is not limited
to the remembrance of words, but also involves acts or both at the same time". The anecdote
recalls words and/or particular actions, related to a specific character that is mentioned and can
present the form of a question or answer. The structure of a chreia consists of a praise of the
character, a paraphrase of the chreia itself, and the cause (aitia)'®. Both exemplum and anecdote
are used as rhetorical exercises in discourse as an argument of authority, also as demonstration
or as inductive reasoning instrument. It is possible to identify the chreia with the apophthegma,
which is not a technical rhetorical term, but a brief anecdote accompanied by the words of a well-
known personage. Apophthegmata are often grouped into anthologies of moral content. The use
of the apophthegmatic style in Leo must be associated with Cynic philosophers, especially with
Diogenes Laertius, who must have served as a direct source for the poem on Job.

Leo uses, although less frequently, the maxim (gnomé), which constitutes a rhetorical exercise
closely related to the chreia, although the maxim, while remaining concise, only makes a general®
and assertive? saying and is not explicitly linked to a character or concrete action®'. Maxims acquire
authority by their attribution to ancient authors, who were accessed in Byzantine schools thanks
to anthologies. In his maxims Leo frequently presents paraphrases of philosophical statements
augmented or abbreviated.

All aforementioned rhetorical exercises were present in the canon of Byzantine rhetorical
theory, which was established by the end of the sixth century and remained more or less unchanged
until the end of the Byzantine period (Papaioannou 2021, 79). The canon included Preliminary
Exercises (Progymnasmata) of Aphthonios and Art of Rhetoric* of Hermogenes®.

Pseudo-Hermogenes. IIpoydpvaopa 11,1-2; Pseudo-Hermogenes 2008, 203-204; Aphthonios.
Ipoybduvaopa 13,1; Aphthonios 2008, 152.

Pseudo-Hermogenes. ITpoybuvaopa 5,1; Pseudo-Hermogenes 2008, 190.

15 Aristoteles. Ars Rhetorica 1356b3-8; 1357b26-36; Aristotle 1976, 11; 15-16.

16 Aphthonios. ITpoyopvaopa 3,1; Aphthonios 2008, 114.

Aphthonios. TIpoyopvaopa 3,2; Aphthonios 2008, 115; Pseudo-Hermogenes. ITpoybduvaopa 3,1-3;
Pseudo-Hermogenes 2008, 185.

Pseudo-Hermogenes. ITpoybuvacpa 3,6; Pseudo-Hermogenes 2008, 186.

Pseudo-Hermogenes. ITpoybuvacpa 4,1; Pseudo-Hermogenes 2008, 187.

2 Aphthonios. IIpoyvuvaoua 4,1; Aphthonios 2008, 117.

2 Aphthonios. IIpoyvuvaoua 4,4; Aphthonios 2008, 118.

Consisting of four Hermogenian treatises: On Issues; On the Forms of Discourse; On Invention; On the
Method of Force. The last two are wrongly attributed.

Pseudo-Hermogenes is in agreement with Aphthonius, as is Nicolaus of Myra; the treatise of Theon
stands in a significantly different tradition (Heath 1995, 13).

23
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3.1 Implicit references

Leo systematically carries out an exercise of estrangement interpreting a Christian subject through
philosophical principles, which are not necessarily of moral nature. Thus, he uses the ancestral
notion of the ‘dialectic of opposites’ to vindicate hope in all suffering. It does so expressly on two
occasions, both in the form of confirmation (kataskeué) of an argument.

The first assertion closes a speech by Job within the biblical paraphrase in v. 99:

because the fickle opponents always return®

It justifies how, once Job has suffered misfortunes, he maintains hope in restitution by the Will of
God. The philosophical allusion serves to consolidate the fact®.

Adjective émiotpogog, from the verb émorpépw, has philosophical meaning ‘to cause to
return’®. The idea of the return alluded to in the assertion may be completed with a Neoplatonic
teleological perspective: contrary realities finally return to the One first, as Plotinus affirms in the
Enneads”.

The second assertion is used to emphasize the difficulty of separating the dark feelings of
suffering and allowing consolation — its opposite — to penetrate inside through the hope of
immortality.

v. 244 (Leo Philosophus 1986, 212)
because opposites are hostile to each other.

Hostility of opposites is also found in Plotinus®. Both Plotinus and Leo use the opposites as
argument for a kind of ‘pedagogy of suffering’?, thanks to which they face the problem of injustice
and undeserved fortune.

Leo rewrites the cosmological idea of Empedocles (Fr. 17; Empedocles 1903, 188) about the
two causes (QU\OTNG / veikog) that eternally alternate, the strife separating and the friendship
returning the elements towards the One. Leo uses this image in an argumental sequence that
could be defined as an exercise in ‘double’ thesis®, in vv. 248-258 (Leo Philosophus 1986, 212):

Vv. 248-249: exposition of the topic itself*:
Firstly, it is necessary to know clearly that every man
is born mortal and no one is eternal or free from suffering.

Analysis of implications:
Vv. 250-253: confirmation:

g atel T Evavti éniotpoga dAompocalia (Leo Philosophus 1986, 208).

»  Aphthonios. ITpoybuvacpa 6,1; Aphthonios 2008, 124.

% Liddell - Scott - Jones 1940, 661, s.v. ¢mOTPEQW.

?7 Plotinus. Enneada V.1.22.25; Plotinus 1984, 12.

28 Plotinus. Enneada II1.2.2.5-6; Plotinus 1980, 45; Plotinus. Enneada II1.2.2.25-29; Plotinus 1980, 48.
2 Plotinus. Enneada II1.2.5.15-25; Plotinus 1980, 58-60.

Pseudo-Hermogenes. ITpoybpvacpa 11,7; Pseudo-Hermogenes 2008, 205.

Pseudo-Hermogenes. ITpoybpvacpa 11,2; Pseudo-Hermogenes 2008, 204.
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And it is arranged that it is not reprehensible® that you cry for your dead parents until the
very grave,

because whoever sees those from whom he was born consume lifeless,

this one sheds his tears, even in vain.

v. 254: dispute (contrary argument)>:
But if he prolonged [the crying],

vv. 254-258: refutation:**
then rather he would seem suspiciously
to be the offspring of father Tithonus and of Eos,

Philosophical reference:
[than] of those whom the friendship (piAin) of the [primordial] elements united,
and the strife and discord (veixog kai dmeyOein) between them separated [them],
at the moment when the Logos Creator considers (1@ miéavti Soxel Adyw) that this is right.

Cosmological idea of the two causes is integrated into the Neoplatonic doctrine of Plotinus®,
which was followed by Leo®. Thus, in v. 258 the term used to designate the last and definitive
generative principle of the Universe is the Logos¥, referring to the Adyog omeppatinog (cosmic
source of order) of the Stoic and Neoplatonic doctrines, which is identified with Christ in
Christian doctrine®. Leo adapts the Christ-Logos reference as creator of the universe through the
form 6 n#éac Adyog, typical of biblical and homiletic texts®.

Another meaning for the Logos as intelligence derived from the intellective Soul is found in
vv. 615-621 (Leo Philosophus 1986, 222):

With all this, understand, friend: what is higher than the moon,
it is immutable and totally firm,

and what is below, changes and alters,

but the Soul retains a divine heavenly existence™.

The one who cultivates the intelligence of the soul the most

and thus keeps what is in his possession away from vileness,
pain is stopped to him and calm springs up in him.

32

Among others listed in Aphthonios. TIpoyvuvaoua 6,2; Aphthonios 2008, 124, the confirmation

argument in this particular case points to ‘the proper’ (t0 mpémov) or ‘the consequent’ (t0 dkoAovBov)

expressed by means of ‘is not reprehensible’

Pseudo-Hermogenes. I[Tpoybuvaopa 11,9; Pseudo-Hermogenes 2008, 205.

Among the arguments for refutation listed in Aphthonios. ITpoybuvacpa 5,2; Aphthonios 2008, 121

and Pseudo-Hermogenes. IIpoyvuvaopa 5,2; Pseudo-Hermogenes 2008, 190, Leo uses here argument of

improbability (¢x ToD dmbavov) or impossibility (¢ Tod ddvvdtov).

% Plotinus. Enneada II1.2.4-5; Plotinus 1980, 54-60, cf. Plotinus. Enneada IV.4.5-6; Plotinus 1980, 146-150.

3% Westerink (1986, 212) associates this fragment with Pseudo-Plutarchus. Placita philosophorum 878A;
Pseudo-Plutarchus 1971, 58-59.

37 Plotinus. Enneada II1.2.1.23-24; Plotinus 1980, 44; Plotinus. Enneada II1.2.2.18-19; Plotinus 1980, 48.

3 Cf. Justinus Martyr. Apologia secunda 7.3; Justinus Martyr et Philosophus 2009, 298.

¥ Cf. Is 42,5; Basilius Magnus, 30, 813.13.

0 yoxn § ovpaviny Tv’ bmdoTacty EvBeov ioyeL

33
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Leo exposes here several Plotinian metaphysical theses: ‘ontological dualism’ — already proposed
by Plato in the Timaeus"'—, which postulates the existence of two worlds, one intelligible and
eternal with immutable forms®, and another sensitive, with changing pluralities®. They are often
referred to correspondingly by Plotinus as & &vw xai Té kdTw in his Enneads. Leo reproduces this
model in his poem.

In relation to this, Leo introduces in v. 618* a brief reference to the yvy# ‘Soul, whose existence
(vméoraoig) comes from and participates in the Universal Soul®, according to the two levels
of Plotinus’ Third Hypostasis (Soul)*. The Soul mentioned explicitly is the immanent, inferior
(human) one, which is in contact with the sensible world and participates in the transcendent and
superior (ovpavin ‘celestial’), divine (§vBeog) Soul, which is in contact with the intelligible world
and proceeds from above®.

After, in v. 619 Leo introduces the principle of the intellection of the soul*: 6 Aoyos 7g
yox7is, that is, the derived intelligence®, which results from the participation of each soul in the
transcendent Intelligence (0 No9¢™).

Leo uses the denial of Not-Being from Parmenides of Elea —which was also incorporated into
the Neoplatonic doctrine®—, to argue the absurdity of fearing death using in vv. 290-291 (Leo
Philosophus 1986, 213):

What reason is there for Not-Being? Well certainly now
we do not worry about anything because now it does not exist.

Leo mentions Not-Being in a rhetorical question that he himself answers with a variation on
Parmenides (Fr. 8.5-6; Parmenides 1903, 122-123). However, the meaning of Leo’s assertion and
its context is closer to the words of Epicurus transmitted by Diogenes Laertius®, as Senina (2017a,
93) already pointed out, than to the Neoplatonic denial of Not-Being in support of monism of the
single Being.

Two ethical arguments are expressed by means of maxims. Westerink (1986, 217) pointed out
the reference to Aristotle’s Nicomachean Ethics® in v. 422 (Leo Philosophus 1986, 217):

All extremes are pernicious, and virtue dwells in the middle ground.

It can be classified as a ‘coupled’ maxim® that does not require further development or
contextualization®, since it had to be widely known.

4 E.g. Plato. Timaeus 28a; 51d-52a

4 Plotinus. Enneada II1.2.4.12-13; Plotinus 1980, 54.

# Plotinus. Enneada I11.2.4.6-9; Plotinus 1980, 54, ¢f. Plato. Timaeus 48e.

For v. 618, see Senina 2019: 16, who points to Plotinus. Enneada V.1.

4 Plotinus. Enneada I11.2.4.9-11; Plotinus 1980, 54.

4 Tt is a reformulation of the Platonic Demiurge, cf. Plotinus. Enneada I1.3.18.15-22; Plotinus 1990, 100.
4 Plotinus. Enneada IV.8.5.24-25; Plotinus 1984, 412.

4 Plotinus. Enneada I1.9.1.57-63; Plotinus 1990, 230.

4 Plotinus. Enneada II1.5.9.6-7; Plotinus 1980, 198.

%0 Plotinus. Enneada I.1.8.1-5; Plotinus 1989, 110.

1 Cf. Plotinus. Enneada 1.8.3.1-11; Plotinus 1989, 282.

2 Diogenes Laertius. Vitae philosophorum 10.125; Diogenes Laertius 2013, 806, specially, 10.125.1469-1474.
33 Aristoteles. Ethica Nicomachea 1106b36-1107a6. Aristotle 2010, 32-33.

Suvelevypévar [yvopat] in Pseudo-Hermogenes. Ilpoydpuvaoua 4,4; Pseudo-Hermogenes 2008, 188.
Pseudo-Hermogenes. ITpoybpvacpa 4,7; Pseudo-Hermogenes 2008, 189.
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Leo inserts the maxim in his criticism of earthly wealth, when he affirms that poverty is not
conducive (c¢f. v. 421), maintaining his personal perception against the Stoic doctrine, which
considers poverty as a good*®.

Leo employs another Aristotelian maxim®, €0t yap 6 @ilog &Ahog avtdg— also used in the
Stoic school®® (Banateanu 2001, 39-44)—, in the biblical paraphrase, when kings friends came to
console Job, in vv. 164-165 (Leo Philosophus 1986, 209):

although as is often repeated: «The friend is another me» (®ilog €oTiv GANoG €yw,)

This truthful, credible and simple assertion, with a hyperbolic nuance, reflects rhetorical
definition of maxim®, and provides a minimal variation with respect to the Aristotelian dictum.

3.2 Explicit references

In the poem of the ten quotations about philosophers, eight are found in Diogenes Vitae
philosophorum.

Leo uses two exempla to illustrate reprehensible and incurable temperaments: Heraclitus,
the weeping philosopher (vv. 19-30) (Leo Philosophus 1986, 206), and Timon, the misanthrope
(vv. 31-38) (Leo Philosophus 1986, 206). These are two well-known clichés in common knowledge,
both negative pagans against Job, a Christian model of conduct.

The first explicit allusion to a philosopher in the form of chreia serves as confirmation of the
argument developed in the previous verses: no one disputes that we all grieve the loss of close
relatives (vv. 228-233) (Leo Philosophus 1986, 211). Leo uses the case of Thales of Miletus, who
refused to have children to avoid the suffering of losing them in vv. 234-235 (Leo Philosophus
1986, 211):

For these things Thales remained unmarried, having said: «I fear
love for children, because it becomes a great pain».

The source adduced by Westerink (1986, 211)% is Parallel Lives of Plutarch (Plutarchus. Solon 6.6-
7; Plutarchus 1914, 416-418), although I think it is more accurate to consider the text of Diogenes
Laertius as the source, since this is the most recurrent source in Leo’s poem and also the method
of rewriting given chreia follows pattern used generally by Leo. He rewrites the source text® with
an introductory contextualization of the event, an amplified paraphrase of Thales’ words, in direct
style in the poem —not necessarily in the source—, and a cause (aitia).

The argument for consolation in the face of death started in vv. 248-249 (vid.supra), ends
with a chreia, regarding the acceptance of the death of children. The chreia includes a brief
contextualization of the events, a few words by Xenophon of Athens and a cause with which initial
theme about mortality of the human race is resumed, in vv. 292-295 (Leo Philosophus 1986, 213):

Then Xenophon's beloved son fell in battle.
However, without rebelling nothing at all, he said: «Because he was my son,

56

Cf. Seneca. De paupertate; Lucius Annaeus Seneca 1902, 56-59.

57 Aristoteles. Ethica Nicomachea 1166a31-32; 1170b6-7. Aristotle 2010, 185-195.

% Diogenes Laertius links dictum to Stoic Zeno of Citium (Diogenes Laertius. Vitae philosophorum 7.1.23;
Diogenes Laertius 2013, 489).

Pseudo-Hermogenes. ITpoybuvacpa 4,6; Pseudo-Hermogenes 2008, 188.

% Also in Senina 2019, 17.

¢ Diogenes Laertius. Vitae philosophorum 1.26.48-49; Diogenes Laertius 2013, 81.

59
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for himself and also for me he achieved magnificence»®.
So Xenophon knew that mortals belong to mortals.

The source of this anecdote is undoubtedly Diogenes Laertius®, although Leo introduces
a variation in the mention of the episode: he puts on the lips of the philosopher a speech that
alludes to the honour and courage of his premature dead son in combat. Leo uses an expression of
his own creation (Dat + peyaAeiov onalwv), but with a clear connection to the Homeric formulaic
style®*. The rewriting of this episode is strongly conditioned by the epic style pursued by Leo.

The strongest argument against excessive grief over death in the Christian context is the belief
in the resurrection and the courage it confers. Leo exposes exempla of characters who bravely faced
death (whether their own or others) (vv. 330-399) (Leo Philosophus 1986, 214-216) in a catalogue
of pagan and Christian model characters. Catalogue begins with a brief mention of Zeno de Elea
in a single verse (v. 337%). It is an implicit allusion to the episode narrated in Diogenes Laertius®,
when he was not afraid of the death sentence imposed by Nearchus. The allusion is a type of chreia
of an action”, without words. Catalogue continues with two Old Testament characters, David
(vv. 339-341) and Abraham (vv. 342-356), who resignedly accepted death or the threat of death
by the Will of God. Later, Leo includes a paraphrase of a hagiographic episode: the mother of
Meliton, one of the Forty Martyrs of Sebaste (vv. 357-389)%. And then, there is an allusion to the
New Testament episode about the martyrdom of the seven Maccabean brothers and their mother
(vv. 390-394)%. Lastly, catalogue ends with exemplum Socratis (v. 396), an allusion to the episode
about his unjust death, undoubtedly well known to Leo’s school context. Literary source for the
episode is Plato”.

Leo’s interpretation evidences the validity in Byzantium of the early Christian tradition that
considered Socrates as a kind of arch-martyr”’, whose authority leads Leo to use it to end catalogue
and to corroborate his argument through a hypothetical sequence in antitheton™ in vv. 395-399
(Leo Philosophus 1986, 216):

And if fate had been terrible and somehow irrefutable,
the vigour of Socrates would not have indulged in drink,
and you would not see a martyr go against tyrants,

nor would any saint raise the cross on his shoulders
dying in one day, if he lived always fearing death.

Antisthenes is the protagonist of two ‘mixed’ (pktai)’”® apophthegmata or chreiai. Both allusions
point to the ascetic and virtuous lifestyle of the philosopher, who inspired the Cynic movement.

2 “Euog yap/ qv maug, ol T adtd ko €poi peyakeiov 0malwv” (Leo Philosophus 1986, 213).
Diogenes Laertius. Vitae philosophorum 2.54.80-55.85; Diogenes Laertius 2013, 183; also in Pseudo-
Plutarchus, Consolatio ad Apollonium 33, 118F-119A (Westerink 1986, 213).

cf. k080G omalel, Homerus. Ilias 17.566

% v.337: Indeed, Zeno did not worry about his own death (Leo Philosophus 1986, 214).
Diogenes Laertius. Vitae philosophorum 9.27.29-39; Diogenes Laertius 2013, 676.
Pseudo-Hermogenes. ITpoybpvacpa 3,24; Pseudo-Hermogenes 2008, 185.

The closest source to the paraphrase of the episode is Basilius Magnus 31, 508-526.

¥ 2Mc 7, 20-42.

0 Plato. Phaedo 117¢.1-3

71 Roskam 2010; Bakker 2015.

Hermogenes. Iept ebpéoewg 4.2. Hermogenes. 2005, 141-145.

Pseudo-Hermogenes. ITpoyopvaopa 3,2,5; Pseudo-Hermogenes 2008, 185.
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In vv. 451-457 (Leo Philosophus 1986, 217-218) Leo elaborates a chreia based on Diogenes’
anecdote™ about banality of worldly glory, regarding the anguish of Antisthenes when he was
praised by the ruffians of the city. In this discourse chreia functions as demonstration in the
refutation of the argument.

vv. 451-452: Argument:
«But yesterday we had a certain glory and were praised in the city,
and now, however, we pass as strangers to friends.

V. 453: Refutation:
Do you call those friends? The most wicked and disloyal.

Vv. 454-457: chreia (demonstration):
And Antisthenes himself, when he came through the streets,
was praised by a great crowd, but he said in anguish: « Woe is me!
What is wrong with me and I don’t perceive it? Otherwise
I would not be liked or applauded by them».

Leo rewrites the words of Antisthenes from the text of Diogenes (&ywvi®d pur Tt Kakov eipyaopat,
D.L. 6.5.57) by means of amplification (auxesis)”, and adds an explanation as the cause (aitia) to
reinforce refutation of the argument.

Second mention of Antisthenes is among Leo’s reflections on the banal and harmful nature of
material wealth, in vv. 593-597 (Leo Philosophus 1986, 221):

Polycrates, the [son] of Fortune —he was then the king of Samos —

once gave Anacreon of Theos five talents,

and he accepted and kept them, but the next day he returned them and said:

«Take them, sir. Because Anacreon hates and

returns the gift, which does not allow him to sleep».

Leo uses enumeration of exempla of illustrious men who rejected wealth thanks to their
philosophical training: poet Anacreon (vv. 593-597) (Leo Philosophus 1986, 221), Antisthenes (vv.
598-601) (Leo Philosophus 1986, 221), both referred via chreia, Crates of Thebes «and an infinite
number of others» (v. 602) (Leo Philosophus 1986, 221). The source for allusion to Anacreon is
Florilegium of Stobaeus’. Leo rewrites the source using epic language and giving expressiveness
to Anacreonss words in a direct style. In addition, he adds an explanation (aitia) for the anecdote
in v. 597.

Another episode from the life of Antisthenes is briefly reported in vv. 598-601 (Leo Philosophus
1986, 221):

And thus said Antisthenes, after surviving a shipwreck:
«Good for you, oh Fortune! You who care for me solicitously,
You who wrapped tunic around me so that without worries
I can open channels of virtue and wisdom».

74

Diogenes Laertius. Vitae philosophorum 6.5.56-57; Diogenes Laertius 2013, 409.
Hermogenes. ITept peBodov Setvotnrog 18; Hermogenes 2005, 234-235.
76 Stobaeus. Anthologium 4.31c.78; Stobaeus 1909, 767.
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Possibly the source is Diogenes Laertius”.

Leo expands the allusion providing a poetic tone thanks to the apostrophé towards Fortune
and refers to the 7piwviov, cloak typical of philosophers such as Socrates, Cynics™® and Stoics.
Here reference to the Cynic school is clear because of metonymic use of tunic.

Last direct reference to a philosopher in the poem is about Musonius Rufus in vv. 629-6307:

Some [say] about the great Musonius [that] he said: «O Zeus,
pour out troubles on those who are engaged in the exercise of your service!»

As in most cases, despite being pagan, he is a positive and moralizing example®.

Leo uses the position of the Stoic philosopher, who defended the practice of virtue through the
exercise of resistance to bodily pain. Allusion to Musonius consists only of a chreia of the words
of the philosopher®..

The words are preceded by a brief praise of Musonius by means of the adjective péyac. Direct
speech is in the form of a prayer to Zeus in a typically epic construction, with the imperative of the
verb “to rain” with subject Zeus®. The source is not identified in Westerink (1986, 222), although
it is plausible that it is due to a recreation of the words of Musonius elaborated by Leo himself on
the general idea of the sixth discourse ITepi doknoewg of Musonius contained in the Anthologia
de Stobaeus®.

4. Conclusions

The poem Job occupies a unique place within the exegetical tradition of the suggestive Old
Testament Book of Job (cf. Bibliotheca Hagiographica Graeca 939h-993n). It is presented as
a Christian moral discourse, although the result is a compendium of philosophical reasoning,
which obscures the Christian element, making manifest the author’s intellectual inclination
towards enlightened Hellenism and specifically towards the philosophers of Antiquity. In fact,
most of the positive role models are pagan philosophers, dwarfing the few Christian role models
of the text.

Parenetic discourse written in verse is situated in the tradition of Gregory of Nacianzus and
metrics and Homeric epic style of the poem may be motivated by Leo’s claim to write in a style
accessible in the school environment and, at the same time, to follow paraphrastic tradition of
Alexandrian Christian poets, mainly Nonnus of Panopolis.

Although the few studies on the literary nature of the poem identify it with the diatribe,
assuming that this is a literary genre, the revision of the concept points towards a ‘diatribe
style’ cultivated as a school teaching situation (Halbauer 1911), or, as a mode of pedagogical
communication (Stower 1981). Thus, functional incardination of the poem leads us to a school
context in which the poet- master makes use of various rhetorical mechanisms, -among them,

77 Westerink 1986, 221 did not locate the source of this episode. However, Senina 2017a, 109 indicates D.L.
6.6.59-60.

78 Cf. Suida T 958; Suidae Lexikon 2001, 588.

of ye pev apet péyav Movowviov, Zed, Epwvouy,

Ve TepLoTAotag Yopvaopa oéfev Bepanovtwy (vv. 629-630) (Leo Philosophus 1986, 222).

80 Senina 2019, 13.

Aoywkai [xpelat] in Pseudo-Hermogenes. ITpoyvuvaopa 3,5; Pseudo-Hermogenes 2008, 186.

With subject in Homer and in archaic poetry (Hesiod, Theognis). E.g., be Zev¢ Homerus. Ilias 12.25.

8 Stobaeus. Anthologium 3.29.7; Stobaeus 1894, 648-651.
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diatribe-, in a sort of ‘interpretative philology’ exercise to expose a compendium of philosophical-
moral images and knowledge. This results in a poem of hybrid character (parenetic, diatribic,
paraphrastic, exegetic), with a mode of exposition similar to a compendium according to the
culture of the Byzantine syllogé (Odorico 1990), which collects various compositional techniques,
all detectable in the rhetorical instruction at the school.

It is known that Leo was instructed in Rhetoric and Philosophy, in addition to other sciences,
and was a teacher of Philosophy in the school of the Cathedral of the Forty Martyrs and later
in Magnaura in Constantinople (Lemerle 1986, 172-185). In consequence, the poem could have
been conceived as an advanced exercise of composition (euresis) and arrangement (diathesis) and
perhaps, performance®, in which the teacher activates techniques learned in the rhetorical and
philosophical training of the students.

The analysis of philosophical-moral contents, which occupy most of the poem, as well as the
rhetorical techniques applied in its exposition corroborates the hypothesis that places the poem
in a school context.

Based on the two types of references (explicit and implicit) found in the text, several
conclusions can be drawn: explicit references to philosophers have a frequent source, Diogenes
Laertius (cf. Thales, Xenophon, Zeno, Antisthenes), and twice Florilegium of Stobaeus (Anacreon
and Musonius Rufus). Both sources had a compilatory nature and were present in the Greek
paideia, possibly as resources for the acquisition of general knowledge. References to Heraclitus
and Timon, or to Socrates did not require a specific written source, since they would form part
of the cultural heritage. Consequently, in the poem references to philosophers of the past have
the function of evoking models of behaviour supported by the authority that their position in
the History of Philosophy confers on them. This material in the hands of Leo, who undoubtedly
enjoyed a deep erudition, served as allusive instrument with which to exercise his school audience.
In fact, references are presented in the form of an anecdote (chreia) and an exemplum with function
of demonstration of refutations or confirmations of the different arguments within the discourse.

However, implicit philosophical references in Leos arguments show a deep knowledge of
Ancient Philosophy, whose foundations seem to be filtered by Neoplatonism in Leos poem.
Systematic location of each reference in Leos poem in Plotinus’ Enneads demonstrates this.
Thus, Leo seems to be a great connoisseur of Neoplatonic doctrine and transmits ontological,
cosmological, and less frequently, ethical philosophical principles through the Neoplatonic prism.
Most of the implicit philosophical content is identified by the allusive use of specific terminology,
and usually act as arguments from authority, of an ontological or cosmological nature, and less
frequently, of an ethical nature. Most of the implicit philosophical content is identified by allusive
use of specific terminology compatible with Neoplatonic doctrine and is expressed by means of
the rhetorical resource of maxime, which corroborates the authority conferred on Neoplatonism
by Leo the Philosopher.

Finally, rhetorical strategies and composition techniques used by Leo (chreia, maxim, thesis,
confirmation and refutation, and others) are consistent with the patterns described in the canon of
Byzantine rhetorical theory and in Aphthonios’ and (Pseudo-)Hermogenes’ preparatory exercises
(progymnasmata) (Riehle 2021, 300-301). This fact confirms the pedagogical contextualization of
the poem.

8 There is evidence from middle and late Byzantine Constantinople of the practice of public contests of

speeches, poems, and oxé0n by educated men and teachers in the theatron (Riehle 2021, 306).
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Abstract: HUSAR, Martin. St Clement of Rome and Reflection on His Personality and Work in
the Documents of the 20th-Century Popes. Minor references to St Clement of Rome (the 1st
century AD), the third successor of St Peter, in popular, educational, and scholarly writings
(not only in Slovakia) are mostly related to the theme of the mission and legacy of Sts
Constantine-Cyril and Methodius, who brought his relics to Papal Rome in the year 867/868.
Thereafter, his figure and legacy have been treated in various writings on the basis of the
so-called First and Second Letters of Clement to the Corinthians, other Pseudo-Clementine
writings, or various hagiographical texts about the given saint. However, the topic discussed
has not yet been debated in the light of the documents of the 20th-century Popes, and has
also been insufficiently examined and compared in the context of the (Catholic) Church of
the periods of Antiquity and the 20th century. Various aspects of the personality and work
of the aforementioned first-century Apostolic Father, as well as other related and intertwined
particular themes or aspects, can be found in 22 Papal documents. They are the apostolic
constitutions, encyclicals, apostolic exhortations and letters, as well as the speeches of the
following four Popes of the 20th century: Pius XTI (1922 - 1939), John XXIII (1958 - 1963),
Paul VI (1963 - 1978) and John Paul IT (1978 - 2005).

Keywords: St Clement of Rome, Antiquity, the 20th Century, the Church, Popes

I. Introduction

The theme of St Clement of Rome has not been treated in the light of the documents of the
20th-century Popes yet. And this theme and its aspects has not even been placed or compared
sufficiently in the context of (Catholic) Church during Antiquity and the 20th century.> Therefore,
filling these research gaps is among the main objectives of the present article. I have not accidently
picked up the given theme of this article. The 20th century was important and turbulent not only
in a history of the Church but also in secular history. The Second Vatican Council (1962 - 1965)
or two World Wars (1914 - 1918; 1939 - 1945) evidently influenced the history of the Church,
Europe and the whole world. It is appropriate to compare this period with that of Antiquity and
the 1st century AD, in which the story of St. Clement of Rome also unfolded.

Brief mentions of this saint are usually connected with the topic of the mission or legacy of
Sts Constantine-Cyril and Methodius who found and brought his relics to Papal Rome in 867/868
(e.g. Dvornik 1970, 66-67, 134-135, 137, 140, 181, 207, footnote 7 on page 364; Hetényi — Ivanic¢
2013, 41; Tachiaos 2002, 213-214, 220; Vavtinek 2013, 71-72, 160-162). Last but not least there

1

This work was supported by the Slovak Research and Development Agency under the contract No. APVV-
22-0204 (Religiozita a hodnoty trvalej udrZatelnosti/ Religiosity and the values of sustainability).

2 This might be applied to popular, educational or scholarly literature.
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are discussions on his figure, message, reverence, which are chiefly based on his so called First
and Second Letter to the Corinthians, Pseudo-Clementines/Pseudo-Clementine writings (two
letters to Virgins, the Homilies, Recognitions, and Epitomes) or various hagiographic texts about
him (e.g. Curta - Williamson 2021, 16-54; Kashtanov - Korolev — Vinogradov 2018, 201-220;
Kochan - Kuzmyk 2016, 33-60; Kraft 2018; Murgasova 2016; Pitha 2004).

Various aspects of the personality and work of the above mentioned saint as well as the topics
that concern him, which can even be intertwined too, can be found in 22 documents of the 20th-
Century Popes. They include apostolic constitutions, encyclicals, apostolic exhortations and
letters, and the speeches of the following four Popes of the 20th century: Pius XI (1922 - 1939),
John XXIII (1958 — 1963), Paul VI (1963 - 1978), and John Paul IT (1978 - 2005).

According to my research, the next particular themes or aspects can be connected with
St Clement of Rome in the documents of the 20th-century Pontiffs:

One of the (early) Church Fathers and especially one of the Apostolic Fathers
The third successor of St Peter

The unity of the Church

The martyrdom of St Clement of Rome in Crimea

Transfer of the relics of St Clement of Rome

a) to the West (also to Great Moravia)

b) to Rome

6. The Basilica of St Clement in Rome

a) The burial place of St Constantine-Cyril

b) The place of the homage to the Salonica Brothers and particularly to St Constantine-Cyril
7. Asceticism and repentance in the two so-called Letters of Clement to the Corinthians
8. The closing prayer of St Clement of Rome from his First Letter to Corinth
9. The mention of the so-called Second Letter of Clement to the Corinthians
10. St Clement of Rome in Georgia

G WD =

Il. The Apostolic Father and His Two Letters to the Corinthians

Here I can merge the first and ninth aspects from the previous list. In fact, both Letters of

St Clement of Rome to Corinth imply the first aspect (the saint is an Apostolic Father) under

consideration. St Clement of Rome is mentioned as one of the Church Fathers by the following

20th-century Pontiffs:

a) Pope Pius XI (1930, 4) in his Encyclical Ad Salutem (10; the 20th of April 1930);

b) Pope John Paul IT (John Paul II 1979, 6-7) in his Apostolic Exhortation Catechesi Tradendae
(part named the Fathers of the Church; the 16th of October 1979) and in his Apostolic Letter
Orientale Lumen (18 and note No 38; the 2nd of May 1995).

Pius XI, in his aforementioned encyclical (from the year 1930) dedicated to St Augustine of
Hippo, named St Clement of Rome among the Fathers and Doctors of the Church whom this saint
(St Augustine of Hippo) had studied and venerated thoroughly, because they made him understand
better the truths of Divine Revelation (Ad Salutem 10; Pius XI 1930, 4). John Paul II then wrote in
1979, in the 12th article (concerning the Church Fathers) of his Apostolic Exhortation Catechesi
Tradendae (in regard to the Synod of Bishops on Catechesis from the milieu of the Church) that
the early collaborators of the Apostles continued their mission of teaching. In the period after the
Apostles, important works were written from Clement to Origen (Catechesi Tradendae 12; John
Paul IT 1979, 6-7). Also in his Apostolic Letter Orientale Lumen (18, note 38; John Paul II 1995,
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15), John Paul II stated that the letters of the Apostles and Fathers of the Church (including the
quoted so-called First Letter of Clement to the Corinthians) left us a testimony to the very close
and fraternal relations between the churches, in full communion of faith, respecting their specific
characteristics and identities, and in spite of their various problems and differences.

It should be noted that the term Apostolic Fathers was coined by the deliberate abbreviation
(by librarians, booksellers, readers — Lincicum 2015, 139) of the title of J. B. Cotelerius’ treatise
of 1672: “SS. Patrum qui temporibus apostolicis floruerunt, Barnabe, Clementis, Hermce, Ignatii,
Polycarpi opera edita et non edita, vera et supposita, graece et latine, cum notis.”*. However, here
we may speak of, or it may rather refer to, “The published and unpublished works of the Holy
Fathers:... who developed their activities in the Apostolic Age...” However, Luigi Longobardo and Jan
Krupa, for example, in their 2019 article, mistakenly believed that the term Apostolic Fathers was
associated with the Latin title of the above-mentioned publication, which they listed only in the
brief and non-existing form “Patres aevi apostolici” (Longobardo - Krupa 2019).

St Clement of Rome was actually an Apostolic Father who may have lived during the lifetime
of the longest living Apostle, St John. We can associate the Apostolic Fathers (within the early
Church Fathers)* with a heterogeneous collection of Christian pastoral writings that were produced
approximately from the end of the 1st century to the middle of the 2nd century AD. (Longobardo -
Krupa 2019). They relate to the tradition of the Church and draw on the activities and teachings of
important Apostles and missionaries, such as Sts Paul, Peter, and John (Suchének - Drska 2013, 72).
From the Apostles, of whom they were generally disciples, they took the Treasure of Faith (Judak
2002, 8). They also relied firmly on the Holy Scriptures and Judeo-Christian foundations, but less
on Hellenistic education (Suchanek - Drska 2013, 74). We particularly include here the following
writings nowadays: the so-called First and Second Clement’s Letters to the Corinthians, the seven
authentic Letters of Ignatius of Antioch, Polycarp’s Letter to the Philippians, Polycarp’s Martyrium,
the Didache, the Letter of Barnabas, the Letter to Diognetus, the Shepherd of Hermas, and fragments
of Papias and Quadratus [Ehrman (ed.) 2003, 12-14].

The writings of the Apostolic Fathers, in addition to the canonical books of the Old (46 books)
and New (27 books) Testaments of the Church, were also significantly copied and read by members
of the Church at least into the medieval period [Ehrman (ed.) 2003, 3]. For example, even Pope
Benedict XVI, on the 7th of March 2007, stated during the General Audience in the Audience
Hall of Paul VI (the main topic was St Clement of Rome) that the First Letter of Clement to the
Corinthians had received almost canonical solemnity (Benedict XVI 20074, 2; 2009, 8).

While with the First Letter of Clement to the Corinthians®, one can suppose the authorship
of St Clement of Rome himself [Benedict XVI 2007a, 1; Benedict XVI 2009, 7; Ehrman (ed.)
2003, 21-23], for the later so-called Second Letter of Clement to the Corinthians®, actually
a sermon, the author has been unknown yet [Ehrman (ed.) 2003, 157-158]. Therefore, I might
say that St Clement of Rome, as one of the Apostolic Fathers, entered the history of the Church
mainly through his so-called First Letter to the Corinthians, namely, from “The church of God that

> Here is, for instance, his revised version in two volumes of 1698 from Antwerp [Cotelerius (ed.) 1698a;

1698b] that is available online as well.

The early Church Fathers can be roughly divided into the Apostolic Fathers and then those who served

before and after the First Council of Nicaea (325 AD). Among the works of the latter two groups may be

found the Church Fathers who composed important mystagogical works or catecheses for the Church.

These were mainly Sts Irenaeus (of Lyons), Augustine, Ambrose, Cyril of Jerusalem, John Chrysostom,

and Theodore of Mopsuestia (Datelinka 2019, 65-87).

> It might be dated to the mid-90s of the 1st century [Ehrman (ed.) 2003, 23-25] or after 96 (Benedict XVI
2007a, 2; 2009, 8).

¢ TItis probably dateable to the 40s of the 2nd century [Ehrman (ed.) 2003, 159-160].
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temporarily resides in Rome, to the church of God that temporarily resides in Corinth,...” (1 Clemens,
Prologus; 1 Clemens 2003, 35).

The Codex Alexandrinus (the 5th century) is one of the four or five great uncial codices of the
4th - 5th centuries that contain the entire text of the Bible in Greek. Among the New Testament
books and writings of the given codex, which formely originated in Alexandria (Egypt), are found
almost the whole of the so-called First Letter (excluding parts 57:7-63:4) and part of the so-called
Second Letter (parts 1:1-12:5) of Clement to the Corinthians [Bruce 1988, 206-207; Ehrman (ed.)
2003 30]. Also, the Nomokanons of St Methodius (made for Great Moravia) lists two Letters of
Clement in title L (On the Canon of Prayers and on Chanting and Reading...) among the venerable
and sacred books of the New Testament for clerics and laity (Nomokanons L, Ap 85; Nomokanons
2013, 288-289). It is part of the 85th Canon of the Apostles’. The two Letters of Clement are also
found in the Codex Hierosolymitanus of 1056, alongside other works of the Apostolic Fathers
[Ehrman (ed.) 2003, 3].

The First Letter of Clement to the Corinthians was written, according to the Five Books Against
Heresies/Adversus Haereses of (St) Bishop Irenaeus of Lyons (circa 140 — 202), by Clement, the
third Bishop of Rome after St Peter. This Clement had experienced the preaching of the Apostles
and conversed with them too (Irenaeus. Adversus Haereses 111, 3; AH 1857, 849-850; Benedict
XVI 2007a, 1; Benedict XVI 2009, 7; Buttler — Collorafi 2022, 9-10; Kraft 2018, Murgasova 2016,
16-17).

Bishop Eusebius of Caesarea (T before 341) also confirmed the letter that Clement had written
to Corinth. Namely, he mentioned a letter from Dionysius, the Bishop of Corinth, to Soter, the
Bishop of Rome, dated about 170. Dionysius wrote to Soter that in Corinth they were reading
and taking advice from his letter and the previous letter written by Clement (Eusebii Historia
Ecclesiastica IV, XIII; EHE 1926, 381-385; Buttler — Collorafi 2022, 13; Kraft 2018).

Ill. The Third Successor of St Peter

The succession of St Clement of Rome to the See of Peter is reflected in John Paul II's Address to
a delegation of dignitaries from (North) Macedonia (then FYROM) on the 22nd of May 2000.
The main theme of the address was to deliver a speech to the traditional Macedonian delegation
coming to the Basilica of St Clement in Rome to honour Sts Cyril and Methodius. In doing so, the
Pope pointed out that the church also contains the venerable remains of St Clement of Rome, the
third successor of Peter, and of St Cyril, the younger of the Solonica brothers, the Apostles of the
Slavs (Address to the Delegation from FYROM; John Paul II 2000, 1).

As I mentioned above, (St) Bishop Irenaeus of Lyons, who was already active before 202, stated
that St Clement became the third successor after St Peter, between Cletus and Evaristus (Irenaeus.
Adversus Haereses III, 3; AH 1857, 849-851; Benedict XVI 2007a, 1; 2009, 7; Butler — Collorafi
2022, 9-11; Kraft 2018).

The consecration of Clement by Peter in connection with the interpretation of the apostolic
succession, however, is given in Tertullian’s De Praescriptione Haereticorum (circa 160 — 220; De
Praescriptione Haereticorum XXXII; TLDPH 1842, 405). The author mentions neither Linus nor
Cletus as successors of St Peter. A different view from that of St Irenaeus of Lyons was, in a way,
also held by Rufinus of Aquileia (turn of the 4th and 5th centuries) in his preface to the Books

7 Since the Council of Trullo (Concilium Quinisextum in 692) there have been 85 Canones Apostolorum

recognised by the Church in the East. The Latin Church in the West has only recognised 50 of them, not
Canons 51 to 85.
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of Recognitions of St Clement addressed to Bishop Gaudentius. Rufinus, in fact, on the basis of
a supposed letter of St Clement to James the Younger® (the brother of the Lord) thought that Linus
and Cletus were only in charge of the episcopate in Rome. To put it simply, they could only have
been a kind of auxiliary bishops.” Peter was then to fulfill the office of Apostle in Rome with the
help of the two bishops mentioned above. After Peter’s death, however, the teaching chair was
already occupied by St Clement (Rufini Aquileiensis Presbyteri in S. Clementis Recognitionum
Libros, Praefatio ad Gaudentium Episcopum; Recognitiones 1857, 1207-1208; Butler — Collorafi
2022, 11).

According to Eusebius of Caesarea, St Clement of Rome, Bishop of Rome, died in the third
year of the reign of the Emperor Trajan (98 - 117)", having previously handed over his office as
bishop of Rome to Evaristus after nine years of preaching the Word of God (Eusebius Historia
Ecclesiastica III, XXXIV; EHE 1926, 379). Hence, he should not be identified with the Consul
Titus Flavius Clemens, who was most likely executed by the emperor Domitian (81 - 96) as early
as 96 because of his affiliation with the Christians (Kochan - Kuzmyk 2016, 36).

It is also important in relation to the succession of St Clement after St Peter that at the time
of St Clement of Rome, St Ignatius of Antioch' had already stated in the preface to his Letter
to the Romans that their Church (of the Romans) presided over charity - “..., et presidens in
charitate,...” (Ignatius Antiochensis. Epistula ad Romanos, Prologus; Ignatius 1849, 40; Buttler -
Collorafi 2022, 6-8; Benedict XVI 2007b, 4). Also Part ITI of the Letter of St Ignatius of Antioch to
the Romans, which he wrote before his martyrdom in Rome, can be understood as an exhortation
to heed what the Church of Rome says also in the Church of Antioch (Ignatius Antiochensis.
Epistula ad Romanos, IIT; Ignatius 1849, 44; Buttler — Collorafi 2022, 7).

IV. The Unity of the Church

The theme of the unity in the Church, also in relation to the work of St Clement of Rome, can be

traced in two documents of Pope John Paul II:

a) Apostolic Exhortation Reconciliatio et Paenitentia (2; John Paul IT 1984, 2-3) of the 2nd of
December 1984;

b) Apostolic Letter Orientale Lumen (18; John Paul IT 1995, 15) of the 2nd of May 1995.

The aforementioned apostolic exhortation addresses reconciliation and repentance in the Church.
In it, Pope John Paul II stated that throughout history the Church has had the experience of
sporadic disagreements among its members because of differences of opinion or options in
the field of doctrine and pastoral care (Reconciliatio et Paenitentia 2; John Paul II 1984, 2-3).
St Clement of Rome and articles 3 to 6 as well as 57 of his so-called First Letter to Corinth were
quoted by the Pope in this very context. In these sections St Clement denounced the wounds
within the (ecclesial) community of Corinth (Reconciliatio et Paenitentia, footnote 5; John Paul
111984, 52).

The Apostolic Letter Orientale Lumen was written by John Paul II on the occasion of the
centenary of the Encyclical Orientalium Dignitas of Pope Leo XIII (1878 — 1903), which concerned
the Eastern traditions of the whole Church to be safeguarded, and the intention (as John Paul II
had also expressed in Orientale Lumen) to be instrumental in the renewal of unity with all the

In the letter in question Clement himself speaks of his succession to Peter.
St Peter also had a (auxiliary) bishop, Zacchaeus, in Caesarea.

10 That is, between about 100 and 101.

' Bishop of Antioch between 70 and 107.
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Christians of the East (Orientale Lumen 1; John Paul II 1995, 1). As I have noted above, John
Paul IT emphasised here that St Clement of Rome also left us evidence in his (so-called the First)
Letter to Corinth about the close relations between the (Christian) churches based in different
areas, while they were in full communion of faith despite their specificities (Orientale Lumen 18,
footnote 38; John Paul II 1995, 15, 24).

There were efforts for unity in the Church before and after the Second Vatican Council (the
11th of October 1962 - the 8th of December 1965). However, there is a difference with whom
the (Catholic) Church felt in communion before and after this Council. In the Catechism of the
Council of Trent (original written in 1566) we read that in the Church Militant'? cannot be found
infidels, heretics, schismatics, and excommunicated (CCT I, X, Question VIII; CCT 1867, 94-
95). Thus, the Catholic Church did not even understand other Christian churches in the same
communion, which, moreover, would also have recognised its head, the Pope.

Among the last to have commented on the issue before the Second Vatican Council was the
aforementioned Pope Pius XI, who in 1928 issued the Encyclical Mortalium Animos (Pius XI
1928, 1-8). It concerned religious unity, and in its 10th article it states: “So, Venerable Brethren, it
is clear why this Apostolic See has never allowed its subjects to take part in the assemblies of non-
Catholics: for the union of Christians can only be promoted by promoting the return to the one true
Church of Christ of those who are separated from it, for in the past they have unhappily left it...
During the lapse of centuries, the mystical Spouse of Christ has never been contaminated, nor can she
ever in the future be contaminated, ...” (Mortalium Animos 10; Pius XI 1928, 5-6). In this context,
the Church was founded by Christ “...as a perfect society, ... which should carry on in the future
the work of the salvation of the human race, under the leadership of one head, with an authority
teaching by word of mouth, and by the ministry of the sacraments, the founts of heavenly grace; for
which reason He attested by comparison the similarity of the Church to a kingdom, to a house, to
a sheepfold, and to a flock.” (Mortalium Animos 6; Pius XI 1928, 3). I can add to my interpretation
the ideas from Article 11 of the same encyclical, where Pope Pius XI quoted Lactantius (turn of the
3rd and 4th centuries) and thus accented that only the Catholic Church stuck to the true worship
and represented the fount of truth, the house of Faith and the temple of God. If one moves away
from it or does not join it, he or she alienates himself or herself from the hope of life and salvation
(Mortalium Animos 11; Pius XI 1928, 6).

In the Catholic Church, after the Second Vatican Council, there were changes in the
composition of the Church and unity within it. The Church Militant on the earth was changed
into a Pilgrim Church (Lumen Gentium 48-51; Paul VI 1964, 24-26). It is (still) accepted that only
through Christ’s Catholic Church, which is the all-embracing means of salvation, can the fullness
of the means of salvation be achieved (CCCH 816; CCCH 2019; UR 3; UR 1964, 2-3).

From the full communion of the Catholic Church, various communities have separated
throughout history, in which today are born those who believe in Christ, are justified by baptism
through faith and incorporated into Christ, are the Christians, and are accepted by the sons of
the Catholic Church as their brothers. They are in communion with the Catholic Church, even
though this communion is not perfect (CCCH 818; CCCH 2019; UR 3; UR 1964, 2). In the
dogmatic constitution on the Church, Lumen Gentium, promulgated by Pope Paul VI on the 11th
of November 1964 (Lumen Gentium; Paul VI 1964, 1-51), Article 8 states that even outside the
Catholic Church, headed by St Peter’s successor and the bishops (who are in communion with
that successor), there are “...many elements of sanctification and of truth,...” which prompt Catholic
unity (Lumen Gentium 8; Paul VI 1964, 4). The separated churches and communities are used by

2 The communion of the faithful on the earth who profess the same faith and partake of the same

sacraments, as well as heading to Heaven for the Church Triumphant.
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the Spirit of Christ as instruments of salvation. The efficacy of these instruments then “...derives...
from the very fullness of grace and truth entrusted to the (Catholic) Church? (UR 3; UR 1964, 2).

The visible bonds of communion that ensure the unity of the pilgrim Church are: “profession
of one faith received from the Apostoles; common celebration of divine worship, especially of the
sacraments; apostolic succession through the sacrament of Holy Orders (sacramentum Ordinis),
maintaining the fraternal concord of God’s family.” (CCCH 815; CCCH 2019). Under the valid
Catechism of the Catholic Church, the renewal of the unity of the Church is to be ensured by
the Catholic Church towards other Christians through a common ecumenical prayer, dialogue,
cooperation and fraternal knowledge, as well as through the ecumenical forming of the faithful
and priests (CCCH 821, CCCH 2019).

In the important declaration of the former Congregation (now Dicastery) for the Doctrine of
the Faith, Dominus Iesus, we can read that there is only the one Church of Christ, which subsists
in the Catholic Church led by the successor of Peter and the bishops in communion with him. “The
Churches which, while not existing in perfect communion with the Catholic Church, remain united
to her by means of the closest bonds, that is, by apostolic succession and a valid Eucharist, are true
particular Churches. Therefore, the Church of Christ is present and operative also in these Churches,
even though they lack full communion with the Catholic Church, since they do not accept the Catholic
doctrine of the Primacy, which, according to the will of God, the Bishop of Rome objectively has and
exercises over the entire Church.” (DI 17; DI 2000, 9).

Those ecclesial communities which lack a valid episcopate and the true and full substance of
the Eucharist are therefore not churches in the true sense of the word. By baptism the members
of these communities have been incorporated into Christ, and are thus with the Church only in
a kind of imperfect communion (DI 17; DI 2000, 10).

The statement “Extra ecclesiam nulla salus” has ceased to be absolutely valid in the Church
after the Second Vatican Council. While the Catechism of the Catholic Church affirms that all
salvation comes from Christ, who is the Head of the Body, which is the Church (CCCH 846;
CCCH 2019), this does not apply to people “...who, through no fault of their own, do not know the
Gospel of Christ or his Church,...” (CCCH 847; CCCH 2019). These too, according to the Dogmatic
Constitution Lumen Gentium, can sincerely seek God, do his will through the influence of grace,
as the voice of their conscience makes known to them, and they can also attain salvation (Lumen
Gentium 16; Paul VI 1964, 8).

V. Martyrdom in Crimea

The martyrdom of St Clement of Rome is reflected in one encyclical (from 1985) and in two

speeches (from 2001 and 2002) of Pope John Paul II:

a) Encyclical Slavorum Apostoli (II, 4; John Paul I 1985, 3) from the 2nd of June 1985;

b) Pope John Paul IT’s speech during the opening ceremony of his visit to Ukraine in Kiev (1; John
Paul IT 2001b, 1) on the 23rd of June 2001;

c) Pope John Paul IT’s speech during the opening ceremony of his visit to Bulgaria in Sofia (1;
John Paul IT 2002, 1) delivered on the 23rd of May 2002.

In all of the above-mentioned documents, Pope John Paul II referred to St Clement as a Pope,
asaint, and a martyr. Both the text of the Encyclical Slavorum Apostoli and John Paul IT's address in
Kiev show that he links the martyrdom of St Clement with Crimea (Address in Kyiv 1; John Paul II
2001b, 1; Slavorum Apostoli II, 4; John Paul I 1985, 3). In his address in Kiev, the aforementioned
Pope reminded the attending clergy and statesmen that as many as two Popes had died as martyrs
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in exile in Crimea, namely the much-discussed St Clement I at the end of the first century and
St Martin I in the middle of the seventh century (Address in Kyiv 1; John Paul IT 2001b, 1).

As the Bishop of Rome, St Clement of Rome is mentioned in the sources since the 2nd century,
namely by the aforementioned (St) Bishop Irenaeus of Lyons. He refers to him as the third Bishop
of Rome after St Peter. His martyrdom, however, only began to appear in various sources from
the 4th to 6th centuries (Benedict XVI. 2007a, 1; Benedict XVI. 2009, 7), written by, for example,
Rufinus of Aquileia (397) in De adulteratione librorum Origenis; Pope Zosimus (417 - 418)
through his letter; the unknown author of the biography of Pope Clement I in his Liber Pontificalis
(the first half of the 6th century); or even Gregory of Tours in his Liber in Gloria Martyrum (the
last decades of the 6th century) (Curta - Williamson 2021, 19; Kashtanov — Korolev - Vinogradov
2018, 205).

The first connection between St Clement and the veneration of his relics in Chersonesos is
probably in the Travelogue of Theodosius, a possible pilgrim from Frankish Gaul, who wrote it
around 530. The tomb of St Clement, to which a procession was made on his feast day (probably
the 25th of November), was placed on an island, and pilgrims, according to this author, reached
it in small boats or small ships (barcae; Curta - Williamson 2021, 21-22; Kashtanov - Korolev -
Vinogradov 2018, 206).

In the following lines, it is useful to comment on martyrdom, relics and their importance
(among other things) in the consecration of altars in the Catholic Church in the context of the
history of its centre, Rome, where the significant relics of St Clement are deposited.

In St John’s Apocalypse/Book of Revelation, with regard to the altar in Heaven and the martyrs
present, it is stated: “When he (the Lamb) broke open the fifth seal, I saw underneath the altar the
souls of those who had been slaughtered because of the witness they bore to the word of God. They
cried out in a loud voice, ‘How long will it be, holy and true master, before you sit in judgment and
avenge our blood on the inhabitants of the earth?’ Each of them was given a white robe, and they were
told to be patient a little while longer until the number was filled of their fellow servants and brothers
who were going to be killed as they had been.” (Rev 6:9-11; CHB 2002). This passage, written by
St John, clearly explains why the same relationship and pattern began to be applied on the earth
within the Christian oikumene.

Pope Gregory (I) the Great (590 — 604) still opposed any transfer of relics (parts of the bodies
or bodies of martyrs and saints), and in the consecration of the Church of St Agatha the Martyr
he could most probably have only used relics of fabrics (contact relics) given to the tombs of
St Sebastian and St Agatha. However, his third successor in order, Pope Boniface IV (608 - 615),
used as many as 28 carts of relics from the catacombs at the consecration of the Pantheon as early
as 609. This church was then dedicated to all the Martyrs (Jensen 2014, 164-166).

The transfer of the mortal remains of Christian martyrs and saints from the unprotected
outskirts of Rome or from abroad to Roman churches and the Lateran Palace already began in the
40s of the 7th century under two Popes of Eastern origin, Pope John IV (640 - 642) and Theodore
I (642 - 649). The repositioning of the bones of martyrs was more or less a custom of the Church
in the East. The custom in question - to relocate the bones of saints and especially of martyrs -
had previously been rejected by the Popes (Husar 2016b, 32; 2017, 97; Krautheimer 2000, 90, 113).
Moreover, there was Canon 83 of the Council of Carthage [LXXXIII (Greek LXXXVT); Percival
(ed.) 1900, 482] from 401 stating that all altars where the bodily remains of martyrs were not
present should not be venerated (Jensen 2014, 161, footnote 35). Several scholars have mistakenly
believed that Canon LXXXIII also mandated their destruction (e.g. Doig 2009, 89). However, this
concerned probably only the altars that were erected by the roadsides and in the fields in memory
of the martyrs. It was not until the Second Council of Nicaea in 787, which established in its
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Canon 7 [VII; Percival (ed.) 1900, 560] that the consecration of churches without the relics of the
martyrs should be rectified and any bishop who did so without the holy relics should be deposed.

However, the consecration of altars in churches, or rather the rite of the dedication of the
church before the 6th century, was first performed only in the form of the celebration of the
Holy Mass. Thereafter, as part of the consecration of churches, relics have been inserted into the
altars since the 6th century, as was the case with the aforementioned consecration of the Church
of St Agatha the Martyr in Rome by Pope Gregory (I) the Great in 591/592 (Jensen 2014, 153,
160-161).

As T have noted elsewhere, relics had been transported on a large scale to churches and
monasteries outside the walls of Rome since the second half of the 8th century, particularly from
the pontificate of Paul I (757 - 767), and later Pope Hadrian I (772 - 795) even had to impose
a ban on the export of relics of martyrs and saints outside the boundaries of Rome (Husar 2016b,
32-33; 2017, 97 - see here also further reading).

The situation with the placement of relics in altars before the Second Vatican Council can be
understood by looking at the Code of Canon Law of 1917, which was created mainly by Popes
Pius X (1903 - 1914) and Benedict XV (1914 - 1922). In § 4 of Canon 1198 (CIC 1917, 331) it
is written: “As in a fixed/importable altar, so in a sacred stone let there be, according to the norms
of the liturgical law, a tomb containing the relics of saints, enclosed by a stone.” In this statement is
contained the unequivocal obligation of the presence of a relic in functioning altars.

After the Second Vatican Council, however, according to § 2 of Canon 1237 of the new Code
of Canon Law: “The ancient tradition of placing relics of martyrs or other saints under a fixed altar is
to be preserved, according to the norms given in the liturgical books.” (CCL 2023). Nevertheless, the
given liturgical books, such as the Roman Missal or the Ceremonial of Bishops, no longer contain
an explicit requirement for the presence of relics under an altar (Senz 2023).

I would like to dwell for a moment on the aforementioned Pope Martin I (645 - 654/655), who
originally came from Umbria. Because of his opposition to monothelitism, he was captured by the
Eastern Roman Emperor Constans IT (651 - 668) and eventually exiled to Chersonesos, where he
died in 655. This was during the period of acceptance of monothelitism in the Empire between
638 and 680 (Husar 2018, 95). Monothelitism proclaimed that Christ had only one will (monos
+ thelema) and two natures. In contrast, the dogma of his two wills (human and divine together
with omnipotent) and two natures (divine and human) is generally accepted in the Church, based
on the conclusions of the 6th Ecumenical Council of Constantinople in 681. This is stated in the
current Catechism of the Catholic Church (CCCH 475; CCCH 2023). In the previous catechism
(before the Second Vatican Council) the emphasis was only on the presentation of Christs two
natures (CCT I, III, Question XI; I, IV, Question II; CCT 1867, 46-47, 49).

VI. Transfer of the Relics of St Clement of Rome by the Salonica Brothers

The translation of the relics of the referred saint and successor of St Peter by the Salonica Brothers

is treated in the following three documents of Pope John Paul II:

a) Letter Convenistis/Epistula missa ad universum Clerum Cecoslovachiae MC anniversaria
memoria incidente ab obitu S. Methodii [2, Ioannes Paulus PP. II 1985, 2-3; Bugel (ed.) 2003,
132] of the 19th of March 1985;

b) Encyclical Slavorum Apostoli (II, 4; John Paul IT 1985, 3) of the 2nd of June 1985;

c) Pope John Paul IT’s speech during the opening ceremony of his visit to Bulgaria in Sofia (1;
John Paul IT 2002, 1) on the 23rd of May 2002.
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In both of the aforementioned documents of 1985, Pope John Paul I mentioned the fact that the
relics/remains of St Pope Clement were carried by Sts Cyril and Methodius from Chersonesos
in Crimea all the way (to the West or even to Great Moravia and then also) to Rome at the
Christmastide (Convenistis 2, Ioannes Paulus PP. II 1985, 2-3; Bugel ed. 2003, 132), and were
presented to Pope Hadrian II (867 - 872) (Slavorum Apostoli II, 4; John Paul II 1985, 3).

The speech of John Paul II states that Pope Hadrian II personally came to meet with the Holy
Salonica Brothers, who had come to Rome to bring the relics of St Pope Clement (Apostolic Visit
in Sophia 1; John Paul II 2002, 1).

The mortal remains/relics of St. Clement of Rome mentioned above were found on the Crimean
Peninsula, specifically in Chersonesos, during the mission of Sts Constantine and Methodius to the
Khazars in 860 - 861 (Vita Constantini-Cyrilli 1-6; Vita Constantini 2010, 103-108; Husar 2016a,
166; Husar 2016, 96-97). The discovery of St Clement’s relics in Chersonesos was reflected in three’?
texts (a short history, a sermon and a hymn) that St Constantine-Cyril had composed in honour of
St Clement, as his contemporary, Anastasius Bibliothecarius, also reported to Bishop Gauderich of
Velletri (Curta - Williamson 2021, 25-26; Epistola 60; MMFH III 2011, 144-146).

The short history, which St Constantine-Cyril first translated in Rome, before his death, from
Greek into Old Church Slavonic, is preserved in the manuscripts from the Russian milieu of
the 15th and 16th centuries under the title “Slovo na prenesenie mostem preslavnago Klimen'ta
istoricoskuju imuste besédu”. This work is also called the Kherson Legend (Curta — Williamson
2021, 26-27). Today we also have its translations in Latin (Vasica 1948, 38-80), German (Sermo
in translatione; Sermo in translatione 2012, 95-101) or English (Butler 1993-1994, 15-39), for
instance.

Regarding the visit of the Khazars by the Salonica Brothers, we know that Constantine also
appeared at a banquet and meetings with the Khazar Khagan, where he discussed faith issues with
the Jews. These concerned the Holy Trinity, the incarnation of the Son of God, and the fact that
Jesus Christ is the Savior and in Him all prophecies were fulfilled (Zitije Konstantina Filosofa IX-
XI; ZKF 2010, 61-75). It was even possible to baptise 200 people thanks to Constantine’s teachings,
even though the Kagan of the Khazars himselfremained a follower of Judaism (Galuska - Vaskovych
2013, 11). The visit in question also had a diplomatic dimension, which was to transform into the
renewal or creation of a Byzantine-Khazar alliance against the Rus, who attacked Constantinople
in 860 (Curta - Williamson 2021, 25; Galuska — Vaskovych 2013, 11).

We do not know if the Salonica Brothers originally planned to come to Rome. The Roman
Legend (Vita Constantini-Cirilli 8; Vita Constantini 2010, 109-110) mentions an invitation given
to them by the Pope on the basis of their activities in Moravia, which he appreciated. In the
Life of Methodius (Zitije Mefodija V; ZMAM 2010, 125) it is again stated that after three years
Constantine and Methodius returned from Moravia (it is unknown where), where they taught
their disciples. There is also a mention (Zitije Mefodija VI; ZMAM 2010, 126) that the Pope sent
for them when he heard about Constantine and Methodius. In the Life of Constantine (Zitije
Konstantina Filosofa XV; ZKF 2010, 84) it is again mentioned that after 40 months Constantine
went to ordain disciples (but it is also unknown where). The invitation from the Pope then came
only on the basis of the conversations of the Salonica Brothers with the clergy in Venice about the
Slavonic liturgy (Zitije Konstantina Filosofa XVI-XVII; ZKF 2010, 85-90).

According to some authors, the Salonica Brothers planned to sail to Byzantium from Venice,
but during the late autumn of 867 they received an invitation from Pope Nicholas I (858 - 867)
because of the aforementioned conversations with the Venetian clergy (Dvornik 1970, 146-147;
Dvornik 1970, 131-133; Lowe 1983, 655-656). Constantine and Methodius could have arrived in

13 They are now most probably lost in their original form.
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Rome either in December 867 at the earliest or in early 868 at the latest, since Pope Nicholas I, who
had invited them to Rome, died on the 11th of November 867, and the new Pope Hadrian II did
not ascend the See of St Peter until the 14th of December 867 (Dvornik 1970, 145; Dvornik 1970,
131; Husér 2016b, 31; 2017, 95).

Regarding the arrival of the Salonica Brothers with the relics of St Clement of Rome in Rome
itself, I can state on the grounds of the relevant primary written sources mainly the following.
Pope Hadrian IJ, at the time of the arrival of the Salonica Brothers to Rome (867/868), is said to
have “...learned that the above-named Philosopher was bringing with him the body of St Clement....,”.
(Vita Constantini-Cyrilli 9, Vita Constantini 2010, 110). He then “...rejoiced greatly...and stepped
out to meet them with the clergy and people of the city, receiving them with great honors.” (Vita
Constantini-Cyrilli 9; Vita Constantini 2010, 110). This story is also similarly recounted in other
written sources concerning the Salonica Brothers (e.g. Zitije Konstantina Filosofa XVII; ZKF
2010, 90; for more sources, see Husar 2017, 95).

VII. The Basilica of St Clement in Rome

The Basilica of St Clement in Rome, or Basilica di San Clemente in Italian, was discussed several
times in the documents of the aforementioned Popes, either as the burial place of St Constantine-
Cyril or as a place of the homage to the Salonica Brothers and especially to St Constantine-Cyril.
This was the case in 8 addresses of Pope John Paul II to delegations of official representatives of
Bulgaria and North Macedonia, or in his two letters (one of them is apostolic) and the Encyclical
Slavorum Apostoli. There are also two references to the basilica dedicated to St Clement of Rome
in two apostolic letters written by Pope John XXIII and Paul VL.

I. In this group of documents there are primarily those that mention the given basilica mainly as

the burial place of St Constantine-Cyril:

1. The earliest papal document considered chronologically is Pope John XXIII’s apostolic
letter on the 11th of May 1963, Magnifici Eventus, which he addressed to the Catholic high
priests/bishops (pl. antistites in Latin) of the Slavic countries. In it, the Pope gives thanks
for the arrival of Sts Cyril and Methodius in Great Moravia. In the letter, the Pontiff also
stated that the body of St Cyril was buried in the city’s (/Rome’s) shrine/church (sg. aede in
Latin) of St Clement (Magnifici Eventus; Ioannes PP. XXIII. 1963, 2).

2. Then, in 1969 (the 2nd of February), the Apostolic Letter Antiquae Nobilitatis on the
occasion of the 1100th anniversary of the death of St Cyril was issued from the pen of
Pope Paul VI. The letter also mentions the burial of St Cyril in the Basilica of St Clement
(Antiquae Nobilitatis; Paul VI 1969, 4). In addition, Pope Paul VI outlined in that letter
how, in 1963, he handed over to this basilica the then discovered remains of St Cyril. This
was done during the Holy Mass and in the presence of many Fathers of the then-going
Second Vatican Council (Antiquae Nobilitatis; Paul VI 1969, 1-2).

3. In 1980 and then twice in 1985, Pope John Paul II mentioned the death of St Cyril in
Rome and afterwards his burial in the Basilica of St Clement. This was in the Apostolic
Letter Egregiae Virtutis (on the proclamation of Sts Cyril and Methodius as Co-Patrons of
Europe) of the 31st of December 1980 (Egregiae Virtutis 1; Ioannes Paulus PP. IT 1980, 2),
then in the Letter Convenistis of the 19th of March 1985 (Convenistis 1; Ioannes Paulus
PP. II 1985, 2; Bugel ed. 2003, 130), and in the Encyclical Slavorum Apostoli of the 2nd of
June of the same year (I, 3; John Paul II 1985, 2). As for the encyclical Slavorum Apostoli,
the Pope recalled that St Cyril's relics are still held in this basilica with profound reverence
(Slavorum Apostoli I, 3; John Paul IT 1985, 2).
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4. Finally, there is the aforementioned Address of Pope John Paul II on the visit of officials
from (North) Macedonia (then FYROM) on the 22nd of May 2000. In addition to the
traditional annual veneration of the Salonica Brothers in the basilica under discussion,
there is also a reference to the custody of the venerated remains of St Clement of Rome, the
third successor of (St) Peter, and St Cyril, the younger of the Salonica Brothers, who were
the Apostles of the Slavs (Address to the Delegation from FYROM; John Paul II 2000, 1).

II. Next, there is a group of documents where the Basilica of St Clement is discussed as a place of
the homage to the Salonica Brothers and especially to St Constantine-Cyril:

1. In Pope John Paul IT’s Address to Bulgaria’s new ambassador to the Holy See, Kiril Kirilov
Maritchkov, we have a reference to the annual tribute of the Bulgarians and their highest
representatives to Sts Cyril and Methodius, who were the evangelisers of Central Europe
and are also part of Bulgaria’s history and tradition (Address to Maritchkov 1; John Paul
111992, 1).

2. In 1997, the Slavic Pope addressed both delegations from (North) Macedonia and Bulgaria
on the 23rd (Address to a Delegation from the FYROM; John Paul IT 1997a, 1) and 24th of
May (Address to Bulgarian Delegation 1; John Paul IT 1997b, 1), that came to the tomb of
St Cyril on the feast of the Salonica Brothers to honour them and their work.

3. About two years later, on the 22nd of May, Pope John Paul II greeted a delegation from
(North) Macedonia during the annual visit to the Basilica of St Clement in Rome on the
occasion of the feast of Sts Cyril and Methodius, which also commemorated the relics
of St Cyril there (Address to a Delegation from the FYROM, John Paul II 1999a, 1). In
a similar vein, the same Pontiff rejoiced at the same objectives of the pilgrimage made by
the officials of Bulgaria on the 25th of May 2001 (Address to a Delegation from Bulgaria 1;
John Paul IT 2001a, 1).

4. Almost before the end of his pontificate, in 2004, Pope John Paul IT welcomed in Rome
some of the highest dignitaries from Bulgaria (Address to Professor Oghnjan Gerdjikov 1;
John Paul II 2004b, 1) and (North) Macedonia (Address to H.E. Mr Branko Crvenkovski;
John Paul IT 2004a, 1) on the 24th of May. They both had arrived with their delegations to
pay homage to Sts Cyril and Methodius in St Clement’s Basilica in Rome. In the first case,
the aforementioned delegation came headed by its Speaker of Parliament and in the second
case by its President.

There are references to the bringing of the relics of St Clement of Rome to the City of Rome
or directly (?) to the Church of St Clement in the Life of Constantine the Philosopher (Zitije
Konstantina Filosofa XVIIL; ZKF 2010, 94) and in the Roman Legend (Vita Constantini-Cirilli 12;
Vita Constantini 2010, 112). At the end of the Roman Legend is the story of Methodius’ pleading
with Pope Hadrian II for the burial of his brother Cyril in the Church of St Clement “..., whose
body with great labor and zeal he had found and brought here.” (Vita Constantini-Cirilli 12; Vita
Constantini 2010, 112). We have a similar statement in the Church Slavonic Life of Constantine
the Philosopher: “...let him be laid in the Church of St Clement, with whom he came here.” (Zitije
Konstantina Filosofa XVIII; ZKF 2010, 94).

Cyril himself died 50 days after he had become a monk in Rome (the 14th of February 869)
and was subsequently laid to the right of the altar in St Clement’s Church in a marble coffin sealed
with Pope Hadrian IT's own seal (Grotz 1970, 175; Vita Constantini-Cyrilli 12; Vita Constantini
2010, 112). On the occasion of his funeral, “...a large number of clergy and people gathered,... giving
thanks to God, accompanied by canticles and hymns of praise,...” (Vita Constantini-Cyrilli 12; Vita
Constantini 2010, 112-113). The Life of Constantine the Philosopher even states that, “...over his
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tomb they (the Romans) painted an image, preparing to burn lights over it day and night, praising
God, Who thus glorifies those who glorify Him; for to Him is glory and honour for ever. Amen.”
(Zitije Konstantina Filosofa XVIII; ZKF 2010, 95).

Already at the end of the Ist or the beginning of the 2nd century there must have been at least
one room where Christians worshipped God on the site of today’s St Clement’s Basilica. By about
200 there must have been a titulus Clementis in a dwelling owned by one Clement (Clemens
in Latin). Later, after the legalisation of Christianity by the Edict of Milan (313), a church with
a rectangular ground plan and a semicircular apse was built here and dedicated to Pope Clement
during the pontificate of Pope Siricius (384 - 399; Boyle 1989, 9-10). St Hieronymus also wrote
around 390 that a church stood in Rome which preserved the memory of St Clement until the
time of Hieronymus himself (Boyle 1989, 8).

The alleged relics of St Clement, and also of St Ignatius of Antioch [martyred in Rome circa
107(?)], are kept in the discussed basilica under the main altar, in a marble tomb and specifically
in a box (Boyle 1989, 20, 26). The relics of St Clement are displayed for veneration on the 23rd
of November, his feast day, and are carried in solemn procession through the streets adjacent
to the Basilica of St Clement (BSC 2023). With regard to the relics of St Cyril in the Basilica of
St Clement, a number of details about their original location are lacking. His relics must have been
moved from the present abandoned Lower Church (a 4th century basilica) to the present Upper
Church, a 12th century basilica.

During the turbulent period of the establishment of the first early modern and non-ecclesiastical
Roman Republic, a marble box containing the ashes and bones of St Cyril was said to have been
found in 1798 under the present altar of the Chapel of St Dominic (within the Upper Church of
St Clement’s Basilica). This box was then moved to the Church of the Chiesa Nuova, right next to
the remains of St Philip Neri. The following year it was taken to an unknown location. A small part
of the contents of the box in question was eventually found in the family chapel in Recati, near
the Adriatic coast, in July 1963. Later, in November 1963, the concerned relics were placed in the
altar in the Chapel of St Cyril, which was built in the Upper Church of the Basilica of St Clement
between 1882 and 1886, during the pontificate of Leo XIII (Boyle 1989, 33-34).

There are various frescoes and mosaics associated with St Clement of Rome in the above
mentioned Lower and Upper Churches. The interesting scenes include the mosaic'* from the
triumphal arch over the high altar in the Upper Church. Part of the aforementioned triumphal
arch also features St Peter, who urges St Clement (holding the anchor) to look up to Christ, whom
he (St Peter) has aready promised St Clement- “RESPICE PROMISSUM CLEMENS A ME TIBI
XUM (CHRISTUM)” (Boyle 1989, 32; Nolan 1914, 30).

In John Paul ITs theology of history, the European vision was closely linked with the Cyrillo-
Methodian vision. As Emilia Hrabovec (2017, 14) has already expressed in 2017, during the
course of his pontificate, one of his goals or visions was also “...through the rediscovered spiritual
and cultural heritage of the Christian East and the Christianity of the Slavic peoples, to restore the
identity, unity and evangelising-civilising emanation of Europe.” Pope John Paul II even took from
the representative of Russian Symbolism, Vyacheslav Ivanov, the expression about the two spiritual
halves of the lungs of Europe (Hrabovec 2017, 15).

The above-mentioned addresses of Pope John Paul II, which also treats the Basilica of
St Clement in Rome, can be included among the other addresses given by the aforementioned

" Ttis dated to the 12th century, although this is probably a reproduction (but to a lesser extent) of the 4th —
5th century mosaics from the Lower Church (Boyle 1989, 28) The mosaic scenes from the apse (of the
Upper Church) are early Christian in symbolism, but their placement/setting is already medieval (Boyle
1989, 30).
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successor of St Peter to official delegations from Bulgaria and (North) Macedonia every year in
May since 1979 (Naumow 2017, 113-114). This was more precisely the case around the 24th of
May, when, not least in Bulgaria and North Macedonia, the Day of Sts Cyril and Methodius is also
celebrated. Speeches to Bulgarian delegations were discussed by Natalia Naumow (2017, 112-118)
in one of her scholarly papers a few years ago.

The basic topic of the 14 speeches given to the Bulgarian side was the Salonica Brothers, which
was intertwined with the Pope’s reflections on inculturation, ecumenical dialogue, and the history
and unity of Europe. Pope John Paul IT understood the visits of the aforementioned South Slavic
peoples to San Clemente during his pontificate not only as pilgrimages, but also as encounters
between the East and the West, or between the Greek-Slavic and Latin spheres (Naumow 2017,
113).55

VIII. Asceticism and Repentance

The mentions of asceticism and repentance in both so-called Letters of Clement to Corinth can
be found in one document of Pope Paul VL. In the Apostolic Constitution Paenitemini (II, note
53; the 17th of February 1966) of this Pope, concerning fasting, abstaining from certain foods
and penance, Paul VI (1966, 3, 8) noted that although the necessity of repentance is above all
motivated by participation in the sufferings of Christ, the necessity of asceticism, which chastens
and subdues the body; is also affirmed by the example of Christ Himself. This is reflected in both
the New Testament and the History of the Church, including the so-called two Letters of Clement,
which he quotes in thematic sections, albeit not exhaustively in this area (1 Clemens 7, 4; 8, 5; 1
Clemens 2003, 47, 49; 2 Clemens 8, 1-3; 16, 4; 2 Clemens 2003, 177, 191).

The particular suggestions in the area of repentance and fasting appear in the above-mentioned
so-called Second Letter of Clement, where its author speaks in the first case about the impossibility
of making the Sacrament of Penance or repenting of one’s sins in the Otherworld (2 Clemens, 8,
1-3; 2 Clemens 2003, 177). In the second case, he states that “Fasting is better than prayer, but
giving to charity is better than both (of these given works).” (2 Clemens, 16, 4; 2 Clemens 2003,
191).

The early Church in fasting followed what had become the practice in the period after the
Ascension of the Lord and in the lifetime of the Apostles. The Christians fasted regularly during
the week, but also during Great Lent. The Church’s norms and practice of fasting then, as well as
her norms and practice of Eucharistic fasting, differ markedly from the norms and practice of
the Catholic Church today. The latter today requires fasting only twice a year (on Ash Wednesday
and Good Friday). Eucharistic Fast lasts only one hour before Holy Communion and involves
abstaining from “...any food and drink, except water and medicine.” (CCL Can. 919, § 1; CCL
2023).

During the week, fasting took place on Wednesdays and Fridays in the early Church (Plese
2022, 17). This is informed by one of the writings of the Apostolic Fathers - the Didache, or
Teaching of the Twelve Apostles - which was composed around the year 100 AD, or a decade
or more later [Ehrman (ed.) 2003, 411]. Chapter 8 of the Didache mentions that, unlike the
hypocrites (i.e. the Jews) who fast on the second and fifth days of the week, one should fast on the

5 Pope Benedict XVI (2005 - 2013) also followed up on the speeches on the annual visits in question,

mentioning the Salonica Brothers in the process. However, the current Pope, Francis I, did not issue any
further documents dedicated to the Bulgarians and their delegations, which also commemorated Sts
Constantine-Cyril and Methodius (Naumow 2017, 116).
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fourth day' - i.e. Wednesday - and on the day of preparation (the preceding Sabbath), i.e. Friday
(Didache 8; Didache 2003, 428-429). According to St Peter of Alexandria', this was because
it was on Wednesday that Christ was betrayed and on Friday that He underwent death for the
redemption of mankind (Plese 2022, 17).

The (Great) Fast before Easter was originally practiced only by catechumens preparing for their
baptism, all others fasted only during the Holy Week. Later, the Christians joined the catechumens
in fasting for that time of the year. From the 3rd - 4th centuries onwards, then, Great Lent had
begun to have 40 days, since even St Athanasius in 339 mentioned that this 40-day Great Fast
was observed by “the whole world” (Plese 2022, 19). Fasting was practiced by the early Christians
during the day, and they could have only one meal after sunset, as the Jews did when fasting. The
Christians in the Apostolic Age ate mainly bread and vegetables when fasting, while wine, meat,
or fish were not allowed (Plese 2022, 20).

Eucharistic fasting (no water and no food) could be practiced in the early Church until the
Eucharist was received, namely since midnight (Pleso 2022, 62), at least from the time of Tertullian
or St Hippolytus (circa 170 — 235). Tertullian, in the second book of his work “Ad Uxorem”, written
for wives, mentioned their practice in a common household with a non-Christian husband of
receiving the Eucharist before consuming any food (Tertvlliani Ad Uxorem 2, V; AU 1842, 427).
St Hippolytus, in a literary work devoted to apostolic tradition, specifically in its Article 32, stated:
“But let each of the faithful be zealous, before he eats anything else, to receive the Eucharist; for if
anyone receives it with faith, after such a reception he cannot be harmed, even if a deadly poison
should be given him.” (Hippolyti Traditio Apostolica 32; TA 1934, 58).

The Sacrament of Penance (or nowadays the Sacrament of Reconciliation), which is linked
to the remission of sins, is currently carried out in the Catholic Church (at least) by priests who
absolve penitents in the name of Christ. This is done, with a few exceptions, only on an individual
basis (CCL Can. 959-997; CCL 2023; Vraga$ ed. 2008, 307).

The aforementioned Sacrament of Penance has its roots in the events following the resurrection
of Jesus Christ, when He gave His disciples the power both to forgive and to retain someone’s sins
(John 20: 21-23; CHB 2002). We can approach the practice of this sacrament in the Apostolic
Age through the aforementioned writing of the Didache. The text refers to the directive to
confess unlawful acts in church/a church (év exxAnoia in Greek) in order not to pray with an
evil conscience (Didache 4: 14; Didache 2003, 425). However, there are also serious claims that
in the first centuries of Christianity, the Christians had to make a strict public penance for their
grave sins, even for years, before they received absolution (CCCH 1447; CCCH 2019, 363). Public
confessions relating to the sin of apostasy, for instance, were made by some women who had
formerly been among the followers of the Gnostic sect around Marcus in the 2nd century, as
reported by (St) Bishop Irenaeus of Lyons (Irenaeus. Adversus Haereses I, 13: 5, 7; AH 1857, 587-
588, 591-592).

It was most likely from the 7th century onwards, through Irish missionaries (inspired by Eastern
monasticism), that the practice of private penance and the administration of this sacrament in
secret between a penitent and a priest started to spread throughout continental Europe (CCCH
1447; CCCH 2019, 363).

16

The first day of a week was Sunday.

17" He was its patriarch until 311.
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IX. The Closing Prayer of St Clement of Rome from His First Letter
to Corinth

A part (1 Clemens 59, 3; 1 Clemens 2003, 141-143) of the aforementioned, relatively long,
concluding prayer’® of St Clement of Rome (General Audience 2003, 5; John Paul 2003, 2) was set
at the end of Pope John Paul IT’s address at his General Audience on the 19th of February 2003, the
main theme of which was the third chapter of the Book of Daniel, specifically verses 52-57 (John
Paul 2003, 1-3). The Pope gave his address a subtitle based on part of the above-mentioned 57th
verse of the third chapter of the Book of Daniel: “Bless the Lord all you works of the Lord,...”.

The previously mentioned verses also refer to the blessing and exaltation of the Lord by three
Jewish youths — Shadrach, Meshach, and Abednego®’, who, according to Prophet Daniel, were
thrown into a white-hot furnace by King Nebuchadnezzar because they had not bowed down to
his golden statue (Dan 3:8-23; CHB 2002). Fortunately, in the end, the fire did not touch them,
and the king even promoted them because of their faith and miraculous survival (Dan 3:91-97;
CHB 2002).

John Paul II, in the above address, also praised the prayer of St Clement of Rome, describing it
as being interspersed with biblical quotations and also perhaps reflecting the early Roman liturgy.
It was supposed to be a prayer of thanksgiving to the Lord Who, despite the apparent triumph of
evil, leads history to a happy end (General Audience 2003, 4; John Paul 2003, 2).

X. St Clement of Rome in Georgia

The aspect mentioned above is contained in the address of Pope John Paul II during a meeting
with Georgian statesmen and representatives from the fields of culture, science and the arts at
Thilisi on the 9th of November 1999 (3; John Paul II 1999b, 2). In the present address, the Pope
mentioned that, according to tradition, the Gospel was first preached in Georgia by Apostles
Andrew and Simon (the Zealot), as well as by St Clement of Rome, who was in exile in the mines
of Chersonesos (Address in Thbilisi 3; John Paul II 1999b, 2).

On the website of the National Parliamentary Library of Georgia we can find an article
(Metropolitan 2014), which refers to an unnamed source, according to which St Clement, in his
missionary activity, is said to have presented the Gospel also in the territory of Iberia, stretching
along the coast of the Pontus Sea and called Colchis. It also mentions that he lived in exile under
Emperor Trajan. The article in question refers to a passage in a Georgian monograph (Tabaghua
1984, 171), which, nonetheless, also lacks a source in this regard. However, on page 237 of that
monograph there is a quotation from Caesar Baronius, who is said to have stated that the Iberians
living near Pontus Euxine (the Black Sea) heard the light of the Gospel from Pope Clement, who
was in exile in the Tauric Chersonese (Crimea), and not from St George (Tabaghua 1984, 237).

Caesar Baronius (1538 - 1607) allegedly said so in volume 2 of his Ecclesiastical Annals
(Annales Ecclesiastici) for the year 100 and in Paragraph 10 (Tabaghua 1984, 237), but no such
information is found there (Baronius 1864, 105). Baronius (1864, 105), however, in the 11th
paragraph for the year 100, writes earlier only that the Iberians received the Gospel in the time of
St Irenaeus (of Lyons) and St Clement (of Rome).

8 The complete prayer is about the following length: 1 Clemens 59, 3; 60-61; 1 Clemens 2003, 141-147.
1 Their Hebrew names were: Hananiah, Azariah, Mishael.
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XI. Conclusion

The major part of the considered collection of 22 documents consists of the documents of Pope
John Paul II, namely 18 of them. It follows that we have the most references to St Clement of Rome
by that Pope. No less than 12 of them are linked in some way to the figures of St Constantine-Cyril
and Methodius, because the Slavic Pope wanted to elevate the identity of Europe by presenting the
heritage of the Christian East and the Christianity of the Slavic peoples.

12 of John Paul II’s 18 documents under consideration are addresses, either before dignitaries
and delegations or at a general audience. Two other documents are apostolic letters, one a letter,
two apostolic exhortations and one an encyclical. In the other 6, John Paul IT dealt with St Clement
of Rome in Georgia, his martyrdom in Crimea, his Apostolic Fathership, his final prayer from his
so-called First Letter to Corinth, and finally he discussed the unity of the Church.

Disproportionately less documents on the subject of St Clement of Rome were published by
the other three examined Popes. In his Encyclical Ad Salutem, dedicated to St Augustine of Hippo,
Pope Pius XI looked upon St Clement of Rome as an Apostolic Father.

Pope John XXIII, in his Apostolic Letter Magnifici Eventus (as a thanksgiving for the arrival
of the Salonica Brothers in Great Moravia) discussed St Clement of Rome in connection with his
basilica in Rome, where St Cyril was also buried.

Eventually, Pope Paul VI, in his Apostolic Constitution Paenitemini (on fasting, abstaining
from certain foods and penance), also treated asceticism and penance in the two so-called Letters
of Clement to Corinth. The Basilica of St Clement was then also mentioned in Paul Vs apostolic
letter, Antiquae Nobilitatis, concerning the 1100th anniversary of the death of St Cyril. In the same
letter, the Pope also noted the rediscovery of the relics of St Cyril, which were again reinterred in
1963 in the Basilica of St Clement, where St Cyril was initially buried.

It should be added in conclusion that St Clement of Rome lived in a time in which the demands
placed on the private and public life of the Christian community were higher than those placed on
the Catholics in the 20th century. This is evident from the facts in the chapters mentioned above,
especially those concerning martyrdom or penance. So the higher bar thus set might also have
resulted in their greater determination to defend the Treasure of the Faith.
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AKO SA VYSPORIADAT S METODOLOGICKYMI USKALIAMI
PRI PREKLADE AUGUSTINOVYCH KAZNi
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Abstract: ANDOKOVA, Marcela - HORKA, Rébert. Colloquial Speech or a Literary Work?
How to Deal with Methodological Difficulties in Translating Augustine’s Homilies. The aim
of this article is to define some methodological principles regarding the translation of
Augustine’s exegetical homilies from Latin into the Slovak language with the view of the
needs of modern recipients. In order to pursue this goal, we have analysed the corpus of
Augustine’s Homilies on John’s Gospel (Tractatus in Iohannis Euangelium 1-16) which reflect
the real speech of his contemporaries. While doing so we take into consideration not only the
contents of homilies but also their formal aspect that very often attracted the hearer’s attention
more than the contents itself, and so had both aesthetic and didactic functions at the same
time. The proposed methodological principles can thus help translators to make accessible
authentic Latin speech in a target language with the use of stylistic means, mainly some
figures of speech which facilitate the process of remembering preacher’s message. Moreover,
in order to demonstrate what effect this formal aspect of Augustine’s homilies had on his
hearers, we have prepared sound records of Augustine’s selected homilies in the Slovak
language illustrating his preaching art. The major contribution of the article is thus the
new approach toward formal aspect of Augustine’s homilies which has not been dealt with
systematically so far in Slovakia.

Keywords: Saint Augustine, spoken word, preaching activity, exegetical homilies, methodology
of translation, figures of speech

Uvod

Cielom predkladanej $tudie' je definovat niektoré zdkladné vychodiskd, ktoré je potrebné mat
pri prekladani Augustinovych homilii vzdy na zreteli.> Zaroven chceme predstavit vedeckej

! Tato praca vznikla s prispenim projektu VEGA 1/0210/22 Sto rokov klasickych stidii na Univerzite
Komenského v Bratislave.

2 Prvé vedecké vystupy na tito tému zacali vznikat v na§om kultdrnom prostredi od roku 2004 (Andokova
2004a, 13-22; Andokova 2004b; Horka 2004, 1-18).

| 186 | ees KONSTANTINOVE LISTY 16/2 (2023), pp. 186 - 198



HOVOROVA REC CI LITERARNE DIELO?
AKO SA VYSPORIADAT S METODOLOGICKYMI USKALIAMI PRI PREKLADE AUGUSTINOVYCH KAZN{

verejnosti viaceré relevantné moznosti pristupu k ich prekladu’, a tak otvorit odbornu diskusiu
s ohladom na posudenie ich opodstatnenosti a primeranosti. Ide najma o metodologické postupy
pouzivané pri preklade $tylistickych prostriedkov a hovorovych prvkov v Augustinovych homili-
ach. V tomto duchu sme preto sformulovali aj nazov nasho prispevku, ktory sa po posudeni rele-
vantnych faktov pyta, ¢i je vhodnejsie k tymto kaznam pristupovat ako k ¢isto literdrnemu dielu,
alebo vzhladom na histdriu ich zapisu treba vyvinut pre ich pribliZzenie slovenskému recipientovi
novy pristup.

Tento prispevok nepredstavuje ani zdaleka vycerpavajucu $tadiu. Kazda aspon ciastocne
vyrieSend otazka totiz otvara niekolko dalsich, ktorych vyrie$enie sa tiez ukazuje ako nanajvy$
ziaduce. Pri postupnom rieseni tychto otazok sa ndm vsak uz podarilo sformulovat niekolko me-
todologickych pravidiel, ktoré sme postupne publikovali vo forme parcidlnych ¢i komplexnejsich
stadii a monografii (Andokova 2007a, 28-38; Andokova 2007b, 77-92; Andokova 2008, 74-85;
Andokova 2013b; Andokova 2016b, 1-14; Andokova 2018a, 65-80; Andokova 2018b; Horka 2007,
68-74; Horka 2008, 65-73; Horka 2016, 86-100; Horka 2022a, 108-131).* Tieto pravidla aplikujeme
pri preklade Augustinovych homilii preto, aby sme pretlmocili nielen obsah, ale aj formu jeho
prehovorov. U tohto krestanského re¢nika nema totiz forma len ozdobnu funkciu, ale predstavuje
integralnu a konstitutivnu sucast jeho kazni (Andokové — Horka 2023, 151), a rezignovat na nu
by preto znamenalo nielen ochudobnit samotny preklad, ale ob¢as aj Gplne ignorovat pévodny
zamer re¢nika-kazatela.’

V ramci zhodnotenia sic¢asného stavu tejto problematiky v nasom odbornom prostredi treba
hned na vod uviest, Ze od ¢ias prof. Miloslava Okala a jeho Antickej metriky (Okal 1990) meto-
dolégiu prekladu antického latinského textu v naSom jazykovom prostredi komplexne neriesil
nikto z radov klasickych filologov ¢i teoldgov prakticky.® Ani v ramci medzinarodnej diskusie
o Augustinovom literarnom dedi¢stve sa otdzkam vhodného prekladu jeho kdzni nevenovala
takmer Ziadna pozornost, ak nepocitame $tudie Georga Lawlessa, ktory v8ak prakticky mapuje
iba vyskyt rétorickych figar v Augustinovych homilidch bez hlbsieho zdujmu o metodolégiu ich
prekladu (Lawless 1992; Lawless 1996; Lawless 1997a; Lawless 1997b; Lawless 2003). Spracovanie
$pecifickych metodologickych postupov pre preklad Augustinovych homilii je teda naozaj prekla-
datelskou potrebou, pretoze predstavuju jedineény segment antickej krestanskej literatury.

Pravidld, ktoré sme pri ich preklade pouzili, dokumentujeme aj na konkrétnych prikladoch
a hoci st vybrané z pomerne uzkeho vyseku kazatelskej praxe hipponského biskupa, konkrétne
z prvej série vykladov Komentdra k Janovmu evanjeliu (lo. eu. tr. 1 — 16), st podla nasej mienky
reprezentativne. Pomerne dobrd znalost celého Augustinovho homiletického korpusu’ ndm totiz

Pre potreby detailnejsieho popisu a analyzy tychto postupov sme v roku 2019 ziskali a Gspesne vyriesili
grantovy projekt VEGA s nazvom Formadlna a obsahovd analyza hovorovej latinskej reci v neskorej antike
na podklade kazatelskej ¢innosti Aurélia Augustina.

Augustinovym kaznam (sermones) sa vo svojej monografii venuje aj M. Lichner; skima ich vs$ak nie
z pohladu prekladatela ¢i filologa, ale striktne z teologickej perspektivy (Lichner 2015).

V nasej spolo¢nej $tadii (Andokova — Horka 2023, 155-163) sme poukazali na to, ze prekladatelia
Augustinovych exegetickych homilii do modernych jazykov nevenuju vidy dostatoénd pozornost pre-
kladu $tylistickych prostriedkov, ktoré sa nachadzaju v latinskom origindli, a ktoré mézu byt, prinajmen-
$om ciasto¢ne, prinosné aj pre dne$ného Citatela, resp. posluchaca.

Profesorovi Okalovi ako prekladatelovi bola venovand vedecka konferencia s medzinarodnou acastou,
ktora sa uskuto¢nila na pode FFTU v Trnave v roku 2007. Prispevky z konferencie boli nasledne pub-
likované v zborniku Sambucus III - Prace z klasickej filologie, latinskej medievalistiky a neolatinistiky.
FFTU: Trnava, 2008.

Augustinov homileticky korpus s priblizne 900 polozkami tvoria tieto zbierky jeho homilii: Komentdr
k Janovmu evanjeliu (In Iohannis euangelium tractatus; 124 homilii, z ktorych zavere¢nych 70 st
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umoziuje postulovat tézu, ze uvedené pravidla st viac-menej platné pre va¢sinu jeho kdzni, kedze
jeho kazatelsky $tyl sa zdsadne nezmenil. Tento segment Augustinovej homiletickej tvorby sme
zvolili zvlast preto, Ze jeho slovensky preklad vysiel v roku 2022 (Horka 2022), a tak zaujemca
o metodoldgiu prekladu moéze v fiom in situ skiimat javy, na ktoré chceme upozornit.

Specifika Augustinovych homilii

Augustinove kazne st rozhodne zaujimavé nielen svojim obsahom, ale aj formou, ktora bola zrej-
me taka pritazliva pre posluchdcov, ze neraz necakali, kym im hipponsky biskup pontkne ich
autorizovanu podobu z vlastného pera, ale podla svedectva Augustinovho Zivotopisca Possidia
z Calamy prehovorili Augustina, aby im dovolil priviest si priamo do chramu rychlopisca, ktory
zaznamenaval kazatelov autenticky prehovor: ,,Dokonca aj heretici sa pridavali ku katolikom, aby
ho mohli po¢uvat s velkym nad$enim, a ktokolvek, kto si to zelal a mal na to prostriedky, si mohol
zaznamenat jeho slovd vdaka stenografom.“® Tak sa aspon niektoré jeho homilie dostali do obehu
zrejme aj bez vedomia samotného kazatela a rozhodne i bez jeho autorizacie (Mechlinsky 2004,
14).° George Lawless vSak tvrdi to isté tiez o tych kaznach, ktoré mal biskup vo svojej hipponskej
kniznici:

»Vdaka Augustinovej chorobe, na ktort napokon aj zomrel, a kvoli ktorej nestihol zrevido-
vat svoje kazne,'” sme ich ziskali v podobe, ktord je velmi blizka jeho p6vodnému prednesu
a obsahuje len nepresnosti spdsobené stenografickym zaznamom ¢i prepisova¢mi a editor-
mi pri ich $ireni pocas celych staro¢i (Lawless 1997, 52).

Z toho vyplyva, ze vacsina Augustinovych kazni predstavuje vierohodny zdznam o tom, ako sa
v staroveku na prelome 4. a 5. storocia realne hovorilo, prinajmensom v latinskej rimskej Afrike.
Augustin totiz vedome a cielene kazal tak, aby svoj styl reci ¢o najviac prisposobil svojim poslu-
chd¢om. MoZeme preto opravnene tvrdit, Ze to, ¢o najdeme v jeho prehovoroch, je velmi blizke

diktované vyklady), Komentdr k Prvému Janovmu listu (In Primam Iohannis epistolam tractatus; 10 ho-
milif), Komentdr k Zalmom (Enarrationes in Psalmos; 207 pisanych aj tstne prednesenych vykladov,
z ktorych mald ¢ast tvoria poznamky a diktované vyklady), Prihovory (Sermones; v sti¢asnosti viac ako
600 homilii, ku ktorym vdaka objavom st¢asnych badatelov pribudaju stale nové).

Possidius 2005, 38 (u. Aug. 7, 3): ,,Ipsi quoque haeretici concurrentes cum catholicis ingenti ardore au-
diebant et, quisquis, ut uoluit et potuit, notarios adhibentes, ea quae dicebantur excepta describentes.*
Augustin robieva vo svojich kaznach ¢i spisoch ¢asto narazku na ¢innost tychto notarii. Metédu tesno-
pisného zaznamu zaviedol v antickom Rime uz Ciceronov prepustenec a sekretar M. Tullius Tiro (odtial
termin ,,tironske znacky®). Vdaka tesnopiscom, ktori v letku zaznamenavali Augustinove kazne, zatial ¢o
kazal, si ich dnes mdzeme prakticky v nezmenenej podobe precitat aj my. Pozri napr. Augustinus 1962,
61 (doctr. chr. 11, 26, 40).

Na rozdiel od exegetickych homilii, ktoré vznikali ako tustne prednesené komentare k biblickému textu
(tractatus), boli Augustinove kdzne (sermones) zvycajne o nieco kratsie a maloktora z nich sa nam za-
chovala v pévodnej dizke, kedze byvali ¢asto stredovekymi kopistami umyselne skracované (Hrnéiarova
2023, 140).

Augustin na rozdiel od Ambrodza svoje kdzne dodato¢ne redakéne neupravoval, hoci to mohol mat v ne-
jednom pripade v imysle. Dokladom Ambrézovej praxe upravovat svoje homilie do redaké¢ne prijatel-
nej podoby je aj dielo Apologia David, ktorého hlavna ¢ast odznela zrejme ako homilia a az neskor ju
mildnsky biskup pisomne upravil do formy biblického komentara. Porov. Ambrosius 1977, 70-189; tiez
Andokova 2013a, 143-144.
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vtedaj$ej hovorovej reci. Toto usilie re¢nika priblizit v maximélnej moznej miere svoju re¢ bezné-
mu jazyku jeho sucasnikov sa pokusime dokumentovat na niekolkych nasledovnych ukazkach.

Chabu znalost latin¢iny medzi veriacimi pranieruje Augustin na viacerych miestach svojho
diela, prirodzene hlavne v homiliach. V jednom z prvych vykladov Janovho evanjelia ¢itame, Ze
mnohi z bratov vedia tak zle po latinsky, Ze v kazdodennej konverzacii pouzivaju pravidelne dolus
(lest) namiesto dolor (bolest):

»Kazdy, kto rozumie latinskym vyrazom, vie, Ze lest znamena redlne robit jedno a predstie-
rat druhé. Teraz nech da vasa laska pozor, lebo lest je iné, ako bolest. Hovorim o tom preto,
ze mnohi bratia, ¢o nevedia dobre po latinsky, povedia, ze niekoho trapi lest, ked by mali
povedat, Ze ho trapi bolest. Lest je klam a podvod. Lest je to, ked ma niekto v srdci jedno,
ale vravi druhé.“"

Na inom mieste si Augustin vymysla latinsky ekvivalent gréckeho vyrazu takpovediac ad hoc, aby
urobil svoju re¢ zrozumitelnej$ou jednoduchs$im veriacim, ktori nielenze nevedeli po grécky, ale
¢asto boli aj negramotni:

»Spomerite si, ¢o som pred neddvnom povedal o kr¢ahu. I§lo o nddobu, ktorou sa naberala
voda. Grécky sa vola hydria, lebo voda sa po grécky povie Bdwp. U nas by sa taky kréah
volal vodar (aquarium) a ona ho nechala tam.“'?

Je teda zjavné, Ze hipponsky biskup zvykne vo svojich homiliach upozorniovat na také slova, ktoré
si Afri¢ania v beznej re¢i pravdepodobne ¢asto zamienali a nevaha pouzit africké dialektizmy, ba
dokonca neraz vytvori aj nové latinské slovo, pripadne existujucemu slovu, ako napr. aquarium,
priradi novy vyznam, aby fudom pribliZil vyznam gréckeho pojmu hydria. Z uvedeného vyplyva,
ze primarnym adresatom tychto vykladov nemal byt ne$pecificky ¢itatel, ale konkrétny tcastnik
bohosluzby. Keby totiz text presiel redakénou tupravou, ktort mal Augustin v plane,'* ale napokon
sa k nej nedostal (Mechlinsky 2004, 14-15), takéto prvky reflektujtce vtedajsi bezny jazykovy tzus,
by sa z textu pravdepodobne stratili. Otazkou je, ¢i by sa takéto $pecifické ¢rty hovorového jazyka
mali cielene zachovat aj v modernom preklade. Na zaklade doterajsich prekladatelskych skise-
nosti sme dospeli k zaveru, Ze rozhodne dno. V opa¢nom pripade by sme totiz z Augustinovych
homilii vytvorili iny literdrny Zaner.

Priblizenie formalnej stranky Augustinovych homilii v preklade

Otézka, do akej miery treba venovat pozornost $pecifickym ¢rtdm Augustinovych homilii pri pre-
klade do modernych jazykov, sa tyka nielen obsahovej, ale aj ich formadlnej stranky. T4 sa nam

Augustinus 1954, 77 (lo. eu. tr. 7, 18): ,Omnis qui uerba Latina intellegit, scit quia dolus est, cum aliud
agitur et aliud fingitur. Intendat Caritas uestra. Non dolus dolor est; propterea dico, quia multi fratres
imperitiores latinitatis loquuntur sic, ut dicant: Dolus illum torquet, pro eo quod est dolor. Dolus fraus
est, simulatio est. Quando aliquis aliquid in corde tegit, et aliud loquitur, dolus est.“ K téme prenikania
ludovych prvkov aj do re¢i vzdelancov Augustinovej doby pozri Andokova 2013b, 97.

Augustinus 1954, 162 (lo. eu. tr. 15, 30): ,Recordamini quid superius dixerim de hydria: uas erat unde
aqua hauriebatur, Graeco nomine appellatur hydria, quoniam Graece Vdwp aqua dicitur; tamquam si
aquarium diceretur.”

Augustinus 1984, 5 (retr., prol.): ,[...] ut opuscula mea, siue in libris siue in epistulis siue in tractatibus,
cum quaedam iudiciaria seueritate recenseam, et quod me offendit uelut censorio stilo denotem.*
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miestami javi eSte zaujimavej$ia ako obsahova stranka a v nejednom pripade ponuka pre prekla-
datela viac vyziev. Aj tu sa Augustin ukazuje ako vynikajuci re¢nik, ktory vyuziva vetky jazykové
prostriedky, ktoré ma jeho publikum v oblube. Azda prave to dodavalo tomuto re¢nikovi taka
popularitu, o com svedci aj fakt, Ze ked byval pozvany kazat do Kartdga, nemohol kazat z katedry,
ale umiestniovali mu dreveny pulpit doprostred 60 metrov dlhej baziliky, aby si ho mohlo vypocut
¢o najvicsie mnozstvo ludi (Horka 2015, 20). Aké formalne jazykové prostriedky najviac putali
pozornost tychto Augustinovych poslucha¢ov? Koncizne by sme to mohli zhrnut nasledovnym
spdsobom:

»Pre homiletické ciele Augustin dorazne vyzaduje jasnost a zrozumitelnost, ¢o v praxi zna-
mena prisposobovat $tyl potrebam a vkusu beznych ludi jeho doby. Slovna zasoba, syntax,
celkova $truktira viet, obrazné pomenovania a mnohé dalsie ¢rty hovorového stylu, hlavne
parataxa a antiteticky paralelizmus sprevadzany rymom, maji svoj povod predovsetkym
v Pisme a v ludovej slovesnosti. Pocetné gradacie, opakovania, aliteracie, asonancie ¢i slov-
né hry, ktoré kracaja ruka v ruke s vtedaj$im trendom hovorovej latinéiny, istotne velmi
vyhovovali Augustinovmu z vacsej ¢asti jednoduchému posluchacstvu® (Andokova 2013b,
131-132).

Preto sme pri prekladani tychto textov do slovenéiny stdli pred otdazkou, ¢i a ako previest tieto
prvky aj do cielového jazyka. Napokon sme sa zhodli na tom, Ze by nebolo spravne tento formélny
dizajn ignorovat. Dodnes sa v§ak nevieme na zaklade relevantnych filologickych, translatologic-
kych, lingvistickych a teologickych argumentov jednoznacne rozhodnut, ¢i je v tomto pripade
spravnejsie sa drzat latinskej pévodiny a prekladat Augustinov re¢nicky ornatus™ tak, ako ho ka-
zatel pouzival vo svojej dobe, hoci dnes moéze vyzniet miestami trochu archaicky, alebo sa radsej
pridrzat origindlu volnejsie a previest ho do cielového jazyka tak, aby posobil prirodzene na si-
¢asného recipienta (Andokova 2022, 33). Pontikame preto obe moznosti, a nech benevolus lector
sam posudi, ktora z nich sa mu zda vhodnejsia.

Prva zo $tylistickych figar, ktora takmer vo vSetkych Augustinovych kdznach udrie do oc¢i, je
priama re¢, pomocou ktorej nadvézoval virtudlny dialdg s poslucha¢mi, aby tak lepsie udrzal ich
pozornost pri vyklade biblického textu. Na konci Siesteho vykladu Janovho evanjelia sa napriklad
Augustin $tylizuje do tlohy herca, ktory hovori:

»Tak, chct ndm snad vytknut este nie¢o? Ved uz takmer uplne prehrali a nevedia, ¢o po-
vedat. ,Vzali ndm majetky, vzali nam pozemky!“ A hned aj prinasaja zavety ludi: ,,Aha, tu
Gaius Seius daroval pozemok cirkvi, ktort viedol Faustinus. ,,A ten Faustinus bol bisku-
pom akej cirkvi? Co je to za cirkev?“ Povedal: ,,No, to bola cirkev, ktorti viedol Faustinus.*
Ale Faustinus predsa neviedol cirkev. On viedol stranu. Holubica je Cirkev. Tak ¢o kri¢is?
My sme ziadne majetky nezabrali. Tie patria holubici. Staci zistit, ktori st holubica a ti nech
ich vlastnia.“"®

" Ornatus ¢ize Stylisticka zdobenost patri podla antickej re¢nickej tedrie k $tyrom zakladnym cnostiam
re¢nickeho stylu spolu s latinitas (¢istota jazyka), perspicuitas (jasnost reci) a decorum (rétoricka prime-
ranost) (Andokova 2016a, 53).

5 Augustinus 1954, 66 (lo. eu. tr. 6, 25): ,Modo deficientes ubique, quid nobis proponunt, non inuenientes
quid dicant ? Villas nostras tulerunt, fundos nostros tulerunt. Proferunt testamenta hominum. Ecce ubi
Gaiuseius donauit fundum ecclesiae, cui praeerat Faustinus. ,Cuius episcopus erat Faustinus ecclesiae?
quid est ecclesia? Ecclesiae, dixit, cui praeerat Faustinus; sed non ecclesiae praeerat Faustinus, sed parti
praeerat. Columba autem ecclesia est. Quid clamas? Non deuorauimus uillas, columba filas habeat;
quaeratur quae sit columba, et ipsa habeat.“
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Formu kratkej otazky a odpovede pouziva hipponsky biskup aj vtedy, ked rekapituluje svoju pre-
dosla rec:

»[Kristus] bol taky ¢lovek, v ktorom sa skryval Boh. Preto bol pred nim poslany velky
¢lovek, aby svojim svedectvom zjavil viac nez ¢loveka. Kto to je? Bol ¢lovek. Ako potom
mohol spravne rozpravat o Bohu? Poslal ho Boh. Ako sa volal? Volal sa Jan. Preco prisiel?
Prisiel kvoli svedectvu, aby vydal svedectvo o svetle, aby vdaka nemu vSetci verili.“'¢

Najcastejsie vSak chce pomocou priamej re¢i Augustin upozornit na konkrétny pojem ¢i vyrok,
ktorému sa nasledne chysta venovat vo svojej kazni:

,Co teda Jana nautila holubica? Co ho chcel skrze holubicu a v nej prichddzajiceho Ducha
Svitého naucit ten, ¢o ho poslal? Povedal mu: ,,Na koho uvidi$ zostupovat Ducha v po-
dobe holubice a spocinit na nnom, to je on.“ Kto to teda je? Pan. To uz viem. A vie$ aj to,
ze tento Pan, ¢o md moc krstit, nechce tdto moc zverit ziadnemu sluzobnikovi, ale chce
si ju ponechat sam, aby kazdy vdacil za svoj krst len Panovi a nie sluzobnikovi, ktory mu
krst vyslazil? Vedel si aj toto? To som nevedel, az pokym mi nepovedal... Nepovedal ¢o?
Ze na koho uvidi§ zostupovat Ducha ako holubicu a spoéintit na fiom, to je ten, ¢o krsti
Duchom Svitym.“Y

Jednotlivé otdzky aj odpovede st krétke, vietko pdsobi jasne a jednoducho. Na zaklade zmienky
z De doctrina christiana'® neslo pritom vzdy len o virtualny dialég, ale posluchaci, ktori sa tym
stali spolutvorcami biskupovej homilie, ob¢as aj sami vykrikli odpoved a reagovali na biskupove
slova potleskom, suhlasnymi ¢i nestthlasnymi pokrikmi, pripadne len jednoduchym gestom su-
hlasu ¢i nesuhlasu bez slov.

Okrem takto vedenych virtualnych dialégov Augustin okorenil najddlezitejsie miesta svojej
re¢i figirami, ktoré ulahéovali zapamaétanie si podstatnych faktov a vsetci, aj ti najjednoduchsi ve-
riaci, sa s nimi stretavali v fudovej slovesnosti. I§lo o rozne slovné hry a vyrazné zvukové struktary,
ktoré zaujali sluch unaveného ¢i rozptyleného posluchaca a prinutili ho opét davat pozor. Takto
mozno napriklad vnimat Augustinovu vetu, v ktorej za povSimnutie stoji striedanie foném A a L,
spojené so stupriovanim napitia formou asyndetonu vrcholiaceho sentenciou:

6 Augustinus 1954, 14 (lo. eu. tr. 2, 5): ,Quia ergo sic erat horno, ut lateret in illo Deus, missus est ante
illum magnus homo, per cuius testimonium inueniretur plus quam homo. Et quis est hic? Fuit homo. Et
quomodo posset iste uerum de Deo dicere? Missus a Deo. Quid uocabatur? Cui nomen erat Iohannes.
Quare uenit? Hic uenit in testimonium, ut testimonium perhiberet de lumine, ut omnes crederent per
illum.“

7" Augustinus 1954, 45 (lo. eu. tr. 5, 9): ,Quid ergo docuit columba? quid uoluit per columbam, id est,
per Spiritum sanctum sic uenientem docere, qui miserat eum, eui ait: Super quem uideris Spiritum
descendentem, tamquam columbam, et manentem super eum, ipse est? Quis ipse est? Dominus. Noui.
Sed numquid hoc iam noueras, quia Dominus iste baptizandi habens potestatem, eam potestatem nulli
seruo daturus est, sed sibi eam retenturus est, ut omnis qui baptizatur per serui ministerium, non imputet
seruo, sed Domino? Numquid hoc iam noueras? Non hoe noueram; adeo quid mihi dixit? Supe, quem
uideris Spiritum descendentem tamquam columbam, et manentem super eum, ipse est qui baptizat in
Spiritu sancto.”

8 Augustinus 1962, 159-160 (doctr. chr. IV, 24, 53).
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»Ab ape duxit ad locustam, a locusta ad lacertum, a lacerto ad auem, ab aue duxit ad
pecus, inde ad bouem, inde ad elephantem, postremo ad hominem; et persuasit homini,
quia non a Deo factus est homo.“"

»Tak postupoval od osy ku kobylke, od kobylky ku krabovi, od kraba k orlovi, od orla po-
stapil k oslovi, odtial k volovi, odtial k slonovi a napokon k ¢loveku. Tak nahovoril ¢loveku,
ze ¢loveka nestvoril Boh.“

Toto, samozrejme, nebol bezny hovorovy tzus, ale Augustin vkladal do svojej reci takéto ,,lapace®
pozornosti kvoli dolezitym faktom, ktoré si posluchac¢i mali zapamitat, a tak ich kazatel zvykol
opatrit vzdy nejakou opakovacou figtirou.

Na zaklade toho, ¢o sme prave ukazali, sa nazdavame, Ze ak st tieto figury nielen ozdobné,
ale aj natolko funk¢né, ze formuja zédkladnu $truktiru Augustinovho prehovoru, bolo by vhod-
né, aby sa zachovali tiez v preklade. Predstavuju totiz podstatnu zlozku Augustinovych homilii,
ktora spolu s obsahom zabezpecovala ich putavost pre usi vtedajsich posluchacov. A pri tychto
vykladoch textu Janovho evanjelia potreboval byt Augustin velmi presvedcivy. Vykladal ich totiz
v ¢ase vrcholiacej kontroverzie s donatistami, a na zaklade vykladu tychto biblickych pasazi chcel
usvedcit donatistov z omylu: ,,Bratia, ale aspon to jedno si pamitajte, ze rieSenie tohto problému
kone¢ne navzdy umléi ohlasy z Donatovej strany ohladom milosti krstu.“° Posluchaci vSak neboli
zvad$a Ziadni intelektuali.” Tito ludia potrebovali kratky a fahko zapamdtatelny, uderny slogan,
ktorym by vedeli dotieravym donatistom odpovedat. A biskup im takéto duchaplné sentencie
v hojnosti pontikal. Va¢sinou boli formulované ako antitézy, a aby sa ich vedeli rychlo a lahko
naucit naspamat, vybavil ich prozaickym rymom. Tieto dve figury sa v Augustinovych homilidch
velmi Casto vyskytuju pospolu, ako to vidiet aj v nasledujucom priklade:

,»Sic omnis stultus, omnis iniquus, omnis impius, caecus est corde. Praesens est sapientia,
sed cum caeco praesens est, oculis eius absens est.“*

»Kazdy nechdpavy, kazdy hries$nik, kazdy bezboznik ma takto slepé srdce. Midrost ma
na dosah, ale jeho zraku nie je na osoh. Lebo hoci ona k nemu dosiahne, on po nej nikdy
nesiahne.”

Nazdavame sa, Ze v pripade takychto vyrokov stoji za namahu trochu sa s nimi pri preklade po-
hrat, aby sme aj v cielovom jazyku vytvorili podobné prozaické rymy, ktoré budii mimovolne
viest posluchdca k lep$iemu zapamaitaniu si takychto vyrokov podobne, ako tomu bolo v pripa-
de Augustinovych posluchac¢ov. Hoci nds, modernych fudi, moze takéto Casté pouzivanie antitéz
pri ¢itani trochu vyrusovat, posluchaci hipponského biskupa nachadzali v tejto rétorike, ktord
tvorila sucast kultury svojej doby, istotne velké zalubenie (La Bonnardiére 1986, 411; Andokova
2013b, 134). Augustinovo pouzivanie antitéz md teda v prvom rade didaktickd funkciu. Snazi
sa pomocou nich lepsie vstepit do mysli posluchacov dolezité skuto¢nosti, tykajice sa viery.
Neprekvapuje nas to, ked si uvedomime, Ze antitéza sa vSeobecne povaZzuje za najobohacujucejsi
a najdolezitejsi prvok kazdého literarneho Zanru a dnes ju na svoje ciele velmi u¢inne vyuziva aj

¥ Augustinus 1954, 54 (lo. eu. tr. 1, 14); slov. preklad Horka 2022b, 95.

Augustinus 1954, 40 (lo. eu. tr. 4, 16): ,Tamen, fratres, hoc sciatis, quia per istius quaestionis solutionem,
uocem pars Donati de baptismi gratia [...] omnino eorum ora cladentur. Slov. preklad Horka 2022b, 131.
21 Augustinus 1954, 1 (lo. eu. tr. 1, 1).

2 Augustinus 1954, 11 (lo. eu. tr. 1, 19).
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reklama (Andokova 2013b, 135). Ved niektoré Augustinove vyroky sa skuto¢ne podobaji na su-
¢asné reklamné slogany:

~Quare ergo legitur, si silebitur? aut quare auditur, si non exponitur? Sed et quid exponitur,
si non intellegitur?“*

»Naco to z ust vyjde, ak sa to obide? Naco to usi postekli, ak sa to nevysvetli? A naco také
vysvetlenie, ¢o nendjde pochopenie?“

Na tomto priklade si jasne uvedomujeme, ze Augustinove slova vyzdobené istymi $tylistickymi
prostriedkami sa nielen dobre ¢itaju, resp. po¢uvaji, ale maju aj vacsiu schopnost presvedcit.

Dalgimi ¢astymi figirami, ktoré Augustin pouzival, boli slovné ¢i opakovacie figtry, ako st
anafora a epifora, v nejednom pripade dokonca epanastrofa ¢i anadipldza. Tie pouzival hipponsky
biskup najma vtedy, ked popisoval zlozitejsi myslienkovy postup a chcel, aby sa v iom posluchd-
¢i nestratili. Pouzitie rovnakych navesti mu umoznilo zacielit pozornost posluchidcov na to, ¢o
sa v monotonnych vyrokoch menilo a ¢o bolo ddlezité na zapamétanie si. Z dévodu funkénosti
tychto figtir v reci ich preto odportc¢ame ponechat aj v preklade a nesubstituovat ich synonymami.
Ak to v8ak nie je mozné, daju sa efektivne nahradit inou figurou, ako to napriklad vidime v nasle-
dujucej ukazke:

»,Morsus serpentis lethalis, mors Domini uitalis. Adtenditur serpens, ut nihil ualeat
serpens. Quid est hoc? Adtenditur mors, ut nihil ualeat mors.“*

»Zahryznutie hada je smrtonosné, zahynutie Pdna je zivotodarné. Pohlad na hada po-
mohol, aby had ni¢ nezmohol. Ako je to mozné? Podoba smrti pomohla, aby smrt ni¢
nezmohla.“

Z uvedenej ukazky je zrejmé, Ze Augustin hojne osviezoval pozornost posluchicov svojich kazni
aj zvukovymi figiirami. Najcastej$ou z nich bola aliteracia. Hipponsky biskup ju pre dosiahnutie
vicsieho efektu ¢asto kombinoval s opakovacimi figarami. Ked posluchaci poculi niekolko slov
zadinajucich tou istou fonémou, ihned spozorneli a kazatel im mohol nésledne pontuknut didak-
ticky vyznamné fakty. Alebo dokonca ¢akanie na takéto slovné hry ich udrziavalo v pozornosti
pocas celej homilie. Preto je vhodné umiestnit tieto ,,lapace pozornosti“ aj do prekladu ako funk¢-
né a podstatné prvky prekladu. Néjdeme ich napriklad aj v pokracovani predoslého Augustinovho
textu, kde st aliteracie vyznacené velkym pismenom a ostatné figliry tu¢nym pismom:

»Sed Numquid Non erit dicendum quod Fuit Faciendum? Ego Dubitem Dicere quod
Dominus pro me Dignatus est facere? Nonne uita Christus? Et tamen in cruce Christus.
Nonne uita Christus? Et tamen mortuus Christus. Sed in Morte Christi Mors Mortua est;
quia uita Mortua occidit Mortem, plenitudo uitae deglutiuit mortem; absorpta est mors in
Christi corpore.“®

»Alebo ma byt nevyjadritelné to, ¢o bolo vykonatelné? Mam sa zdrahat vyjadrit to, ¢o Pan
pre mna nevahal vykonat? Nie je Kristus Zivot? A predsa je Kristus na krizi. Nie je Kristus

#  Augustinus 1954, 1 (lo. eu. tr. 1, 1).
2 Augustinus 1954, 127 (Io. eu. tr. 12, 11); slov. preklad R. Horka.
# Augustinus 1954, 127 (Io. eu. tr. 12, 11); slov. preklad R. Horka.
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Zivot? A predsa je Kristus mftvy. Ale Kristova Smrt usmrtila Samu Smrt, lebo mftvy Zivot
zabil smrt tak, Ze plnost zivota vsiakla do seba celt smrt. Kristovo telo vpilo do seba celu

>«

smrt.

Na tychto nasich prekladoch vidiet, Ze sa pri nich nedrzime striktne tej istej aliterdcie, ktora je
v originali, ba nemusi byt pritomna ani v tych istych slovach. Dokonca nemusi ist ani o rovnaky
typ aliteracie. Mozno tu pouzit aj paronomaziu alebo polyptoton, ¢i int podobne znejtcu figiru.
Stadi jednoducho naznacit, Ze na tomto mieste figtira v originali je a priznat ju aj v preklade, aby
sme dosiahli zelany efekt, ktory Augustinova homilia na tom-ktorom mieste vyvolavala. Podobne
by sme mohli pokracovat prikladmi uz spominanych polyptotov a paronomdzii, ale verime, ze
na ilustraciu nasho pristupu k prekladu Augustinovych homilii uvedené priklady postacia.

Rekonstrukcia zvukovej podoby Augustinovych homilii

V ramci tejto diskusie vyvstala pred nami este jedna otazka, a to, ¢i by pre zvysSenie autenticity
textu nebolo vhodné nechat ako zavere¢nu fazu prekladu nahovorit slovensky text $kolenému
re¢nikovi, resp. hercovi. PovaZujeme to za zaujimavé nielen vzhladom na oblubenost audioknih
u sucasnych Ccitatelov, ale aj preto, aby dnesny posluchac¢, hoci aj nebude mat pred sebou podma-
nivi osobnost samotného biskupa, mal moznost aspon sluchom vnimat to isté, ¢co mohli zazit
nazivo Augustinovi posluchd¢i v hipponskom chrame.

Pre potreby tejto $tudie sa nam podarilo pripravit v podobe audiozaznamu prvé tri homi-
lie z Augustinovho Komentdra k Janovmu evanjeliu a prvi homiliu z jeho Komentdra k Prvému
Janovmu listu.** V pripade prvych troch homilii bol audiozdznam zhotoveny v sulade s filolo-
gickym prekladom tohto diela, pricom pri ich nacitavani nedoslo k nijakym dramaturgickym
zdsahom. Na druhej strane, prva zo série desiatich homilii venovanych Augustinovmu vykladu
1 Jn bola timyselne dramaturgicky upravena a skratena priblizne na polovicu pévodného rozsahu
textu. Pévodny rozsah latinského textu, ako aj dlzku audiozdznamu v slovenskom jazyku mozno
sledovat v nasledujucej tabulke.

Pocet it;’PLc; Minutdz I
paragrafov . hovoreného slova P vy
(Migne) versov
TIo. eu. tr. 1% 19 9 40" 30" Jn1,1-5 5
Io. eu. tr. 2 16 7V2 35' 30" Jn 1,6-14 9
Io. eu. tr. 3 21 95 49' 20" Jn 1,15-18 4
ep. lo. tr. 1 13 10% 18' 1Jnl,1-2,11 21

Cielom tohto pristupu bolo zistit, ¢i je dramaturgicky upraveny text prijatelnejsi a lahsie stravitel-
ny pre potreby suc¢asného posluchaca ¢i potencialneho kazatela, ako text neupraveny. Ako vyplyva
z horeuvedenej tabulky, dramaturgicky neupravena verzia homilie zdaleka presahuje $tandardnu

Audiozaznam tychto homilif, ktory narozpraval rezisér divadla Teatro Colorato (https://colorato.sk/)
Peter Weinciller, sa nachadza na https://frcth.uniba.sk/veda/publikacna-cinnost/audio-knihy/.

¥ PL = Patrologia Latina, ed. J.-P. Migne.

Io. eu. tr. = Tractatus in Iohannis Euangeliums; ep. lo. tr. = Tractatus in Primam epistulam Ioannis.
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dizku kazne, ako sa to odporti¢a si¢asnymi homiletikmi.”® Navyse, mnozstvo digresii, ktorymi je
text homilii popretkavany a ktoré vyplyvaji z momentalnych myslienkovych pochodov kazatela,
neraz stazuji dnesnému Citatelovi sustredit sa na hlavna liniu vykladu. Naproti tomu dramatur-
gicky upravena verzia prvej homilie na I Jn, ktord v audiozdzname zabera len 18 mindt, sa z hla-
diska st¢asnych homiletickych potrieb javi ako vyhovujucejsia. Su v nej totiz zachované vsetky
podstatné Augustinove myslienky a k zdsadnému vynechaniu doslo prave v pripade digresii ¢i
v tych vetach alebo pasazach, ktoré sa opakuju, pripadne v uvode homilie, kde Augustin vysvet-
luje, preco a kedy sa do vykladu I Jun vobec pustil. Tieto informacie st pochopitelne zaujimavé
z hladiska dobového kontextu a rozhodne ich v publikovanej verzii nebudeme vynechavat,® av§ak
pre potreby audiozdznamu, ktory ma byt podnetnym aj pre menej zasvitenych posluchacov ¢i

.....

Zaver

Cielom tohto prispevku bolo na¢rtnut niekolko metodologickych zasad prekladu Augustinovych
exegetickych homilii z latin¢iny do slovenciny s doérazom na potreby stcasného recipienta.
Zohladnili sme pritom nielen ich obsahovu, ale aj formalnu stranku, pretoze prave ta bola zvlast
pritazliva pre Augustinovych stcasnikov a v jeho homilidch plnila okrem estetickej funkcie aj
ulohu didaktickd. Pomocou fiktivnych dialégov a zvukovych ¢i inych $tylistickych figur dokazal
hipponsky biskup dlhsie udrzat pozornost svojich posluchacov, a tak im pomohol lepsie si biblic-
ké posolstvo zapamatat. Z toho dévodu sa nazdavame, Ze tento formalny aspekt Augustinovych
kézni nemozno opomenut ani v modernom preklade. Plati to o to viac, ak pripustime, Ze cielom
tohto prekladu nebude iba spristupnit text izkemu okruhu z radov Specialistov na patristickd ¢i
homileticku tvorbu, ale Ze text pontikneme ako in$pirdciu a podnetné ¢itanie aj pre §ir$i okruh
Citatelskej verejnosti. K tomu moze napomoct aj audiozaznam vybranych Augustinovych homilii,
ktoré sme za ucelom tohto prispevku zhotovili. Verime, ze tento prispevok rozvinie dalsiu dis-
kusiu na tému, ako prekladat a interpretovat antické homiletické texty, aby boli zrozumitelnejsie
pre dnesné publikum.
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SPRESNENIE NIEKTORYCH BIBLICKYCH A LITURGICKYCH
VYRAZOV AKO PREJAV KONTINUITY V PREKLADATELSKE)J
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Refining Some Biblical and Liturgical Terms as an Expression of Continuity
in Translation Activities of Constantine and Methodius in Great Moravia
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Abstract: KRUPA, Jozef - ROUBALOVA, Marie - KRALIK, Roman. Refining Some Biblical
and Liturgical Terms as an Expression of Continuity in Translation Activities of Constantine
and Methodius in Great Moravia. Constantine (Cyril) and Methodius translated the Bible
and liturgical books into Old Slavonic. Thus began the long process of refining theological
terminology. According to Bishop Jozef Zlatiansky, Slovak legal and theological terminology
is only gradually being formed and will need to be further refined. He himself contributed
to its refinement in the Slovak translation of the Catechism of the Catholic Church. This ever-
present challenge is followed by suggestions in this study to refine terminology in those areas
of theology in which the pioneering work of the brothers from Thessaloniki was done: in
biblical and liturgical theology. The authors present alternatives to the hitherto used terms
order, divine nature, love of God [the Father], Palm Sunday, Maundy Thursday and aliturgical
day. The authors also add an incentive for the competent authorities to express which of the
terms ‘starosloviencina’ or ‘staroslovencina’ (Old Slavonic) is correct or to at least slightly shift
the discussion to solve this dilemma.

Keywords: refinement, biblical theology, order, divine nature, love of God [the Father], New
Testament, liturgical theology, Palm Sunday, Maundy Thursday, aliturgical day

Uvod

Sviti Konstantin-Cyril a Metod prelozili Svité pismo a liturgické knihy do staroslovienciny (Zivot
Konstantina Cyrila a Zivot Metoda 2013, 64, 108).2

Vedecka $tadia bola podporend grantovym programom KEGA ¢. 011KU-4/2023 s nazvom Socidlna prd-
ca zalozend na mordlnych hodnotdch - inovdcia Studijného programu.

Autor tohto textu prof. PhDr. ThDr. S. Vragas, PhD. posobil pred svojim emigrovanim do Talianska
v roku 1963 kvoli $tadiu teoldgie na Jazykovednom ustave Ludovita Stira SAV v Bratislave. V texte pou-
ziva vyrazy: ,Podla staroslovienskeho textu [...] spracoval Stefan Vragas“ (Zivot Konstantina Cyrila r64,
poznambka ¢. 34, 68, poznamka ¢. 39), ,,slovienske knihy* (Zivot Konstantina Cyrilaa Zivot Metoda 2013,
68, 75), »slovienske kniezatstvo* (Zivot Konstantina Cyrilaa Zivot Metoda 2013, 89-90), ,,knieza slovien-
ske Zivot Konstantina Cyrila a Zivot Metoda 2013, 93), »starosloviensky pravda“ (Zivot Konstantina
Cyrila a Zivot Metoda 2013, 93, pozn. ¢. 11), ,.slovienske evanjelium® (Zivot Konstantina Cyrila a Zivot
Metoda 2013, 95), ,,po sloviensky“ (Zivot Konstantina Cyrila a Zivot Metoda 2013, 98), ,.v slovienskom
jazyku® (Zivot Konstantina Cyrila a Zivot Metoda 2013, 103, pozn. ¢. 25), ,staroslovienskeho vyrazu®
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Tym zéroven zacali dlhy proces spresniovania teologickej terminolégie. Biskup Jozef Zlatnansky?
napisal, ze slovenska pravnicka a teologicka terminoldgia sa iba postupne utvara a ze ju bude treba
nadalej spresiovat, a to aj v stlade s terminoldgiou slovenského prekladu Katechizmu Katolickej
cirkvi (Zlatnansky 1997, 409). Na tuto stale aktualnu vyzvu nadvazuju aj navrhy v tomto ¢lanku
na spresnenie terminoldgie v tych oblastiach teoldgie, v ktorych solunski bratia vykonali priekop-
nicke dielo: v biblickej a liturgickej teoldgii (Judak 2021, 14-25; Ivani¢ 2016, 3-10; Kondrla et al.
2022, 149-159; Maturkanic¢ et al. 2022a, 161-176; Hlad 2021, 176-190)._

Biblicka teologia

Rad

Podla biskupa Jozefa Zlatnanského sa v zndmom texte ,Iy si knaz naveky podla radu
Melchizedechovho (Z 110,4; Hebr 5,6; 7,11) grécke slovo ,.taxis“ v slovenskom preklade Nového
zékona nespravne preklada ako ,,rad® (Zlatnansky 1997, 409; Jan¢ovi¢ 2001, 98). Podobné vyjad-
renie, ktoré prebera toto znenie z vyssie uvedeného zalmu a Listu Hebrejom, nachddzame napr.
v traktate Faustina Luciferanskeho O Trojici:

,Na§ Spasitel [...] je aj knaz, ako sved¢i Otec: ,Iy si kiaz naveky podla radu
Melchizedechovho“ (Z 110,4). V zdkone bol Aron prvym kfazom pomazanym kriz-
mou (porov. Ex 21,7) a nehovori: ,Podla radu Aronovho,“ aby sa nemyslelo, ze aj
Spasitelovo knazstvo mozno mat z postupnosti (Liturgia hodin podla rimskeho obradu
III. 1990, 373).

Podla autorom spominaného biblického grécko-anglického slovnika vyraz ,taxis“ tu znamena
»podobne ako Melchizedech® alebo ,,na spdsob Melchizedecha® (Zlatnansky 1997, 409).

Tato téma je izko spojena s otazkou, ako prekladat do slovenéiny latinsky nazov Sacramentum
Ordinis.

(Zivot Konstantina Cyrila a Zivot Metoda 2013, 103, pozn. ¢. 27), ,slovienske krajiny® (ibid., 105),
»2 gréckeho jazyka do slovienskeho* (Zivot Konstantina Cyrila a Zivot Metoda 2013, 108), »po slovien-
sky* (Zivot Konstantina Cyrila a Zivot Metoda 2013, 111).
Naproti tomu po oprave poévodného slova v rukopise ¢lanku ,,staroslovencina® jazykovou korektorkou
na vSeobecne zauzivany ,staroslovien¢ina“ po vydani ¢lanku v ¢asopise poziadala jeho autorka prof. E.
Hrabovec Vydavatelstvo Univerzity Komenského v Bratislave o tito opravu: ,,Pocas technického spra-
covania textu sa do tivodného prispevku Emilie Hrabovec do Acta facultatis [...] 2/2020 dostala mala,
ale nie nepodstatna chybicka. Veta na strane 4 ¢lanku ,,Niekolko myslienok k smutnému 70. vyrociu
zéasahu proti Katolickej bohosloveckej fakulte v Bratislave v roku 1950 ma spravne zniet: ,,Fakulta |[...]
realizovala v duchu apostolskej konstiticie Deus Scientiarum Dominus z roku 1931 novy $tudijny model
teologickych fakult, zvysila naroky na $tidium predizenim filozofického kurzu a zavedenim modernych
predmetov ako misioldgia ¢i krestanska socioldgia [...] a $pecifickych predmetov ako porovnévacia dog-
matika, [...], ¢i starosloven¢ina [...]“ (Hrabovec 2020, 1-6). Oba vyrazy ,staroslovencina“ i ,,staroslovien-
¢ina“ sa nachadzaja v Krdtkom slovniku slovenského jazyka aj s prislusnym vysvetlenim (SAV 1997, 671).
Charakteristika slova ,,staroslovenc¢ina“ je v nom odlisna od interpretacie autorky v tejto poznambke.
Studia moze byt podnetom, aby sa aj vyrazy ,staroslovienc¢ina“ alebo ,staroslovencina®, na znenie kto-
rych st tu uvedené dva protikladné nazory, stali predmetom spresnenia tymi, ktori st na to kompetentni.
*  * 13. marca 1927, Topol¢ianky - 1 11. februdra 2017, Nitra. 31 rokov pdsobil na réznych poziciach
v Kongregacii pre nauku viery vo Vatikane.
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Pdvodné slovenské vydanie Kédexu kdnonického prdava preklada slovo ,,Ordo* terminom ,,po-
svatny rad®, ,ordines“ vyrazom ,posvitné rady“ a ,Sacramentum ordinis“ ako ,,sviatost posvit-
ného radu“ (Kodex kdnonického prava 1996, 379). Nevieme, ¢im sa in$piroval tento preklad, ale
mozno tvrdit, Ze nezodpoveda ani histérii ani vyznamu a pouzivaniu slova ,,ordo“ v sviatostnej
terminoldgii. Na tomto mieste nie je potrebné rozoberat napr. dielo od Petra van Benedena Aux
origines d une terminologie sacramentalle ordo, ordinare, ordinatio dans la litterature chrétienne
avant 313 (Louvain 1974. In Zlatnansky 1997, 409), ale sta¢i spomentt, ¢o v tejto veci hovori
Katechizmus Katolickej cirkvi (Zlatnansky 1997, 409).

Ten si kladie otazku: ,,Preco nazov Sacramentum ordinis?“ (Katechizmus Katolickej cirkvi
1998, 1537). Ked si rozoberieme odpoved na tdto otdzku, ndjdeme potrebné tdaje na spravny
preklad tohto vyrazu.

Katechizmus nespomina rdzne vyznamy slova ,,ordo", ale vychadza z toho, Ze (Zlatiansky
1997, 409) ,,v rimskom staroveku slovo ordo oznacovalo obcianske stavy, najmai stav tych, ktori
vladli“ (Katechizmus Katolickej cirkvi 1998, 1537). V tomto vyzname uvadza preklad slova ,,ordo*
napr. aj Spanérov Latinsko-slovensky slovnik: ,ordo“ znamena ,,stav*, ,ob¢ianska trieda’, a ako pri-
klad uvddza ordo senatorius - senatorsky stav (Spandr, Hrabovsky 1969, 440-441).

Katechizmus dalej v uvedenom bode pokracuje: ,,Ordinatio oznacuje zaradenie do niektorého
stavu (ordo). V Cirkvi st ustanovené stavy, ktoré Tradicia, nie bez zdkladu vo Svitom pisme,
uz od davnych dias oznacuje menom taxies (po grécky), ordinas (po latinsky)“ (Katechizmus
Katolickej cirkvi 1998, 1537).

Ako priklad na slovo ordo sa v nasledujticej vete uvadza, ze , liturgia hovori o ordo episcopo-
rum (biskupsky stav), ordo presbyterorum (knazsky stav) a ordo diaconarum (diakonsky stav).
Aj iné skupiny dostdvaju meno ordo: katechumeni, panny, manzelia, vdovy...“ (Katechizmus
Katolickej cirkvi 1998, 1537). Je zrejmé, Ze i tu ide o stav katechumenov, o panensky, manzelsky
a vdovsky stav, a nie o nejaky rad.

Zo vsetkého, ¢o bolo doteraz povedané, vyplyva, ze vyraz Sacramentum Ordinis by sa mal
prekladat ako sviatost posvitného stavu.

Sviatost posvitného stavu ma tri stupne, ktoré sa spoloénym menom volaja ordines. Nejde tu
o akési posvitné rady, ale o stupne posvitného stavu, o ktorych hovori aj Katechizmus Katolickej
cirkvi v ¢. 1554, kde cituje Druhy vatikdnsky koncil: ,Bohom ustanovent eklezidlnu sluzbu vy-
kondvaju v rozli¢nych stupnioch (diversis ordinibus) ti, ¢o sa uz od davnych ¢ias volaju biskupi,
knazi a diakoni“ (Druhy vatikdnsky koncil. 1963, 33; Katechizmus Katolickej cirkvi 1998, 1554;
Zlatiiansky 1997, 409). Slovo ordo znamend totiz aj stupen, poradie a v takomto zmysle ho tu
pouziva koncil, ako to vyplyva aj z 1536. bodu Katechizmu Katolickej cirkvi, kde sa spominaju tri
stupne sviatosti posvitného stavu (Katechizmus Katolickej cirkvi 1998, 1536).

Je pravda, ze poénuc stredovekom slovo ordo znamena aj rad, nie v$ak vo sviatostnom zmysle,
ale v zmysle ordo religiosus, reholny rad alebo rehola (Zlatnansky 1997, 410). V tomto vyzname
aj Krdtky slovnik slovenského jazyka vysvetluje slovo rad ako: zdruZzenie Iudi, spojenych istymi
pravidlami, oby¢ajne cirkevnymi — napr. frantiskdnsky rad, jezuitsky rad (SAV 1997, 581), atd.
Naproti tomu slovo stav sa v tom istom slovniku medzi inym uvadza aj ako suhrn os6b s rovna-
kym povolanim, ako je napr. duchovny stav (SAV 1997, 673). A do duchovného stavu vo svia-
tostnom zmysle patria vysviteni sluzobnici, totiz ti katolici, ktori prijali sviatost posvatného stavu
(Zlathansky 1997, 410).
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Spresnenie niektorych vyrazov zo slovenského prekladu Nového zakona

Prekladatelia Katechizmu Katolickej cirkvi do slovenciny pripominaju, Ze pri priprave jeho sloven-
ského prekladu osobitnt starostlivost venovali prekladu textov, ktoré su prebraté do diela z inych
spisov. Ide konkrétne o biblické, liturgické a iné texty.

V oficidlnom texte slovenského prekladu Nového zakona, pripraveného na zaklade Neovulgaty
a vydaného v roku 1986, vykonali malé, ale potrebné zmeny. Prihliadali pritom aj na povodny
grécky text.

Niektoré vyrazy z Nového zakona vecne spresnili. Napriklad text Druhého listu Korintanom
13,13 upravili takto: ,Milost Pana Jezi$a Krista a ldska Boha [Otca] i spolo¢enstvo Ducha Svétého
nech je s vami vietkymi“ (Katechizmus Katolickej cirkvi 1998, 249, 734, 1109). Slovami ,laska
Boha [Otca]“ nahradili vyraz ,Bozia laska®, lebo ten nevystihuje dolezitd skuto¢nost, Ze v citova-
nom versi sa hovori o laske Boha Otca a ze teda ide o troji¢na formulu (Pan Jezi§ Kristus — Boh
(Otec) - Duch Svity). U apostola Pavla totiz slovo ,,Boh', ak pri nom nestoji bliz$ie uréenie, ozna-
¢uje vzdy ,,Boha Otca®“ (Zlatnansky et al. 2000, 37).

V Druhom Petrovom liste 1,4 pouzili vyjadrenie: ,,[...] u¢astnymi na Bozej prirodzenosti [...]“
namiesto ,,bozskej“ (Katechizmus Katolickej cirkvi 1998, 460, 1692; Zlatnansky et al. 2000, 36).
Tento posledny navrh bol zatial ako jediny spomedzi ostatnych uvedenych akceptovany v stcas-
nom preklade Novej zmluvy, ktory sa nachddza na oficidlnej internetovej stranke Konferencie
biskupov Slovenska (Svité pismo. 2022).

Liturgicka teoldgia

Kvetna nedela

Oficialny latinsky nazov donedavna na Slovensku tradne pouzivaného pomenovania ,,Kvetna ne-
dela® je podla Liturgie horarum a Listu [...] Jana Pavia IL. [...] kfiazom |...] na Zeleny Stvrtok 1979
»2Dominica in Palmis de Passione Domini“ (Officium divinum 1974, 318; Ioannes Paulus PP. II.
1979), ¢ize ,,Palmova nedela utrpenia Pana®

Slovensky text Liturgie hodin ma nazov , Kvetnd nedela, ¢ize Nedela utrpenia Pana“ (Liturgia
hodin podla rimskeho obradu II. 1988, 378).

V slovenskom vydani Rimskeho misdla z roku 2001 to bol identicky nazov ,,Kvetnd nedela, ¢ize
Nedela utrpenia Pana“ (Posvdtna kongregacia pre bohosluzbu 2001, 138).

Slovenské vydanie Rimskeho misdla z roku 2021 ma nazov ,Palmova (Kvetnd) nedela, ¢ize
Nedela utrpenia Pana“ (Kongregacia pre Bozi kult 2021, 249; Direktérium na omse 2022, 148).

V Direktoriu na omse a Liturgiu hodin sa pred tretim vydanim Rimskeho misala v sloven-
¢ine v smerniciach k slaveniu Velkého tyzdha vyskytoval trikrét termin , Kvetna nedela“ (Zivot
Konstantina Cyrila a Zivot Metoda 2013, 110) - dva razy v nadpisoch, tretikrat v texte, kde viak
hned za nim nasledoval druhy nazov: ,¢ize Nedela utrpenia Pana“ (Direktorium na omse 2020,
144-146; Vraga$ et al. 2006, 351). Tento variant: ,,Kvetna nedela, ¢ize Nedela utrpenia Pana“ bol
pri ddtume 28. marca 2021 (Direktérium na omse, 2020, 146).

Po tretom vydani Rimskeho miséla v slovencine sa v Direktoriu na omse a Liturgiu hodin,
v smerniciach k sldveniu uz nie Velkého, ale Svitého (Direktérium na omse 2022, 147, 150)*

*  Podobne sa zmenil nazov ,Biela sobota®, ktory je v direktdriu len v zitvorke, na ,Svdtd sobota“
(Direktdrium na omse 2022, 148, 167). Den 7. april 2023 ma oznacenie: ,,Piatok utrpenia Pana (Velky
piatok)“ (Direktérium na omse 2022, 163).
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tyzdna vyskytuje trikrat termin ,Kvetna nedela“ len v zatvorke za novym nazvom ,,Palmova“ -
dva razy v nadpisoch, tretikrat v texte, kde v§ak hned za nim nasleduje druhy nazov: ,.¢ize Nedela
utrpenia Pana“ (Direktérium na omse 2022, 148-149). Tento variant: ,,Palmové (Kvetnd) nedela,
¢ize Nedela utrpenia Pana“ je aj pri datume 2. aprila 2023 (Direktérium na omse 2022, 150).

Aj ked ma napriek novému nazvu ,Palmova nedela“ doteraz zauzivané pomenovanie ,,Kvetna

nedela“ podla pozehndavania ratolesti (Direktorium na omse 2022, 148), nazov ,Nedela utrpenia
Pana“ viac vystihuje napln slavenia tohto dna.

Zeleny $tvrtok

Oficidlny latinsky nazov pre ,,Zeleny $tvrtok“ je podla Liturgie horarum a Listu [...] Jana Pavla
II. [...] knazom [...] na Zeleny §tvrtok 1979 ,Feria V in Cena Domini‘, v preklade ,Piata féria
na Panovu vec¢eru® (Officium divinum 1974, 354; Ioannes Paulus PP. II. 1979).

Slovensky text Liturgie hodin ma nazov ,,Zeleny stvrtok alebo Velky $tvrtok. Pamiatka Panovej
vedere” (Liturgia hodin podla rimskeho obradu II. 1988, 426).

Slovenské vydanie Rimskeho misdla z roku 2001 obsahuje nazov ,,Zeleny $tvrtok alebo Velky
$tvrtok“ (Posvitnd kongregacia pre bohosluzbu 2001, 155).

Modlitebnik pre verejné poboznosti nazyva tento den ,Zeleny S$tvrtok Panovej velere®
(Modlitebnik pre verejné 2001, 25).

Slovenské vydanie Rimskeho misdla z roku 2021 mé nézov ,,Stvrtok Svitého tyzdna (Zeleny
$tvrtok)“ (Kongregacia pre Bozi kult 2021, 267) pri Omsi svitenia olejov a ,,Stvrtok Panovej vece-
re“ pri vecernej omsi (Kongregdcia pre Bozi kult 2021, 280).

Nazov dna ,,Zeleny $tvrtok vSak suvisi viac s pokanim ako s farbou. Presné vysvetlenie nazvu
Zeleného $tvrtka dnes s istotou nepozname. Existuju tri ndzory:

1. Niektori hovoria, Ze zelend farba odkazuje na horké byliny, ktoré sa jedli pocas Zidovskej vel-
konoc¢nej vecere s pecenym barankom.

2. Druhévysvetlenie vidi stvis s pokanim verejnych hrie$nikov v Pdstnom obdobi. Tina Popolcovu
stredu prijali znak popola, ¢o sa neskdr rozéirilo na vsetkych krestanov, potom vykonali po-
kanie a pred samotnym sldavenim Velkej noci, obycajne vo $tvrtok Svitého tyzdna, dostavali
rozhre$enie. Niektorym pripominali suché ratolesti, ktoré boli znova nastepené na vinny kmen,
ktorym je Kristus, a zazelenali sa.

3. Pravdepodobne v8ak ten nazov vznikol slovnou pre§myckou zo staronemeckého slovesa ,,grie-
nen’, ktoré znamenalo ,plakat®, doslova ,vykratit usta®, ¢o stviselo s pokdnim v tento der,
na ,griin(en), ¢o znamend ,zeleny“ (Fabry 2020, 16).

V Direktériu na omse a Liturgiu hodin z roku 2021 sa v instrukciach k slaveniu velkono¢ného
trojdnia uvadza, ze ,,Cirkev slavi kazdy rok [...] tajomstvd Iudského vykupenia od vecernej omse
vo Stvrtok Panovej vecere az do [...]“ (Direktérium na omse 2020, 153).

V tomto texte sa pouziva nazov ,,Stvrtok Panovej vecere®. Pred dopoludnajsou sv. om$ou svi-
tenia olejov sa na prvom mieste pouziva nazov ,,Stvrtok Velkého tyzdiia“ Za nim je uvedeny aj
nazov ,,Zeleny $tvrtok“ (Direktérium na omse 2020, 148; Kunetka 2018, 67-107).° Napr. pri da-
tume 1. aprila 2021 je pred vecernou omsou na pamiatku Panovej vecere uvedeny nazov ,,Zeleny
$tvrtok Panovej vecere® (Direktérium na omse 2020, 155). O niekolko riadkov niz$ie sa nacha-
dza formuldcia: ,,[...], treba pouzit vlastné casti tejto eucharistickej modlitby na Zeleny $tvrtok"
(Direktérium na omse 2020, 155).

> Znazvu ¢lanku E Kunetku vidime, Ze vyraz ,,Zeleny ¢tvrtek® je aj v Cestine.
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V slovenskom preklade je latinsky ndzov dna z listu Jana Pavla II. knazom z roku 1979 ,,Feria
V in Cena Domini“ (Ioannes Paulus PP. II. 1979) uvedeny tradi¢nym ndzvom ,Zeleny $tvrtok"
(List Svatého Otca 1979).

Styri jazyky z uvedenych na oficidlnej internetovej stranke Sviitej stolice prekladaju nazov diia
ako ,,Holy Thursday* (Letter of His Holiness 1979) v anglickej, ,Jeudi Saint“ (Lettre du pape 1979)
vo francuzskej, ,Giovedi Santo” (Lettera di Giovanni Paolo II 1979) v talianskej a ,,Jueves Santo
(Carta del Sumo Pontifice 1979) v $panielskej mutdcii, ¢ize po slovensky ,,Svity Stvrtok®

Portugalska verzia ,,Quinta-feira Santa“ (Carta do Sumo Pontifice 1979), ¢ize ,,Svita piata fé-
ria‘ sa najviac ingpiruje latinskym nazvom ,,Feria V in Cena Domini®

Za teologicky najspréavnejsi povazujem vyraz ,,Stvrtok Panovej vecere“ (Liturgia hodin podla
rimskeho obradu II. 1988, 426), a tiez kratsie znenie ,,Velky stvrtok®, ktoré je aj v slovenskom texte
druhého vydania Rimskeho misdla z roku 2001 a Liturgie hodin (Posvitna kongregacia pre boho-
sluzbu 2001, 155; Liturgia hodin podla rimskeho obradu II. 1988, 426), ako aj ,,Svity $tvrtok, ktoré
maju napriklad tri svetové a jeden celocirkevny jazyk podla oficidlnej internetovej stranky Svitej
stolice (Letter of His Holiness 1979; Lettre du pape 1979; Carta del Sumo Pontifice 1979; Lettera di
Giovanni Paolo IT 1979). Slovo ,,zeleny“ v nazve $tvrtka Svitého tyzdilta nema s obsahom slavenia
tohto dila takmer ni¢, alebo len malo spolo¢né a je pre katolikov nezrozumitelny.

Tieto zmeny sa uz v znacnej miere premietli v Direktériu na omse a Liturgiu hodin z roku
2022. V indtrukciach k slaveniu velkono¢ného trojdnia sa v nom uvadza, ze ,,Cirkev slavi kazdy
rok [...] tajomstvé Tudského vykupenia od vecernej omse vo Stvrtok Panovej vecere az do [...]
(Direktérium na omse 2022, 157). V tomto texte sa pouziva nazov ,,Stvrtok Panovej vecere” tak,
ako v tomto dokumente spred dvoch rokov. Pred dopoludiiajsou sv. omsou svitenia olejov sa
na prvom mieste pouziva nazov ,,Stvrtok Svitého tyzdna“. Nézov ,,Svitého nahradil predchéddza-
juce pomenovanie ,Velkého“ tyzdna, ¢o je tiez spresnenie v porovnani s latinskym originalom.
Zanim je uvedeny aj nazov ,,Zeleny $tvrtok® (Direktorium na omse 2022, 152). Napr. pri ddtume 6.
aprila 2023 je pred ve¢ernou omsou na pamiatku Pdnovej vecere uvedeny nazov ,,Stvrtok Panovej
vecere“ (Direktérium na omse 2022, 159), ¢o predstavuje vyznamny terminologicky posun, lebo
slovo ,,Zeleny“ sa v nom - na rozdiel od totozného dokumentu z roku 2020 - uz nevyskytuje.
O niekolko riadkov niZ$ie sa nachadza formulacia: ,[...], treba pouzit vlastné casti tejto eucha-
ristickej modlitby na vecerni omsu Stvrtka Pdnovej vecere” (Direktérium na omse 2022, 159),
kde je to isté spresnenie oproti dokumentu spred dvoch rokov. Nazov ,,Stvrtok Panovej vecere®
sa vyskytuje aj v Pozndmbkach k obradom Piatka utrpenia Pana (Direktérium na omse 2022, 165).

Aj v direktoriu z roku 2022 sa predsa len este objavuje pomaly do histdrie odchadzajici na-
zov ,,Zeleny $tvrtok® vo vete: ,,Pdstne obdobie pokracuje az do Zeleného stvrtka“ (Direkt6rium
na omse 2022, 148).

So zmenou oboch ndzvov dni Svitého tyzdna by mohli zacat knazi, diakoni, katechéti a uci-
telia nabozenstva v homiliach, katechézach, na hodinach ndbozenstva a nabozenskej vychovy,
v katolickych i sekularnych masovokomunika¢nych prostriedkoch, ¢lankoch a podobne, ¢im by
sa tieto presnej$ie nazvy postupne dostali do povedomia vsetkych ¢lenov Katolickej cirkvi (Surab
2018; Reimer 2016).

Aliturgicky den

v

Pomenovanie ,aliturgicky den® nie je oficidlny. Nenachddza sa ani v liturgickych knihdch, ani
v direktériach (Direktérium na omse 2022, 163-170). Pouziva sa vSak v nabozenskej konverzacii
na Slovensku, preto k nemu zaujimame stanovisko. Je nepresny, lebo v Piatok utrpenia Pana (Velky
piatok) (Direktorium na omse 2022, 163) a na Svitu (Bielu) sobotu (Direktérium na omse 2022,
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167) je ich sucastou Liturgia hodin (Direktérium na omse 2022, 163) a mdze sa vysluhovat svia-
tost pokania, pomazanie chorych a krst v pripade nidze (Direktérium na omse 2022, 163, 167).
Liturgickym tkonom st aj obrady Velkého piatku, ktorych stcastou je aj ich prva cast - liturgia
slova (Direktorium na omse 2022, 164-167). Spravnejsie by bolo pomenovanie ,,Neeucharisticky
den® (Ventura 1994, 200-203), pripadne ,,Bezeucharisticky den, lebo pomenovanie ,aliturgicky
den” chce vyjadrit prave to, Ze v tieto dva dni v roku sa nesmie slavit nijakd sv. omsa (Direktorium
na omse 2022, 163, 166-167).

Zaver

Na zaklade viacerych navrhov tykajicich sa spresniovania biblickych terminov, s ktorymi sa biskup
J. Zlatniansky stretol pri preklade Katechizmu Katolickej cirkvi z latin¢iny do slovenciny a s ktorymi
sme sa identifikovali s imyslom objasnit jeho posolstvo, snazili sme sa prostrednictvom vlastnych
navrhov poukdzat na mozné spresnenia viacerych krestanskych vyrazov, resp. liturgickych ter-
minov (Plasienkova — Bizon 2022, 723-726; Jan¢ovi¢ 2019, 129-141). Je to trochu ind, hoci blizka
forma pokracovania iniciativy Apostolov Slovanov, ktori priniesli nasim predkom Kristovu dobru
zvest v zrozumitelnej re¢i (Judak et al. 2022, 40-52; Maturkani¢ et al. 2022b, 170-194; Ivani¢ 2022,
106-126). Okrem toho sme sa pri priprave $tudie stretli s jazykovou témou spravnosti si¢asného
vyrazu ,starosloviencina“ alebo ,staroslovencina“ v slovenskom jazyku, spitou s misiou slovan-
skych vierozvestcov, ku ktorej sme nezaujali stanovisko, lebo sa na to necitime kompetentnymi.
Napriek tomu sa domnievame, Ze poukaz na nu moéze prispiet k tomu, Ze sa jej ujmu niektori
odbornici a aspon do istej miery posunu diskusiu smerom k uspokojivému historickému a filolo-
gickému vyrieSeniu tejto dilemy.
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SIDERI, Christina. Newtepikég Taoeig otnv
Iotoproypagia twv Makedovwv, H nepintwon
mg Zvvéxetag Oeopavny (Pifria a’-8") /
New Trends in the Historiography of the
Macedonians, The Case of Theophanes
Continnuates (books I — IV). Byzantine Texts
and Studies 66. Supplementary Publications
to the “Byzantina” Thessaloniki: Byzantine
Research Centre Aristotle University of
Thessaloniki 2021. 399 pp. ISBN 978-960-
7856-63-0. ISSN 1106-6180.

The volume “New Trends in the Historiography
of the Macedonians, The Case of Theophanes
Continnuates (books I - IV)” by Christina
Sideri is a significant contribution to the study
of medieval historiography. It analyzes a set of
10th-century historiographic texts produced
by the scholarly circles, conventionally named
as Theophanes Continuates. Constantine
VII Porphyrogennetus during his reign
as sole emperor of Byzantium (945 - 959)
commissioned these texts. As it is underlined
in the monograph title, the book V; i.e. the
Vita Basilii, has been excluded from this study,
since it provides ample material for a separate
thesis in its own right, along with Book VI,
which was not originally envisaged as a part of
the work. It is worth mentioning that Christina
Sideri translated the Vita Basilii into Modern
Greek, which was published along with the
original text, her extensive introduction and
comments in Athens in 2010 by the Publishing
House Kanaki.

The book wunder consideration starts
with Prologue (pp. 11-14) and Bibliography/
Abbreviations (pp. 15-32). It contains eight
chapters (pp. 33-358). General Conclusions
are available at the end (pp. 359-366) with
the Abstract in English (pp. 367-368), three
Appendices (pp. 369-392) and Index of the
Bibliography (pp. 393-399).

The first chapter (General Introduction)
deals with writing production of the emperor
Constantine VII Porphyrogennetus and his
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scholarly cycle, as well as with the time when
Theophanes Continuates was composed.
Information about the text’s manuscripts and
editions is provided at the end of the chapter
(pp. 43-52). It is followed by Structure and
Content analysis of all four Books (chapter II,
pp- 53-64).

Chapter III “Narrative technique and
modes” (pp. 65-133), refers to the narrator
and his comments; direct/indirect speech and
dialogues, chronology of facts, and connecting
phrases used in the text.

As it is well known, the four Books
of Theophanes Continuates are arranged
as separate biographies, each dedicated
to a different emperor: Leo V, Michael II,
Theophilos and Michael III respectively.
Consequently, the fourth chapter of the
Sideri’s monograph is exclusively dedicated
to the Prosopography of all Books; it includes
also the analysis of the expression of emotions,
with a particular focus on the female gender
and relevant conclusions (pp. 134-205). The
second part of the same chapter deals with the
depiction of foreign peoples in Theophanes
Continuates, namely: Chazars, Ros (Rus/
Russians), Bulgarians, Arabs, Persians, Jews,
Gypsies, and Armenians. Relevant conclusions
are provided at the end of this chapter
(pp- 206-226).

As might be expected, the book also
discusses the issue of the sources, where
a comparison with Genesios historical work
is unavoidable (Chapter V, pp. 227-260). The
question of Theophanes Continnuates’ models
and the influences it received from other
literary texts and genres, are investigated in
the Chapter VI “Models-Influences” (pp. 261-
316). It, among other topics, examines
historical interests of the cycles of Constantine
Porphyrogennetus, influences of rhetoric,
Saints’ Lives, proverbs and Ancient Greek
and biblical passages; a sub-chapter about
the language of Theophanes Continuates is
available at the end.

The seventh chapter is dedicated to
the writer and reception of Theophanes
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Continuates  (pp. 319-344). There is
a comparison between the editors of two texts,
those of Theophanes Continuates and Vita
Basilii. Moreover, the study engages with the
issue of the work’s author and readership.

The last part (chapter VIII) offers
a brief comparison with the earlier work
by Theophanes the Confessor and the
contemporaneous Logothetis’ “cycle” in order
to highlight the innovations it introduced into
the writing of history.

One of the three Appendices includes
a table of sources and parallel passages,
another one is an illustrative material related
to the ekphraseis of Theophilos’ buildings, and
the third includes a treatment of the models for
the Vita Basilii.

Theophanes  Continuates has long
fascinated researchers and can be attributed
to the singular context in which it was written,
coupled with the personality of the historical
figure who inspired it. These factors make it
a palace historiography due to its clear political
orientation but also due to its ground-breaking
structure, the innovations it introduces into
the historiographic genre and to its literary
features. In this volume an attempt is made
to place Theophanes Continuates in the
broader context of the writing produced under
Constantine VII Porphyrogennetus.

Dr. Christina Sideri in this volume provides
an in-depth investigation of all aspects of
historiography of the Macedonians. Her book is
avaluable contribution to the study of Byzantine
empire’s history from 775 (when Leo V’s reign
started) until 867 (when Michael III's reign
finished); as well as of the 10th century, when
Constantine VII Porphyrogennetus reigned
and Theophanes Continuates was composed.
It can be studied by scholars interested in
prosopography, the relationships between
Byzantines and their neighbors. The influence
of philosophy, hagiography, rhetoric, Greek
antiquity and biblical texts on the historical
work has been widely studied. The book can
also be a model how to analyze a medieval
historical text in conjunction with the political
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and cultural situation, on the one hand, and
with the different literary genres, on the other.

Eka Tchkoidze
Ilia State University Tbilisi
Georgia

BOLOM-KOTARI, Sixtus a kol. Zrozeni
z osvicenskych reforem. Toleran¢ni kazatelé
z Uher v procesu formovani ¢eské spolecnosti
(1781 - 1870). Praha : Nakladatelstvi Lidové
noviny - Historicky ustav, 2022. 450 s. ISBN
978-80-7422-897-1.

Fascinujici pfibéh utvafeni a vyvoje sociopro-
fesni skupiny evangelickych kazatelti v Cechdch
a na Moravé v ,,dlouhém® 19. stoleti, ktery ma
také vyrazny slovensky presah, stal dlouho stra-
nou komplexni badatelské pozornosti. V dosa-
vadni publika¢ni bilanci prevladaji cenné dil¢i
sondy, pfipadné - zvlasté po roce 1989 - pub-
likace vénované nekatolikiim jako ndbozenské
s nimiz je tfeba se vyporadat, jsou prace hun-
garologa Richarda Prazika, vénované ovSem
jen jedné ¢asti evangelickych kazateld, tzv. ma-
darské reformované inteligenci.

Kniha Zrozeni z osvicenskych reforem
predstavuje viibec poprvé evangelické kazatele
jako celek. Zahrnuje duchovni cirkvi augsbur-
ského i helvetského vyznani, ,,zrozené“ ve svém
povolani diky osvicenskym reformdm cisafe
Josefa II., jmenovité (znovu)legalizaci dvou
protestantskych cirkvi evropské reformace
toleranénim patentem z roku 1781. Klicovym
slovem této kolektivni monografie je integra-
ce, sledovana optikou tii generacnich vrstev,
na néz lze pusobeni skupiny toleran¢nich pro-
testantskych pastort rozdélit. Nutno dodat,
ze konstrukt generacnich vrstev je sam o sobé
ucelovy a umély, umoznil v8ak efektivni struk-
turovani vyzkumu. Jako ¢asové délici mezniky
mezi genera¢nimi vrstvami poslouzily napo-
leonské vélky a revoluce roku 1848. Fenomén
integrace souvisi s poc¢ate¢ni nutnosti povolat
evangelické kazatele z jinych zemi, nejcastéji
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z tehdejsich Uher. ,Vstupem ciziho elementu®
do ceského prostredi se provedené vyzkumy
zabyvaly ze dvou propojenych hledisek: inte-
grace vefejné (kariéry) a integrace soukromé
(rodiny). Mnozi uhersti pastofi v novém pro-
stfedi zakofenili a jejich soucasni potomci tak
mohli do knihy prispét materialy z rodinnych
archivi.

Publikace je vysledkem prace mezinarod-
niho tymu se dvéma specialisty z Madarska,
za pomoc zejména s tématy spojenymi se slo-
venskou luteranskou cirkvi a hornouherskym
prostiedim vdé¢i autori Evé Kowalské. Kromé
tfi kapitol pojednavajicich o jednotlivych ge-
neracnich vrstvach obsahuje dilo prehledovou
kapitolu zpracovavajici situaci protestantismu
a evangelickych kazatelti v Uhrach. Nasleduje
»pramenna“ cast s vybérovou latinsko-Ces-
kou edici korespondence kazatelt augsbur-
ského vyznani pisobicich v Cechdch a na
Moravé s prespurskym kazatelem Michalem
Institorisem MoSovskym. Jde o vybér z listt,
které jsou uloZeny v knihovné evangelického
lycea v Bratislavé. Dalsi ptilohou, tentokrat
spojenou s uherskou cirkvi helvetského vy-
znani, je komentovany seznam ceskych a mo-
ravskych studentti na reformovaném kolegiu
v Sarospataku v prvni poloviné 19. stoleti.
Seznam nazorné dokladd oboustranny kulturni
transfer, ktery v té dobé probihal mezi ¢eskym
a uherskym prostfedim. Knihu uzavira jmenny
prehled posloupnosti kazateld v evangelickych
sborech ¢eskych zemi a rodokmeny, resp. sché-
ma piibuzenskych vztahti nejvyznamnéjsich
kazatelskych rodin z Uher.

Co se tykd vazeb ke Slovensku, koriguje
publikace (a publikovand edice pramentl) mj.
domnénku, ze luteransti kazatelé, kteri tihnuli
obecné spise ke slovenskému prostiedi, méli
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citit k ¢eskému narodnimu obrozeni mnohem
vielejsi pomér nez jejich kalvinsti kolegové, lec-
kdy netajici ztotoznéni s madarskou identitou.
Dobova skutec¢nost byla zda se pragmatictéjsi
a rozdily mezi pristupy kazatelt obou konfesi
mnohem méné vyrazné. Text i bohatd obrazova
dokumentace, jez je pfimou soucasti vykladu,
pracuje dale s tématy architektury, vizualni kul-
tury véetné portrétu, biblickych napisti v evan-
gelickych modlitebndch, ndhrobki a peceti.

Ackoliv bylo ambici hlavniho autora, Sixta
Boloma-Kotariho, nabidnout uceleny pohled
na dané téma, kniha nezapird, ze je kolektiv-
ni monografii s rozdilnym pristupem autort
jednotlivych casti. Predstaveni uherského
kontextu z pera Andora Mészarose je napii-
klad zpracovano z madarského pohledu, ktery
kontroverzni témata leckdy interpretuje jinak
nez literatura slovenska. Tuto volbu podoby
knihy patrné ovlivnila skute¢nost, Ze kalvinska
cirkev, orientovand vice na madarské prostiedi,
nakonec v ¢eskomoravské ,toleran¢ni misii“
prevladla.

Téma stoji na pomezi nékolika jazyko-
vych a terminologickych okruhd, spojit je do
harmonického celku znamenalo nepochybné
vyzvu. Pfedkladanou podobu lze asi nejvystiz-
néji oznacit jako dosazeni maxima mozného.
Kniha Zrozeni z osvicenskych reforem zpti-
stupnuje fenomén toleran¢nich kazateli jako
bytostné stfedoevropsky a pravem nalezejici
do spole¢nych vykladu ¢esko-slovenskych, ces-
ko-madarskych, ale i ¢esko-némeckych, resp.
¢esko-rakouskych déjin.

Martina Bolom-Kotari

Univerzita Hradec Kralové
Czech Republic
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