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A CRITICAL REVIEW AND QUANTITATIVE STUDY OF ROMANOS
THE MELODIST’'S HYMNOGRAPHICAL CORPUS

Miriam Urbano-Ruiz

DOI: 10.17846/CL.2024.17.2.3-14

Abstract: URBANO-RUIZ, Miriam. A Critical Review and Quantitative Study of Romanos
the Melodists Hymnographical Corpus. This article has three main objectives. Firstly, it
presents a review of some of the specific bibliography on the Byzantine hymnographer
Romanos the Melodist (5th-6th century). Secondly, it discusses the traditional views about
his hymnical corpus and systematises the main studies on his life and literary production,
which belong to the past century, while updating the existing material by examining the
diachronic course of research from the discovery of his first hymns to the present day. It also
discusses the different taxonomies that have been applied to the poems of this author and,
finally, it analyses the compositional data of both the genuine and the spurious part of his
work, extracting percentages that can be very useful in making definitive judgements about
the possible authorship or not of the Melodist, together with other criteria such as the form
of the text, the content, the sources used or the style of each kontakion. Such a quantitative
study of the Cantica of Romanos the Melodist has not yet been undertaken.

Keywords: Romanos the Melodist, kontakia, bibliography, review, hymnographical corpus,
quantitative analysis

1. Introduction

The name of Romanos the Melodist is one of the most famous in the literary field of hymnography.
Born around 485 AD, the poems he wrote at the beginning of the sixth century are known by
the term kontakion. The kontakion is a kind of verse-sermon, and corresponds to a type of hymn
which finds its origin in Syriac literature. The rhetorical and narratological structure of this hymn
is tripartite: the introduction or invocation, the plot, and the denouement and final prayer. This
tripartition corresponds to the formal structure, which has very clear defining elements, such as
the proem, the stanzas, the hirmus - a metrical pattern based on the combination of tonic and
atonic syllables -, the refrain and the acrostic.

Eighty-nine of Romanos’ kontakia have survived to the present day, and his work can be
classified according to several criteria. The first of these is the authenticity of the texts. Thus,
Romanos’ corpus is divided into two large parts: the Cantica genuina and the Cantica dubia.
This is the classification followed by the Melodist's main editors, Maas — Trypanis. Other authors
however, make a subdivision according to content. Thus, the hymns focus on Christological, Old
Testament, New Testament, circumstantial and hagiographical themes.

To these ways of understanding the Melodist’s work, two other must be added, taking into
account, on the one hand, the integrity of the hymnic text and, on the other, the nature of the
poems. From each of these points of view, the assessments lead again to a bipartite division of
the work. In the first case, Romanos’ work is divided into complete and fragmentary surviving
poems. In the second case, it is divided into actual hymns and liturgical poems that do not fit
exactly into the formal requirements of the kontakion. The categories mentioned here are by no
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means rigid, and the same poem may fall into more than one of them. It is noteworthy that the
hymns dedicated to episodes on the life of Christ form the bulk of the hymnographer’s work and,
perhaps, its centre.

A final way of classifying the hymns is mentioned in connection with the hagiographical
kontakia, but it can apply to the entire corpus of the Melodist. For Maas - Trypanis (1970, X), the
tone of the text is remarkably distinctive and comes together in three types of poem. On the one
hand, the encomiastic type, composed under the influence of rhetorical encomium (Maas 1906, 33).
On the other hand, there are the narrative kontakia, and, finally, those of a mixed character.

This article will briefly discuss the character and content of the research published relating to
Romanos the Melodist and his literary production. It will also attempt to analyse the nature of
the majority of the scholarly production about the kontakia composed by this hymnographer and
the role that these works occupy in the studies of the author and his work, so that the reader will
be able to discern the degree of contribution that they have in the field of hymnography. Finally,
a quantitative study of Romanos’ Cantica genuina and Cantica dubia is offered by analysing the
compositional elements of his poems, such as the number of proems and stanzas, the acrostic, the
hirmus or the refrains, among others. The result of this work can be considered as a short guide
for those who want to start studying the hymnography of Romanos the Melodist from scratch.

2. Romanos the Melodist’s hymnographical corpus

2.1. Editions and translations

Some of Romanos the Melodist’s kontakia were first published in the late 19th century by Cardinal
Pitra (1867; 1876; 1888), Christ — Paranikas (1871) and Papadopoulos-Kerameus (1897).
After Pitras’s death the work of editing was taken up by Krumbacher (1899; 1900; 1902; 1903;
1907; 1911) and his pupil Maas. A considerable number of hymns remained unpublished until
Cammelli (1930), Carpenter (1936), Mioni (1937; 1958) and Trypanis (1968), and even then
there was no complete edition of the Melodist’s poems. This task was entrusted to the Greek
professor Tomadakis, who undertook the process of reading the manuscripts and reconstructing
the original texts in the middle of the 20th century (1952-1961) with the help of some of his
students, to which Livadaras (1959) adds the edition of the Greek text of 4 kontakia at the end
of his Doctoral Thesis. However, it was Trypanis (1963; 1970) who became the first scholar to
succeed in editing the entire corpus of Romanos on the basis of the earlier material compiled
by Maas. Trypanis, together with Maas, published the poems of Romanos in two volumes: one
in 1963 (Sancti Romani Melodi cantica. Cantica genuina) and the other in 1970 (Sancti Romani
Melodi cantica. Cantica dubia). Between 1963 and 1970 Grosdidier also began editing the Greek
texts, publishing the first volume in 1964 and continuing this task until 1981. Years later, in the
21st century, some modern editions appeared, such as the Greek of Tziatzi (2009; 2010) and
Papagiannis (2013-2014).The first translations in German are by Krumbacher (1907; 1911), and
later, by Koder (1996; 2005-2006). These were followed by Italian translations by Cammelli (1930),
Gharib (1981), Schognamiglio (1985), Maisano (2002a) and Mangogna - Trombi (2007), and the
French versions of the text by Khawam (1956), Decarreux (1958), Grosdidier (1964-1981) and
Bigel (2014). In English, those of the 1970s by Carpenter (1970; 1973) and Moskhos (1974) and
later by Schork (1995) and Barkhuizen (2000; 2008) stand out. In the early 2000s, the Catalonian
translation was published by Janeras, Camps i Gaset and Grau (2005), followed by the Spanish
versions by Merino Rodriguez (2012; 2013) and Urbano-Ruiz (2019; 2022a; 2022b; 2023).
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2.2. Some specific works on Romanos’ kontakia

Besides the traditional and major works on the life and work of the hymnographer (Livadaras 1959;
Mitsakis 1965; 1967; Grosdidier 1977; Van Rompay 1993), specific studies of Romanos’ kontakia
began to proliferate after the initial work of reading and editing the manuscripts. For example, in
the 20th century, Trypanis (1971; 1972) has published some articles with comments on metre and
rhythm in the Melodist’s opera or the study of specific words in his poems, although a little bit
earlier, Baud-Bouvy (1938) also focused on the metrical aspect of Romanos’ kontakia. In the 707,
Dalmais (1972) focuses on the Syriac background and Greek symbolism in the biblical hymns
composed by Romanos. Later, Barkhuizen (1986a; 1986b; 1989; 1991; 1992; 1993a; 1993b; 2000;
2005; 2008) initiated the analysis of specific hymns and also established a compositional pattern in
the proems, epilogues and refrains (1989). Studies focusing on specific hymns are also published
by Catafygiotou Topping (1968; 1977; 1978; 1982) and Van Ommeslaeghe (1980). By the end of the
20th century, Gatier (1983) focuses on establishing a reasonably accurate date for the composition
of some hymns, following the attempt of the Oxonian editors (Maas 1906; Maas — Trypanis 1963,
XIX-XX) and Grosdidier (1977, 243-245). Also, Maisano’s articles examine the reception of the
Melodist’s work in the West (1993), focuses on certain formal aspects of his hymns (2002b), and
discusses the biblical (2004) and patristic sources of the hymns (2006).

The production becomes richer once the 21st century approaches. Varghese (2006) studies
the propagandistic background of some texts, as does Koder (2008), who also revisits the concept
of oikonomia in the kontakia (2018). Krueger (2004; 2013) and Gador-Whyte (2017; 2020; 2021)
focus their research on the theological domain and examine some of the poems from a rhetorical
point of view, as do Krueger (2003), Cresci (2007a; 2007b; 2014), Eriksen (2012; 2018) or Mellas
(2017; 2020). Arentzen (2013), Gador-Whyte (2013) and Peltomaa (2007; 2010; 2015) delve into
the Marian background of Romanos’ hymnody; Frank (2005) and Arentzen (2017) interpret
some aspects that are metaphorically related to the theological realm, and Mulard (2016) studies
the symbolism of the genuine hymns written by Romanos. With Schork (1962) as predecessor,
Prelipcean (2015) explains the use of typology in hymns with Old Testament content, and
Khachidze (2018) studies the transmission and translation into Georgian of Romanos’ kontakion
on Adam’s lament. Individual studies on specific hymns are also published, for example, by
Saylor Rodgers (2014), Kuper (2019), Dzwigala (2020), Urbano-Ruiz (2020; 2021a; 2021b; 2022a;
2022b; 2023), Boned (2021) or Camps Gaset (2021). Finally, Cunningham (2021) notes that the
reception of Romanos in the homiletics and hymnography of the middle Byzantine period is an
area in which much remains to be done, although Louth (2005) had previously devoted a paper
to the development and treatment of certain themes in hymnography from the Melodist to John
Damascene.

As it can be seen from this brief review of the bibliography on Romanos’ corpus, most studies
focus on the content of the work or on the sources of specific poems and their expression.
The number of papers dealing with the compositional elements of the kontakia is smaller, and
focus on the analysis of the metrical patterns, language and vocabulary. There is a lack of detailed
study of all the compositional elements of the kontakia together as a whole in Romanos’ Cantica
genuina in contrast with the Cantica dubia. This analysis can contribute to the study of his work
from the point of view of its authenticity and can lead to some very interesting conclusions.
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3. Analysis of Romanos’ kontakia

3.1. Material sources for the work of Romanos the Melodist

The sources for the Melodist's hymns are a list of manuscripts known as kontakaria. According
to the canonical edition of Romanos™ corpus, these kontakaria are divided into primary and
secondary codices. This taxonomy is based on whether or not they contain the text in its entirety.
Maas - Trypanis (1970, XIV-XV) count up to fourteen primary and nineteen secondary codices on
which they base their edition. Grosdidier (1964, 24-44) also gives an account of these manuscripts,
although he adds one which he calls N (1964, 28; 1977, 218-220) and follows the same primary-
secondary classification. However, he is more thorough in this task and gives a more detailed
description of the kontakaria he works on, following the earlier model of Mioni (1937, 56-61),
who also briefly describes them. Cammelli (1930, 76-80) gives some notes and an outline of what
he considers to be the stemma of the manuscripts. Mioni (1937, 67) is more exhaustive in his
attempt to sketch the stemma of the Melodist’s kontakaria and goes into somewhat more detail
in his comments on each (1937, 53-68). Both Italians follow the primary-secondary subdivision
mentioned above but they also speak of the subdivision into families, which Merino Rodriguez
(2012, 21-22) later takes up in his introduction to the Spanish translation. Likewise, Tomadakis
in his edition names the manuscripts he follows and pays particular attention to the two volumes
from Patmos, devoting an entire volume to them in 1954, together with the kontakaria from Sinai
in 1957. The provenance of all this material is varied. They are preserved in Rome (2), Messina (1),
Turin (1), Grottaferrata (6) and Venice (2); Vatican (7); Mount Athos (3) and Patmos (2); Sinai (4);
Moscow (2); Vienna (1); Paris (1); Jerusalem (1).!

In addition to all these manuscripts containing Romanos’ work, a search in Pinakes revealed
16 codices that had not previously been considered or mentioned in any study. With the exception
of two that date from the 11th-12th centuries, all of them are late, after the 14th century. They are
the following:
1) Wien, ONB, jur. gr. 18, s. XL
2) Vaticano, BAV, Vat. gr. 1871, s. XIL
3) Wien, ONB, jur. gr. 15, s. XIV.
4) Vaticano, BAV, Vat. gr. 711, s. XIV.
5) Ann Arbor, University of Michigan Library, MS 47, s. XIV-XV.
6) London, British Library, Arundel 527, s. XV.
7) Venezia, Biblioteca Nazionale Marciana, gr. IT 126 (coll. 440), s. XV.
8) Istanbul, Patriarchiké Bibliothéké, Hagia Trias 31, s. XV.
9) Istanbul, Patriarchiké Bibliothéké, Panaghia 41, s. XVI.
10) Sinai, Moné tés Hagias Aikaterinés, gr. 976, s. XVI-XVIL
11) Meteora, Moné Barlaam 113, s. XVIIL.
12) Hagion Oros, Moné Megistés Lauras K 13, s. XVIII.
13) Kecskemet, Orthodox Kozpont Hagiosz Nikolaosz 928, s. XVIII.
14) Sparte, Mouseio Ekklesiastikés Technés, Moné Hagion Tessarakonta 58, s. XVIII.
15) Hagion Oros, Moné Hagiou Panteleémonos 659, s. XIX.
16) Hagion Oros, Moné Hagiou Panteleémonos 660, s. XIX.

! For the specific nomenclature of each codex, see the works cited above.

| 6 | ese KONSTANTINOVE LISTY 17/2 (2024), pp. 3 - 14



A CRITICAL REVIEW AND QUANTITATIVE STUDY OF ROMANOS THE MELODIST’S HYMNOGRAPHICAL CORPUS

The most important testimonies for the corpus of hymns attributed to Romanos the Melodist are

two codices preserved in the library of St John the Theologian on the island of Patmos, registered

under the numbers 212 and 213. Although Krumbacher (1903, 78; 1907, VII) distinguishes the

two volumes by the initials he assigns to them, P and Q respectively, Maas — Trypanis (1970,

XIV) assign the same letter (P) to both. The other editors follow Krumbacher’s decision. As for its

content, apart from the brief notes by Mioni and Grosdidier, it is studied in detail by Tomadakis

(1954) and subsequently described by Arentzen — Krueger (2016), who also present a codicological

analysis in which they update some of the data on P and Q.

However, the manuscript series constituted by the kontakaria is not the only documentary source
for the hymns of Romanos, and the existence of papyri transmitting his work is rarely mentioned.
Maas - Trypanis (1963, XXVII) only mention one, although more are now known:

1) Pap. gr. Vind. 29430; contains a fragment of the Hymn on the Three Children (no. 46). Dated by
Maas - Trypanis (1963, XXVII) to the 6th century and edited by Maas (1939). Zuntz (1965)
presents an analysis of it and, from its handwriting, places its chronology probably in the 7th
century. He also provides his own version of the text. Zuntz (1965, 464) and Porter — Porter
(2002, 136) refer to it as P. Vindob. G 29430 and state that its chronology actually lies between
the 6th and 7th centuries, a fact accepted by Arentzen - Krueger (2016, 650). This is the first
papyraceous fragment of Romanos to be published.

2) P. Amst. I24; contains a fragment of the Hymn on the Nativity II (no. 2). Identified by Brunner
(1993, 185) as P. Amsterdam Inv. Nr. 198. Brunner gives a description of the papyrus and states
that it is a page from a codex. He also adds his version of the text. Porter — Porter (2002, 136)
note that this is the second of the Romanos papyri to be published and catalogue it under the
designation P. Vindob. G 26216. Like Brunner and Porter - Porter, Arentzen — Krueger (2016,
650) consider its date of composition to be between the 6th and 7th centuries.

3) P.Vindob. G 26068. Contains a fragment of the Hymn on the Resurrection of Lazarus I (no. 14).
Together with manuscript Q, it is the only evidence of this kontakion, and it was transcribed,
edited and annotated in Romer (1995). This third discovered fragment is a leaf of parchment,
as also been noted by Porter — Porter (2002, 136). Both works state that the date of composition
of this fragment is between the 7th and 8th centuries (R6mer 1995, 298; Porter — Porter 2002,
136).

4) P.Vindob. G 26225. This is the last testimony found so far and has been collated and studied
by Porter — Porter (2002) and a year later by Koder (2003). It transmits the Hymn on the Entry
to Jerusalem (no. 16). The editors of the fragment note that it is the papyrus with the largest
amount of Melodist text and dates from the 6th-7th century.

It is clear from these data that the papyri presented here are in fact the earliest evidence of

Romanos’ cantica.

Romanos the Melodist's manuscript testimonies are composed of a total of 49 codices and

4 papyri. Of all the codices, 14 belong to the primary ones, 19 to the secondary and 16 have not

been examined or collated. The following conclusions from these data can be drawn:

1) The manuscripts constitute 92% of the physical evidence of Romanos the Melodist.

2) The papyri, 8% of Romanos’ kontakia, contain information that can be very useful in
approaching the original text, since they are chronologically very close to the date of the
hymnographer.

3) Most of his work, 38,78%, has been transmitted in fragmentary form, and if it were not for the
primary codices (28,57%) —the least voluminous part of the testimonies— some of his kontakia
would not be known in their entirety.
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4) 32,65% of the data have not yet been taken into account because not all of this material has
been included in the editions and studies. The impact this may have on the hymnical text is
therefore unknown, despite the fact that most of them are late.

3.2. Quantitative analysis of Romanos the Melodist’s hymnographical corpus

Among the 89 kontakia of Romanos the Melodist, 59 belong to the Cantica genuina and 20 to the
Cantica dubia. In the genuine section, 15 are devoted to celebrations of the fixed calendar and 44
to celebrations of the movable calendar. In the dubious section of the hymns, on the other hand,
the situation is the opposite: 26 are for fixed feasts and 4 for movable feasts. The latter is due to
the nature of the feasts themselves, since the name day of the saint does not usually vary in date.
Thus, 46% of the hymns attributed to Romanos belong to the fixed cycle, while the remaining 54%
belong to the movable cycle.

In Romanos’ corpus we can find a total of 35 hymns dedicated to episodes from the life of Christ
(34 genuine and 1 of dubious authorship); 6 relating to New Testament stories (5 and 1); 7 relating
to the Old Testament; 12 circumstantial kontakia (10 and 2) and 29 hagiographical (3 and 26).
As can be seen, the majority of the kontakia are either Christological (39,33%) or hagiographical
(32,58%). Those on the New Testament make up 6,74%, those on the Old Testament, 7,87% and
the circumstance ones, 13,48%.

Subsequently, a quantitative study of the compositional data of the Cantica of Romanos is
presented.

Of the 59 hymns that constitute Romanos the Melodist’s Cantica genuina, the most common
is the presence of a single proem (64%), although there are also hymns with 2 (22%) or 3 (14%).
The maximum number of stanzas is 40 (2%), but most of his kontakia have 18 (29%) or 24 (14%),
and his shortest hymn has a total of 11 stanzas (3%). Most of the hymns that have the adjective
tan(e)vog? in their acrostic correspond in many cases (59%) to the formula «tod Tamevod
Popovod [...]», although it is true that there are more kontakia that use this adjectival form to
identify the acrostic (5%) -indeed, it has been one of the components that has attracted the
attention of scholars on numerous occasions when making value and authenticity judgments
about the Cantica dubia. All of Romanos’ genuine poems have the hymnographer’s name as
a signature in the acrostic, and only one of them —Hymn on Joseph I (no. 43)- is alphabetical,
reading all the Greek letters one by one.

Fifty-one kontakia (86%) have one-line refrains, while seven (12%) have longer refrains with
two lines, and only in one poem (2%) this element is omitted.’ With regard to the modes to which
the chanting of the hymns conforms, the plagal modes (61%), especially the fourth and second,
stand out, as opposed to the authentic modes (37%). The remaining 2% is made up of one hymn
(no. 22) which is intoned according to the mode known as “Bap0g”

As for their presence in P and Q —considered the “best” testimonies for Romanos’ hymns- and
according to the data of the Oxonian edition, the following stands out: 56 out of 59 kontakia are
found transmitted in these kontakaria (94,92%). Of them, two hymns have only P as their unique
witness and 18 have Q. Thus, 33,90% of the genuine hymns of the Melodist are transmitted by
a single manuscript.

The Cantica dubia of Romanos the Melodist contain 23 complete poems, all of which belong
to hagiographical themes. Of these, 78% of the hymns have a single proem, while the remaining
22% have two options for this element. The longest kontakion is made of 33 stanzas, and the

2 The total percentage of occurrences of Tanevog in Romanos’ acrostics is 64%.

See the Hymn on Abraham and Isaac (no. 41).

3
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shortest one, 10. In the acrostic, 39% of the hymns include the adjectival form tan(e)wvog, while
13% of them contain the adjective tdhag. As in the Cantica genuina, most of the poems (96%)
witness the name of the hymnographer. There is no alphabetical acrostic. As far as the responsion
is concerned, most of them are one-line refrains (96%), although there is also one hymn with
a two-line one (4%). A total of 7 kontakia (30%) change their refrain at some point in the text,
resulting in two different variants of this element. The result is a remarkable alternation of this
element throughout the stanzas. The musical mode to which the rhythmic-metric patterns of the
hymns correspond is not balanced: 61% of the poems follow the authentic or principal chants and
39% the plagal ones.

On the other hand, 25 of the 30 Cantica dubia are attested in P and Q (83,33%). In the case of
these hymns, the poems find a better situation for their transmission: only 3 of them find a sole
manuscript testimony, whether it is P or Q (5,08%). From this fact it can be concluded that they
could have enjoyed the sufficient popularity to reach almost massive levels of copying and to
ensure their preservation in the face of the vicissitudes of the future of textual transmission.

4. Some final remarks

Obviously, this article does not cover a large number of works devoted to Romanos the Melodist.*
An attempt has been made to refer to those that are more accessible and also updated, and not
only to the classical list of scholars to which we are accustomed.

The aim of this work was threefold. On the one hand, to offer a diachronic bibliographical
selection of the most recent material. On the other, to reflect on the way of understanding the
Melodist’s work, as well as to provide a panoramic view of methodological trends that research
on Romanos’ kontakia is taking. We also deal with a subject that is not usually dealt with in the
manuscript tradition of Romanos: the papyri — on which we also offer an up-to-date bibliography -
and a series of codices that have never been taken into account in the edition of the Melodist and
never been cited in research works. Finally, we tried to extract the percentages derived from the
quantitative study of the formal and compositional elements of his hymnical corpus. These data
undoubtedly provide useful information for the study of Romanos™ Cantica.
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Abstract: DRAGNEA Mihai. Constructing Ideas of Being Pagan in Eastern Saxony in Relation
to Rebellion and Apostasy Beyond the Elbe (10th - 11th Centuries). This article argues that the
making of a pagan identity in eastern Saxony during the Ottonian era and even after it relied
on biblical concepts such as rebellion and apostasy, which were connected in the minds of
medieval Christian clerics. It shows that disobedience, considered a sin, and thus an evil thing,
was their source, and not necessarily or exclusively pre-Christian beliefs. Paganism during
the Early Middle Ages should not be associated with modern paganism, which originates in
the nineteenth-century ethno-romanticism. This approach does not exclude the existence
of archaic beliefs and rituals, but rather diminishes their importance in the definition of
paganism. Medieval paganism should be understood rather as a literary construction, strongly
influenced by theology. Furthermore, the connection between disobedience, rebellion, and
apostasy functioned as a literary device for the purpose of justifying the punitive campaigns
against a wide range of rebels, who rejected everything that involved ecclesiastical authority.
Technically moral theology does not allow military conquest. However punitive actions were
considered legitimate and were legally and morally justified, especially by the clerics, when
a wide range of rebels committed crimes. In the primary sources these were described as
defensive campaigns aiming to protect the Christians and to bring back the apostates to
the Church. The promoters of this type of speech were the clergy, who used certain biblical
passages to affirm their authority and emphasize ecclesiastical hierarchy.

Keywords: Christianity, Paganism, Disobedience, Apostasy, Rebellion, Idolatry, Elbe Slavs,
Polabian Slavs, Wends, Saxony, Saxon Marches

Introduction

It is generally considered that apostasy is a full departure with no intent to return within the
Church. Although it is often followed by rebellion, disobedience offers the voluntary chance of
return. Both were considered sins and attracted more or less hostile reactions. In the Middle Ages,
apostasy was seen as a permanent and deadly sin, lethal when it came to salvation, compared
to disobedience, where the focus was on the severity of the departure. Apostasy was worse than
heresy. It was a rejection of religion, in theory and practice. It was not only the fides Christiana that
was rejected, but also the Church as an institution, and its representatives. Rebellion and apostasy
were connected in the minds of medieval clerics. This is not surprising, considering that the Bible

This article has been written as part of a project implemented at the Comenius University in Bratislava
between 2023 and 2024 through the National Scholarship Programme of the Slovak Republic for the
Support of Mobility of Students, PhD Students, University Teachers, Researchers and Artists, managed
by SAIA and funded by the Ministry of Education, Science, Research and Sport.
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contains several passages where disobedience is equated with rebellion.” In the Old Testament it
appears as insubordination which originates from the vice of pride, one the seven deadly sins.?
A disobedient person is someone who is unwilling to obey God. Disobedience was also equated
with idolatry* and various pagan practices such as divination.®

In Christian theology, the first apostates were the “fallen angels” Through the sin of pride,
they rejected God and established a rival satanic kingdom. Medieval theologians like Thomas
Aquinas equated heresy and the lack of faith with apostasy and labeled them as originating from
human pride. A thirteenth-century canonist, Henry of Segusio (Hostiensis), distinguished three
categories of apostasy. The first was called apostasia a perfidia and meant rejecting one faith and
converting to another. The departure from the fides Christiana after receiving the holy grace was
considered a greater evil than never having previously known faith. Those who did that were
considered traitors and infamous and were able to lose their wealth and even life. The second
category of apostasy is directly linked to disobedience (apostasia inobedentiae). This was
a voluntary violation of one of the major commandments. The best examples are Adam and Eve
who due to their “illegal” act had been expelled from Heaven and thus lost their chance for the
eternal life. The third category of apostasy, apostasia irregularitatis, is related to priests, monks,
and nuns who broke their sacred vows. They became renegades in society and were expelled from
their homes and sent to jail (Goodich 1988, 61).

In the last few decades, scholars have focused on the theological arguments used by chroniclers
to define pagan identity on the Southern Baltic coast (Goetz 2015, 103-118; Cusack 2011, 33-51;
Ingrao — Szabo 2008; Kaljundi 2008, 113-127; Liibke 2008, 189-203; Jensen 2002, 173-193; Scior
2002). Such approaches questioned the validity of sources who mentioned the Slavic religious
beliefs and rituals beyond the Elbe, which had to be discussed much more critically (Dragnea 2021a;
Dragnea 2021b, 243-273; Rosik 2020; Hardt 2015, 263-268; Miiller-Wille 1999). The political, social
and cultural interaction between pagans and Christians on the Southern Baltic coast were also
analyzed in different ways (Dragnea 2019a, 5-33; Hardt 2005, 35-49; Zaroff 2003, 5-36; Petersohn
2003, 99-139; Liibke 2002, 91-110; Althoft 1999, 267-292; Hoffmann 1998, 23-49).

The influence of theology (religious world-view) on concepts like disobedience, rebellion, and
apostasy in Middle Ages, the strong connection between them, and the legitimacy of power, has
been underappreciated. Clerical writings are extremely important sources in understanding the
ideological component of the medieval warfare. A few scholars who worked on various research
areas focused on the justification of military campaigns against the apostates and their forced
conversion in relation to canon law and theology (Jensen 2016, 227-250; Becher 2013, 23-52; Hen
2006, 33-51; Warner 2006, 11-35; Kahl 1955, 161-193, 360-401). The influence of crusading ideas
in the discourse of twelfth-century chroniclers, the way in which they were implemented in the
Baltic Sea region, their social and cultural effects, and their adaptability to the regional context
were also discussed (Dragnea 2024, 247-262; Dragnea 2021c, 41-61; Dragnea 2019b; Giittner
Sporzynski 2014; Gladysz 2012; Fonnesberg-Schmidt 2007; Lotter 1989).

2 While describing the nature of disobedience, Samuel used three key words: rebellion, insubordination,

and rejection (1 Samuel 15:22-23).

Satan is described as an illegitimate king over “all the children of pride” (Job 41:34). Disobedience is linked
to the widespread myth of Satan’s rebellion against God in the New Testament as well (Ephesians 2:2-3).
Disobedience was seen as idolatry because it replaced God’s sovereign will and authority. The veneration
of carved idols was forbidden (Exodus 20:1-3; Isaiah 42:8). Insubordination was a kind regarded as
a kind of iniquity and idolatry (1 Samuel 15:23).

Divination was a pagan practice that rooted in idolatry (Deuteronomy 18:10-12). While serving God,
obedience is better than sacrifice, and the refusal to obey God’s commands due to pride is considered
rebellion and it is equal to the practice of divination (1 Samuel 15:22-23).
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The theological arguments used to justify the punitive campaigns against rebels have been
neglected by scholars in the last decades. Although moral theology does not allow conquest,
punitive actions were thought legitimate and legally and morally justified, especially by the
ecclesiastical authorities, when a wide range of rebels committed crimes. These were considered
defensive campaigns aiming to protect the Christians and to bring back the apostates into the
Christian fold. This speech mostly belonged to the clergy, who used certain Biblical passages to
affirm their authority and emphasize ecclesiastical hierarchy.

This article focuses on biblical concepts such as disobedience, rebellion, and apostasy in
clerical writings. An analysis of these allowed to understand that the pagan identity was a literary
construction made with the help of certain theological filters of what is usually called interpretatio
Christiana. This does not exclude the existence of pre-Christian beliefs and rituals, whatever
they were, but rather diminishes their importance in the definition of medieval paganism. After
a careful analysis of the primary sources, it can be observed that the transition from disobedience
to rebellion and then apostasy was influenced by the political context. First, disobedience was
seen as rebellion and treated as an offensive action. Second, the rebellious acts were perceived as
apostasy. Third, apostates were designated as idolaters and pagans and thus could be treated with
severe methods.

Studies focusing on such kind of approaches will refresh research on pagan identity in the
medieval Latin periphery.® Idolatry and paganism are fluid concepts. Paganism in Early and High
Middle Ages should not be associated with modern paganism. Medieval paganism was rather
related to the rebel instinct, disobedience, immoral behaviour and lack of discipline. This study
shows that in the process of making the pagan identity, it is important to consider what is behind
the label because it reveals how its architects thought about pagans and what was their mentality.
This is obvious since the medieval pagans did not call themselves in this way, nor did they leave
written testimonies regarding their identity. The way in which the pagan identity was created
can be observed in the primary sources, which provide enough data in this regard, but the
interpretation must be done after a hypercritical reading.

The rebels questioned in this article are the Elbe Slavs, also known as the Polabian Slavs. They
lived not only along the Elbe river as one might think, or on the southern coast of the Baltic Sea,’
but in a vast area between the Elbe and Saale in the west, the Baltic Sea in the north, the Ore
Mountains in the south, and the Oder in the east. Both collective terms are not accurate, but the
second one is even more problematic. Its use, with reference to all Slavs in this vast area, might
create confusion. First, because the Polabians (Polabi) were a minor tribe living in a small territory
around Ratzeburg, in what Helmold of Bosau called terra Polaborum (Helmold of Bosau I, 52, 56,
pp. 196, 210). Since Polabia is clearly defined by the twelfth century chronicler, there are no logical
reasons to extend its name and include other regions. Second, because the Slavs east of the river
Elbe never developed a political or cultural unity and did not even create a political community
with a specific name (Miihle 2023, 266). The Early Slavs in general were neither culturally nor
genetically homogeneous.

¢ After the Second World War, Hans-Dietrich Kahl and Reinhard Wenskus pointed out that the pagans
beyond the Elbe between the 10th and 12th centuries were no pagans in the modem sense of the word, but
rather apostates (Kahl 1955; Wenskus 1956). This approach was somewhat slowed down later, but it has
aroused the interest of researchers in the last two decades (Janson 2009, 171-191; Janson 2010, 11-30).
“Baltic Slavs” is also used sometimes for all the Slavs in this vast area, but it should only refer to the
northernmost tribes bordering the Baltic Sea.
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The eleventh-century German chronicler Adam of Bremen, an important source for the
history, geography and ethnology of Scandinavia and the Baltic Sea region,® mentioned several
Slavic tribes beyond the Elbe with various identities and political status. The most important were
the Obotrites (Obotriti, also known as Reregi), who lived between the Bay of Wismar and Lake
Schwerin in Mecklenburg, the Luticians (Leutici, known as Wilzi before the late tenth century),
who stretched between the Warnow and the Oder, up to the Peene, the Rugians (Runi, Rani) on
the island of Riigen, the Pomeranians (Pomeranos) across the Oder, the Hevelli (also known as
Stoderani), located on the Havel in Brandenburg, and the Sorbs (Sorabi) in Lusatia, between the
Elbe and Neisse (Adam of Bremen II, 21-22; 111, 20, 22; IV, 13, 18, pp. 76-75, 162-163, 165, 241,
244-245).

Another term widely used in modern studies written in English is Wends. This is also not
accurate, because it suggests almost the same thing, namely the unity of the Slavs from a vast
area, ignoring their cultural, social and political diversity. It comes from an exonym sporadically
used in vernacular languages throughout the Middle Ages. In skaldic poetry they are labeled by
using the collective name vinder. In some cases, the Scandinavian (Varangian) leaders were called
Vinda myrdir (“murderer of Wends”) and Vindum hdttr (“danger to the Wends”) because they
defeated the Slavs from the southern coast of the Baltic Sea.” One of the most active Scandinavian
monarchs in these campaigns was the Norwegian King Magnus the Good (d. 1047). In 1043,
together with the Danes he brutally supressed Slavic invasion of Jutland at the battle of Lyrskov
Heath, located north of Hedeby. This happened with the miraculous support of his father, Olaf II
Haraldsson (later St. Olaf), who appeared in a dream."

Current knowledge about the identity of the Early Slavs is, to a large extent, a legacy of the
nineteenth-century ethno-romanticism. The Slavic pre-Christian religion as it is perceived in
the modern sense is often projected onto the very different medieval political realities by those
seeking to hijack and distort the interpretation of history. Some faithful pioneers of this approach
are still trying to prove the existence of “a common pan-Slavic heritage” (Dynda 2020, 127-150) of
the Early Slavs through language and what can hardly be called mythology. The focus is only on
Slavic paganism seen in a modern and fashionable way,'’ and not on what this concept meant in
the Middle Ages and how the Slavs became pagans.

The history of the Early Slavs has been a subject of controversy and has generated heated
debates. The Slavic expansion is often explained by the traditional models of migration of people,
which implies to some extent the existence of a native culture. Such models completely reject the
idea that in some cases, the Slavic identity was also formed through the transformation of existing
populations, involving the spread of language, social identities, or economic and communication
patterns.'? The Slavs beyond the Elbe are very important when it comes to the identity of the Early

A relevant volume about the origins and context in which Adam wrote his Gesta as well as various
interpretations of his accounts is Bartusik — Biskup — Morawiec, 2022.

°  For the Viking raids on the Baltic coast inhabited by Slavs, see Morawiec 2006, 707-717.

His cult reached up to the Byzantine Empire, in Constantinople. For the Varangians in Constantinople
and Olaf’s cult in Greek and Latin Churches, see Dragnea 2020, 145-167.

On May 20-21, 2024, the Institute of Slavonic Studies in Prague (Czech Academy of Sciences) organized
the international conference ,,Understanding Slavic Paganism”. This brought together specialists from
various disciplines, who discussed the ,,primordial monotheism of the Slavs’, visual representations of
the Slavic deities in written sources (sic), the ,,Slavic pantheon”, and other trending topics.

The traditional model of migration is questioned in other parts of Europe. For example, Florin Curta
has numerous studies on the ethnicity of the Early Slavs in the Lower Danube region, where they are
mentioned for the first time in the 6th century sources. In one of his recent studies, he pointed out that
the spread of the Slavic language in this area was not the result of a migration (Curta 2024, 1-16).
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Slavs because they were described as the last bearers of old cultural features (Leciejewicz 1989,
215). Therefore, any approach that would question the importance of indigenous features in their
“paganism’, is seen as an attack against the native culture of the Early Slavs and often attracts
aggressive reactions by the defenders of the traditional models of migration.

From the archaeological perspective it seems that at least for the moment, the Early Slavic
settlement in north-eastern Germany, which appeared no earlier than the last decades of the
seventh century, could be explained as “a complex of migrations”, rather than the Slavicization of
the existing (Germanic) populations. There are no indications of continuity between Germanic
and Slavic settlements (hiatus) and patterns of the two groups are different.”® Archaeology is
indeed useful to explain the Slavic expansion and the development of the Slavic settlement in
the region. However, it cannot clarify particular issues about the formation of religious identity
beyond the Elbe, like those addressed in this study.

The Redarian rebellion seen as apostasy in the time of Henry |

A major confrontation between the Saxons and the Slavs took place in the first half of the tenth
century. The first Ottonian king, Henry I (d. 936) subdued the Slavs. This brought peace beyond
the Elbe only for a short time, because the Redarians rebelled against the king. Although this
was a political rebellion most likely caused by the tribute, the tenth-century Saxon chronicler
Widukind of Corvey said only that the Redarians “moved away from faith”** Their rebel status in
the beginning of the chapter is emphasized only through apostasy.

The Redarian rebellion had innocent victims, which could not be tolerated. The Redarians
crossed the Elbe and seized Walsleben, a Saxon border stronghold, killing its entire Christian
population. These actions aroused rebellious feelings among the Slavs. All the Slavic groups -
probably also those obedient or at least not hostile who had accepted the payment of tribute — were
inspired by this attack and rebelled again.”” In 929, at Lenzen (Lunkini) Henry I (d. 936) crushed
a large multi-ethnic coalition led by the apostate Redarians.'® After its defeat, the Obotrites,
Wilzi, Hevelli, Daleminzi, Bohemians and Redarians, became tributaries of Henry (Widukind of
Corvey I, 36, p. 51).

What should be noticed in this narrative is the direct connection between apostasy and
rebellion. It is important that what would be later labeled as rebellion was started by the only ones
described as apostates. What the audience had to understand is that the rebellion was started not
because of political reasons, but from the desire to depart from the faith, that is, by committing
a sin. Therefore, the Saxon punitive actions could be legitimate, because the rebellion had victims,
Christians from Walsleben. Widukind is not the only one who connected the rebellion of the
Slavs with their apostasy. Their status (rebels and apostates) after the battle of Lenzen was clearly
emphasized by Adam of Bremen as well, who said that “the Bohemians, the Sorbs, and other Slavs,
promised to Henry the payment of the tribute, and to God that they would become Christians”
(Adam of Bremen [, 56, p. 56).

For the results of the dendrological analysis in this matter and literature on the two models proposed for
the Slavic expansion (see Biermann 2020, 77-90).

1 “Redarii defecerunt a fide” (Widukind of Corvey I, 36, 51).

“Quo facto omnes barbarae nationes erectae iterum rebellare ausae sunt” (Widukind of Corvey I, 36, 52).
This episode is part of Henry’s military actions in the east which also included Prague and should be
placed in the context of organizing the defense against the Hungarian invasions. Some Slavic tribes like
the Hevellians were allies of the Bohemians, who had permitted access through their territory for the
Magyars when they raided into Germany (Bachrach 2014, 28).
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The Slavs as rebels after the foundation of bishoprics by Otto | in their
territory

It is generally assumed that Henry’s son, King Otto I (d. 973, emperor from 962), conquered the
whole territory up to Oder and converted most of the Slavs. In 948 he founded the dioceses of
Brandenburg (east of the Elbe) and Havelberg (at the confluence of the Elbe and Havel). In 968,
three other dioceses were founded. Merseburg (on the Saale), Zeitz (later Naumburg, on the
White Elster), and Meissen (on the Elbe). All these five dioceses were suftfragans of Magdeburg,
founded in 968. A sixth diocese in the Slavic territory was Oldenburg in Wagria, a suffragan of
Hamburg-Bremen. It is not known how many of the Slavs were converted, or how those who
accepted baptism practiced Christianity. The members of the Obotrite dynasty Nakon, and other
ruling families, were Christian.'” As long as they were obedient to the Church and the secular
rulers, usually they were not described by the chroniclers as pagans or idolaters.*®

In 1003, King Henry II (d. 1024) managed to make the Luticians his friends after he offered
them gifts and certain promises. In a letter written to Henry around 1008 or 1009, when he was
already emperor, Bruno of Querfurt (d. 1009) was outraged by his alliance with what he called the
pagani Liutici against the Christian Poles. Bruno rebuked Henry, complaining that he would not
compel them to enter Christianity (compellere intrare), “as the Gospel commands.”** In this case,
H. D. Kahl’s idea remains valid. Bruno saw the Luticians as apostates; a distinct group outside
the church, to which they had to be returned by any means. It is, as Stanistaw Rosik argued,
a narrower version of the Augustinian principle of compellere intrare, in this case applied only to
apostates, and not to other categories like pagans, Jews, or schismatic Christians.?* Furthermore
Bruno’s attitude could be explained by the fact that at that time, the two dioceses - Havelberg and
Brandenburg - still did not have titular bishops in the territory, and the Emperor, the supreme
authority to wage wars in defense of the Church, did nothing to fix this.

Following the Ottonian conquest, the Slavic princes like the Obotrite Nakonids accepted
Christianity and became tributaries to the Saxon margraves. The relationship between them was
based on verbal “pledges” (sponsiones) made by the Slavic princes. These implied fidelity and
obedience to both regnum and sacerdotium, which were seen as indivisible parts of the Christian
empire. For Adam of Bremen, a true conversion also implied obedience to archbishops and
acceptance of Church decisions (Ktoczowski 1998, 32). As long as they paid tribute and tithes,
and maintained a Saxon ecclesiastical organization, the Slavs were accepted as part of what can be
called the Saxon Imperium Christianum. This power relation made the Saxons consider themselves
the legitimate rulers of the Slavic territory.*

Gazzoli 2022, 401. Some members of the Hevellian ruling family were Christian as well. They tolerated
pre-Christian practices among their subjects. However, to some extent, this ensured continuity of
Christianity in some areas beyond the Elbe (e.g. Brandenburg) (Miihle 2023, 280).

The same applies to the Danish king Sweyn Forkbeard (d. 1014), who was depicted as a pagan rebel by
Adam of Bremen. Although he was a Christian, he rebelled against his father, Harald Bluetooth — who
introduced Christianity to Denmark — and sought to maintain the independence of the Danish Church
from the Archdiocese of Hamburg-Bremen (Adam of Bremen II, 27, 87).

Epistola Brunonis ad Henricum regem, 104. It has been emphasized that Henry marched against the Poles
also because of disobedience of their duke, Bolestaw I (d. 1025), who intervened in neighboring Bohemia
and refused to pay homage (Korntgen 2024, 171).

For the polemics on the religious status of the Luticians in Bruno’s letter, see Rosik 2020, 82-83.

One relevant example can be found at Adam of Bremen, who considered the Sorbian territory to be part
of Saxony. “Eam partem Saxoniae, quae trans Albiam supra incolitur a Sorabis” (Adam of Bremen, 1, 4).
In the first half of the twelfth century, Saxons also considered themselves the owners of the Slavic territory
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The Slavs did not always implement these agreements. Often, their disobedience resulted in
armed rebellions. In the autumn of 955, on the river Raxa, Otto I's armies crushed a rebellion led
by the Obotrites. Widukind clearly described this event and even mentioned the requirements of
the rebels. Before the Battle of Raxa, a delegation (legatio barbarorum) made up of representatives
of the tribes from the Obotrite association (socii) said that their rulers were willing to pay the
tribute to the king according to the “custom” (i.e. following the previous agreements),”> on the
condition of maintaining a dominant position at the regional level. This is how the rebels wanted
peace with Otto. If the agreement did not hold, the Slavs would have to “fight for their freedom”
(Widukind of Corvey III, 53, 132).

Widukind said nothing about the religious status of the Obotrite prince, Stoinef, his subjects, or
allies. This should not raise major concerns for scholars, since after 968 the ecclesiastical network
beyond the Elbe expanded. It was not important how many of the Slavs were Christians, but that
their territory was part of Imperium Christianum. When they described their religious identity, the
chroniclers took into account their relationship with the missionaries, their level of submission to
the archdioceses in charge of conversion (Hamburg-Bremen and Magdeburg), and the obedience
to the clerical representatives. The best example is Adam of Bremen, for whom the most important
criterion for evaluating the Slavs east of the Elbe was religious affiliation (Grzybowski 2021, 1, 16;
Scior 2002, 102).

The Slavic rebellion of 983 seen as mass apostasy

One of the most reliable sources for the 983 rebellion is Bishop Thietmar of Merseburg (d. 1018).
The rebellion was mentioned in other late sources as well, but their information relies mostly on
four independent accounts from Bruno, Thietmar, the Annals of Hildesheim, and Adam of Bremen
and does not provide any different details.”® In the Annals of Hildesheim, compiled in the eleventh
century at St. Michael’s Benedictine abbey, with additional information in the twelfth century, it
was mentioned that the Slavs became rebels against the Saxons in 983.*

According to Thietmar, following the rebellion, which had several episodes,” the Slavs expelled
the Saxons from their territory. This led to mass apostasy and almost the entire Saxon marcher
infrastructure and ecclesiastical network collapsed. It was a catastrophe impossible to fix in a short
time. The episcopal sees beyond the Elbe were abandoned and territorial jurisdiction was lost.
Titular bishops (episcopi titulares) were appointed in exile. Brandenburg and Havelberg were

by the inheritance of the Billung lands. This was divided between Saxon nobles. For the legal inheritance
of the Billung territory through marriage (see Dragnea 2021a, 45; Dragnea 2019¢, 127).

Sometimes, such agreements included, in addition to the payment of tribute, often very high, the
obligation to build and maintain fortifications beyond the Elbe, with the aim of defending the eastern
border. This is what most likely happened to the Slavs (Lusiki) in the northern parts of Lusatia in 963,
when they were defeated by the Margrave Gero (d. 965), who compelled them to accept the heaviest
burdens of servitude. “Ad ultimam servitutem coegit” (Widukind of Corvey III, 67, 141-142). Neither
conversion nor apostasy were mentioned in this account.

Annales Altahenses (c. 1075), Gesta archiepiscoporum Magdeburgensium (c. 1142), Annales Magdeburgenses
(c. 1176), Chronica Slavorum (after 1171), the Annalista Saxo (1148-1152), the Chronicon sancti Michaelis
Luneburgensis (c. 1229), Chronicon principum Saxoniae (c. 1280).

“Sclavi Saxonibus rebelles effecti sunt” Annales Hildesheimenses, year 983, p. 24.

The 983 rebellion has been interpreted in different ways. However, the interpretation as apostasy is
marginal and does not offer convincing theological arguments in the context of the relations between the
Slavs and the Saxons (Gazzoli 2022, 406-408; Biiker 2008, 8-60; Liibke 1998, 109-21; Weinrich 1988, 77-
87; Saherwalu and Escher 1983; Fritze 1984, 9-55; Herrmann 1983, 9-17; Briiske 1983; Fritze 1958, 1-39).
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abandoned until the twelfth century. Bishops of Havelberg were appointed as episcopi in partibus
infidelium in exile, and had no real power beyond the Elbe. For a while, Havelberg and Oldenburg
had no bishops at all, not even titular ones (sede vacante) (Lees 1998, 55-56).

The diocese of Merseburg, dissolved in 981, was refounded as a prince-bishopric in 1004 by
Emperor Henry II (Thietmar of Merseburg V, 39, 44, pp. 265, 271). The dissolution meant that
Merseburg was merged with the Archdiocese of Magdeburg. This made the Merseburg bishop
Giselher (d. 1004) Archbishop of Magdeburg. The abolition of the diocese was seen as a sinful
damage to the Church. The patron of the Diocese of Merseburg was the martyr saint Lawrence,
an important figure in Ottonian proselytism, whose image was connected to the struggle against
pagans and apostates (Hehl 2024, 260). During the series of Slavic rebellion, an abbey dedicated to
him in Anhalt was devastated. From this perspective, the rebellion was interpreted by Thietmar as
divine punishment for this sacrilege (Kérntgen 2024, 178).

To the south, the see of Zeitz was relocated in Naumburg - further away from the border - in
1028, with Hildeward (d. 1032) as bishop (Briiske 1983, 36). In 984, following the invasion of
Meissen by the Bohemians, Bishop Volkold of Meissen was expelled by Prince Boleslav IT (d. 999),
and took back his see only some years later (Thietmar of Merseburg IV, 6, pp. 137-138). The
bishopric of Oldenburg was restored in 1013/1014 with the help of the Obotrite prince Mstislav,
but the episcopal see was in Mecklenburg, where the prince resided (Petersohn 2003, 110).
Following another rebellion in 1066, with a strong anticlerical character, the dioceses of Starigrad
(Oldenburg) and the newly founded Mecklenburg were abandoned until 1149. The episcopal see
of Oldenburg was moved to Liubice (Liibeck) in the early 1160s.

The main protagonists of the rebellion series were the Luticians. Their Christian identity before
983 was confirmed by Wipo (d. c. 1050), a chaplain to Emperor Conrad IT (d. 1039) and confessor
to his son Emperor Henry III (d. 1056). According to the eleventh-century chronicler, “some
time ago” (most likely before 983), the Luticians were “half-Christians” (semichristiani). Because
of their “evil apostasy”, they became “altogether pagans”.?’ Anyway, following the apostasy, the
Luticians were not completely pagan,? but rather they all became “pagans” (omnino can also be
translated as “altogether”). If Wipo had in mind a diversification of apostasy, then he would have
at least briefly defined the differences between the categories of apostates, from a canonical point
of view. He only said that the campaign of Conrad II beyond the Elbe in 1035 was meant to avenge
one of the “superstitions” of the Luticians. As usually, this came as a result of a rebellion with an
anti-clerical character and meant the desecration of Christian symbols (in this case, the vandalism
of a wooden effigy of Jesus Christ).”” What mattered was how many rebels became apostates,
and not the size of their apostasy. When they all became apostates, any hope of restoring the
ecclesiastical infrastructure was through a military campaign.

Taking in consideration the existence of an ecclesiastical network beyond the Elbe before
983, semichristiani could emphasize formal acceptance of Christianity (Baptism, Sacraments, and

A volume dedicated entirely to the medieval town of Liibeck is Jahnke 2019. For the re-establishment of
Oldenburg under Bishop Vicelin (see Hoffmann 1976, 115-142).

“Deinde collectis copiis de Saxonia super eos, qui Liutici vocantur quique olim semichristiani, nunc per
apostaticam nequitiam omnino sunt pagani, imperator venit ibique conflictum implacabilem mirabiliter
diremit” (Wipo 33, 52).

“Omnino sunt pagani” was translated as “fully pagans’, a result of an apostasy which meant the return to
the old beliefs. It was interpreted as a clear evidence of a “total repaganisation’, namely an “apostasy” as
“transition to paganism” (Rosik 2020, 83).

The effigy had been captured by the pagans, who mocked it in a blasphemous way — spat on it and slapped
it — and gouged out its eyes and cut off its hands and feet. The pagans were “mutilated” by the emperor in
the same way;, as a revenge (Wipo 33, 53).
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maybe tithes), but with illegitimate practices and rituals. Even if the Slavs did not fully embrace
Christianity, at least they did not organize armed rebellions resulting in the killing of clerics
and desecration of Christian symbols. What mattered was that Church authority was not fully
abolished. The term semichristiani has been used since Late Antiquity in polemical theology. It was
useful in the practice of proclaiming the truth with reference to specific errors such as heresy
and superstition. Faustus of Mileve, a fourth-century Manichaean bishop, said that Augustine
of Hippo and all the “Orthodox” were semichristiani because they did not reject the “Jewish
superstition”. In response, Augustine labelled Faustus and the Manichaeans as pseudochristiani
due to their heresy.” The term has not disappeared in the Middle Ages, nor has it significantly
changed its meaning. In the thirteenth century, it was linked to apostasy, heresy, and blasphemous
behaviour and referred to a sort of illegitimate Christians. The citizens of Venice and many Italian
towns were called semi-Christiani by the English chronicler Matthew of Paris (d. 1259) because in
1250 they fell into apostasy. They rejected ecclesiastical authority and venerated what can be called
“unauthorized saints,” that is outside of canonical regulations (Matthew Paris 2012, 170).

The Slavic anticlericalism

The anticlericalism of the 983 rebellions is confirmed by Bruno of Querfurt, a distant relative of
Thietmar and a contemporary of the events. Bruno, who was consecrated as missionary archbishop
in 1004, stated that the instigators of the rebellion were the Luticians. They had a single aim, namely
to free themselves not from the Saxon domination, as it has been misinterpreted by many scholars
over time, but from the “yoke of Christianity.”*' Significant damage occurred in the western part of
the Northern March. The ecclesiastical infrastructure and the existing defense network connected
to it were the rebel targets. Killing of clergy and the exhumation of a bishop’s body and the public
desecration of his vestments are also recorded in connection to the rebellion.*

It is unlikely that the Slavic anticlerical manifestation started from theological reasons. There
is no information that would confirm this. Instead, there are enough mentions about the Slavs’
dissatisfaction with the payment of the heavy tribute. Research conducted in this direction shows
that under the early Ottonians, the Slavs were exploited through tribute usually paid in silver
coins.” This could have been received by the Saxon margraves from the Slavic rulers — as a sign of
obedience to the Emperor — who collected it from their subjects. Besides the tribute, there was a tax
that the Slavs had to pay to the bishoprics. The tithes (decimae) were most probably collected by
churchmen and used for the fulfilment of the church activity and the needs of the bishops. The Slavs
saw the tribute and tithe not as natural obligations, but rather as means of submission to a single
(Christian) entity. This can be explained by the fact that according to Christian views, obedience to
the secular rulers was inseparable from that to the ecclesiastical authorities. This was one of the main
reasons why a peaceful coexistence with the Saxon clergy on one side, and Christian indigenous
rulers on the other, was extremely difficult and sometimes impossible. When the Obotrites and

3 For the polemic between the two on the legitimacy of Christianity, see Perrin 2018, 389-392.

“Ea tempestate effrena gens Lutici pagani iugum christianitatis deponunt et cum quo errore adhuc
laborant, post deos alienos erecto collo currunt” (S. Adalberti Pragensis episcopi et martyris 10, 49).
The second bishop of Brandenburg (Brenna), probably a Hevellian, was Dodilo (Dragnea 2021b, 95).
An exception was in the southern marches, where the local elites were replaced to integrate the Slavic
territory in the Ottonian system (Halsted 2018, 17-18). The Slavs living there did not have the strength to
rebel against the Empire and thus they were not labeled as apostates, idolaters, or pagans (Rosik 2013, 61).
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the Wagrians rebelled against their Christian prince in 1018,** inspired by the Lutician rebellious
attitude, they were also labeled by Thietmar as rebels against Christ.*® The rebellion against the
secular and ecclesiastical powers acquired the dimension of apostasy.*®

The anticlerical attitude of the Slavs is also explained by the fact that clerics participated in the
punitive Saxon campaigns meant to crush their rebellions. One example was somewhere in late
summer of 983, when several Saxon nobles stopped the Slavic advance at Balsamgau.”” Most of the
Slavs were killed. The hastily assembled Saxon troops were led by the Archbishop of Magdeburg
himself, Giselher (d. 1004) and the exiled bishop Hildeward of Zeitz (Thietmar of Merseburg III,
19, pp. 121-122; Briiske 1983, 36). What could be the reaction of the Slavs in such a situation? How
would they perceive the clerical involvement in warfare? They must have been confused. Such
situations generalized the anticlerical attitude and sparked hostile reactions against the clerics.
The Slavs were not able to distinguish between peaceful and vengeful clerics and between the
greed of the Saxon margraves for the tribute and land ownership, and the right of the Church to
receive tithes, and the clerical possession of their land.

Saxon rebels against the Ottonians and the Church

Disobedience to a higher authority was often blamed by the medieval writers. First because it
was considered a sin and second because it was contagious. Sometimes, the Slavic rebellions were
presented as minor acts in a wider context of disobedience involving people with a higher status
and closer to the center of power. Regardless of their identity and status, rebels were often united
in doing evil things, which could justify the ruler’s revenge.”® Widukind shows that the Obotrite
rebellion supressed in 955 was not an event isolated from the internal conflict within the Ottonian
state. The Obotrite rebellion was instigated by the Saxon nobles from the Billung family, Wichmann
the Younger (d. 967) and his younger brother, Egbert the One-Eyed (d. 994) (Widukind of Corvey
II1, 52, p. 131). Both were well-known rebels against Otto and often associated with evil deeds.”
The whole scene was part of a conspiracy against Otto I, publicly denounced as an act of treason®
and avenged at Raxa.

Thietmar did not consider that the source of the 983 rebellion was the desire to return to
the pre-Christian beliefs, but rather the immorality of the Saxon nobles. The Slavs started the
rebellion because they were “irritated” by the excessive pride of the margrave of the Northern
March, Dietrich of Haldensleben (Thietmar of Merseburg III, 17, p. 118). In the medieval world,

According to Adam of Bremen, 60 priests were killed in Oldenburg by the Wagrians, including the
Cathedral Provost Oddar, a relative of the later Danish king, Sweyn II (Adam of Bremen II, 43, 104).
“Christo seniorique proprio rebelles” (Thietmar of Merseburg VIII, 5, 499).

Rosik correctly pointed out that at Thietmar, the Slavs (Luticians in this case) were a sort of gens apostata
(Rosik 2020, 187).

Thietmar’s father, Siegfried of Walbeck, and other Saxon nobles took part in the campaign.

“Quod scelus imperator ulcisci gestiens, victoria iam de Ungariis patrata, regiones barbarorum hostiliter
intravit” Widukind of Corvey I1I, 53, p. 132.

“Wichmannus vero et Ecberhtus scelerum conscii in Galliam profecti..” (Widukind of Corvey III, 55,
135). “Wichmannum [...] numquam aliquid inique consilio aut actu facturum” (Widukind of Corvey III,
60, 136).

“Consultum de Saxonibus, qui cum Sclavis conspiraverant, iudicatum est Wichmannum et Ecberhtum
pro hostibus publicis habere oportere” (Widukind of Corvey III, 53, 132). Widukind have many records
on Wichmannss rebellious acts (II, 50-70). Based on the association of events beyond the Elbe it has been
deduced that in 963, being an outlaw, Wichmann found shelter among the Redarians, one of the most
rebellious tribes (Miihle 2023, 232).
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the vice of pride, known in Latin as superbia, was the deadliest of the seven deadly sins.* It was
seen as a distinct sign of serving idols,* together with avaritia (avarice or greed for riches). In
those times the term “idolatry” was used in a broader sense. It also included Christian nobles
or high-rank clergy who sometimes supported the emperor in the conflict with the papacy.
Disobedience to the pope and denial of his prerogatives as the supreme head of Christianitas was
labeled as idolatry (Dragnea 2021a, 58). At the same time pride, also interpreted as arrogance, was
considered the root of all evil. Therefore, obedience to ecclesiastical authorities was a moral act
that legitimized true faith.

Thietmar was not confused when it comes to the religious identity of the Slavs. He made it very
clear that they have already accepted Christianity and served the German kings and emperors with
tribute. Only in certain circumstances did they “unanimously” decide to take up arms against the
Saxons.* In the Northern March, the source of their rebellion was a sin very popular in those times
among Christians. The rebellion did not start from an irresistible desire for independence. Readers
had to know that the rebellion was not an innocent and legitimate reaction for freedom. Its source
was the arrogance of the margrave, an evil thing, criticized by clerics over the centuries.

The tributary status of the Slavic rulers also included the offering of military assistance to the
Ottonians in their external or internal conflicts. If this did not happen, the tributaries could be
punished for disobedience. When he wanted to punish the Obotrite prince Mstislav in 1018, who
was a Christian (previously he allowed the Diocese of Oldenburg to be re-established), Henry II
did not send the Saxon armies, but asked his Lutician allies to do so (Rosik 2020, 183).

Usually, a rebel against the emperor, regardless of his status or origin, was labeled by the
faithful clergy a rebel against the Church as well. The Saxon Duke Bernard II (d. 1059) is one of
the best examples. He was described by Adam of Bremen as a sinner lacking humility and piety
and criticized because around 1019 he dared to rebel against Henry I1.* Bernard’s hostility to the
Archdiocese of Hamburg-Bremen was also emphasized by the chronicler. If Archbishop Unwan
(d. 1029) made huge efforts to preserve the wealth of the church and was faithful to the Ottonian
monarchs, Bernard took up arms against both the emperor and the Church.* Driven by the sin
of pride, Bernard not only raised all of Saxony against the emperor, but also attacked the Saxon
churches, especially those in Hamburg-Bremen.*

Bernard had a similar profile to that of the margrave of the Northern March, Dietrich of
Haldensleben. Because of his pride and avarice, he oppressed the Slavs so hard that they rebelled
again around 1018. Pride before God, whose churches were attacked and servants killed, offended
the cosmic order. His sins were commensurate with the consequences they caused. It was his

A volume about the seven deadly sins in medieval communities, focusing on Christian ethics and

institutional imperatives within the Church is Newhauser 2007.

For key-terms like idolatry in connection to disobedience in Early Middle Ages, and their interpretation,
see Dragnea 2021b, 58-60.

“Gentes quae suscepta christianitate regibus et inperatoribus tributarie serviebant [...] presumpcione
unanimi arma commoverant” (Thietmar of Merseburg I1I, 17, 118).

“Dux Bernardus, Heinrico imperatori ausus rebellare” (Adam of Bremen II, 48, 108).

“Nunquam discordia cessavit inter geminas domos, scilicet archiepiscopi et ducis, illis impugnantibus
regem et ecclesiam, istis pro salute ecclesiae ac fidelitate regum certantibus” (Adam of Bremen II, 48,
108).

“Deinde per superbiam beneficiorum immemor totam secum ad rebellandum caesari movit Saxoniam.
Novissime surgens in Christum ecclesias huius patriae non dubitavit impugnare, precipue vero nostram,
quae et dicior eo tempore ceteris et longinquior videbatur a manu imperatoris” (Adam of Bremen II, 48,
109).
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pride, avarice, and cruelty that annihilated the Christian faith in Mecklenburg area.*” The Slavs
had no choice but to throw off the yoke of slavery and take up arms to defend their freedom.*

Conclusion

A closer examination of the primary sources shows that throughout history, the association
between disobedience and rebellion on the one hand and apostasy, idolatry, and paganism on
the other, was a rhetorical device to justify the punitive campaigns against the Slavs. Although
the authors emphasized Slavs’ apostasy, this does not necessarily mean that they have returned
to certain pre-Christian beliefs and rituals. They could have been rebels against the Church,
who rejected everything that involved ecclesiastical authority (a sort of illegitimate Christians).
Of course this identity had to be defined somehow, and the easiest way to do it was by connection
to what was known at that time about idolatry and paganism in a practical sense from ancient
Greco-Roman writings and from the Bible.

The rhetorical device used by the authors is not necessarily a diversion to manipulate the
audience. It describes well the medieval realities beyond the Elbe. It shows how the authors saw the
Slavs and how they created their religious identity. Certain labels applied to the Slavs which had
been banned by theology since late Antiquity had less to do with any features of what can hardly
be called Slavic mythology, and more to disobedience and rebellion as well as the Saxon desire
to legitimate superiority and justify conquests. Disobedience, an evil thing that led to rebellion,
came from sin. When sinners were important people, their rebellious actions were condemned to
arouse shame and guilt, feelings useful for repentance, which was necessary for salvation.
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Abstract: NEMES, Jaroslav. Communication in the Middle Ages: The Appointment of
Hungarian Chaplains in Aachen. King Louis I of Hungary, a devout believer, built a Hungarian
pilgrimage chapel (1366) near the Marian church in Aachen, where two chaplains were
to serve. He provided material support to ensure the livelihood of the two clergymen.
The chaplains were required to be fluent in Hungarian. Based on research of historical
sources, we have identified the names of eight chaplains over a period of 86 years. The list
shows that part were descendants of older German families living in Hungary. Therefore, in
addition to their knowledge of Hungarian, they also had a good command of German. One
of the eight, Paul Scalitzer, did not know Hungarian; he came from the Diocese of Bamberg,
and his appointment did not meet the founder’s conditions, making it an exceptional case
for unknown reasons. Detailed biographies of the chaplains are not well-documented, but
one, Gallus of Nizné Raslavice, was the son of a royal notary and familiar, while another,
Stephen of Cluj-Napoca, was a royal chaplain. The administrative process for appointing
a chaplain typically took at least six months, though the case of Nicholas Brant took over
two years. By the 16th century, with the rapid decline of Hungarian pilgrims, the people of
Aachen found this bureaucratically lengthy process less meaningful. This paper discusses the
challenges in managing the two chaplaincy positions and communication strategies in the
medieval period.

Keywords: Middle Ages, Kingdom of Hungary, medieval pilgrimage, Aachen, Hungarian
Chapel

Uhorsky kral Ludovit I. zriadil v maridnskom chrame v Aachene Kaplnku sv. Ladislava slaziacu
uhorskym putnikom. Bola oblibenym miestom, [udia tam putovali kazdych sedem rokov, aby
takto vzdali Gctu Bozej Matke a latkovym relikvidm, ktoré pripominali jej zivot. Kral ju vybudoval
na vlastné naklady a zriadil v nej dve kaplanske miesta ,,na spasu svojej duse a dusi svojich rodi-
¢ov, s nadejou na ve¢nu odmenu v nebi“. Uhorska kaplnka bola dostavand do roku 1366, ako sme
o tom informovali na inom mieste (Nemes 2019, 7-8). Pridala sa tak do prstenca bo¢nych kaplniek
postavenych okolo pévodného oktogénu marianskeho dému z ¢ias Karola Velkého.

Cielom néasho prispevku je preskiimanie procesu a principov menovania uhorskych kapla-
nov v Aachene a tiez zdokumentovanie ich mien. Priblizime procediru postupu jednotlivych
menovani a pripadné $pecifika sprevadzajtce tento proces. Zaoberame sa vSak iba obdobim stre-
doveku, teda existenciou pdvodnej gotickej kaplnky, ktora bola ako prva pristavana k hlavnému
oktogoénu.
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K vyskumu dejin uhorskej kaplnky sme vyuzili pramene z troch archivov: z Krajinského archi-
vu Severného Porynia-Vestfalska v Disseldorfe; z Archivu katedraly v Aachene a z Archivu mesta
Aachen. Na tychto troch miestach sa v zachovanych fondoch stredovekych rukopisov nachddzali
aj pisomnosti k minulosti kaplnky. V spomenutych porynskych archivoch ochranuju niekolko lis-
tin, v ktorych prislu$ni uhorski krali predstavili kapitule meno nového kaplana. I§lo predovietkym
o menovacie (resp. poverovacie) listiny, pripadne ich neoverené odpisy z 15. storo¢ia. Pod niektory-
mi textami boli aj kratke zdznamy o instaldcii kaplanov do tradu s konkrétnym datumom.

Pouzili sme aj vizita¢né protokoly a inventare kaplnky, ktoré v§ak mame zachované iba z rokov
1367 a 1381." V 15. storo¢i prebehlo viacero kanonickych vizitacii, no pri vyskume nam vsak
neboli nijako ndpomocné. V rokoch 1438 a 1468 sa uskutocnili dve dekanské vizitacie, z ktorych
sa, Zial, nezachovali autentické zapisnice. Pretrval iba neovereny a skrateny odpis ich inventdra
z 18. storocia nazvany Pro Memoria iiber Visitation der Ungarischen Kapelle.> Ani v iom vSak
okrem zoznamu liturgickych a sakralnych predmetov nebolo uvedené meno Ziadneho uhorského
kaplana.

Iné uctovné pisomnosti, napriklad supisy prijmov a darov kaplnky, sa tiez uchovali iba vy-
nimo¢ne a utrzkovito. Mena kapldnov sa v nich ale vdbec nespominali. V edicii mestskych u¢-
tovnych dokladov z 15. storoc¢ia sme vyhladali meno iba jediného kaplana, hoci drobné prijmy
a vydavky kaplnky tam boli na viacerych stranach zaznacené (Kraus 2004, 386).

Odbornej literatury k téme personalneho obsadenia uhorskej kaplnky je poskromne a navyse je
aj starSieho data. Na§ pramenny vyskum ma ambiciu tento priestor vyplnit, pripadne korigovat nie-
ktoré mylné zavery. Vyzdvihnat mozeme dve starsie prace od autoriek: Edith Tomory — Az Aacheni
magyar kdpolna torténete (1931) a Elisabeth Thoemmes — Die Wallfahrten der Ungarn an der Rhein
(1937). Obe monografie, ktoré sa vyznacuju vybornou znalostou prameniov, si udrzali svoju hod-
notu dodnes. Studia od nemeckého historika Franka Pohla v ¢asopise Ungarn-Jahrbuch z roku
2007 riesila predovsetkym existenciu neskorsej barokovej kaplnky v obdobi protireformacie (Pohle
2005 - 2007, 377-395). Najnovsia monografia mesta Aachen od Thomasa Krausa a kolektivu z roku
2015 spominala kaplnku v ramci opisu ,sedemro¢nych puti® iba sporadicky (Kraus et al. 2015,
306-325). Kraus mal ako riaditel mestského archivu o tamojsich stredovekych pramenoch vyborny
prehlad, no, Zial, v roku 2019 zomrel.

Spravovanie uhorskej kaplnky

Uhorsky kral Ludovit L. sa pri zriadeni kaplnky a jej fungovani inspiroval postupom rimsko-
-nemeckého cisara a ¢eského krala Karola IV, ktory utvoril oltarnictvo sv. Vaclava a vybudoval
ho na poschodi aachenského chramu 20. decembra 1362. Podla dohody Karol IV. alebo jeho
nasledovnici na ¢eskom tréne urcovali osobu kaplana, ktory musel predstupit pred dekana a ka-
pitulu. Ak nejestvovali cirkevné prekazky, ti ho museli prijat do chramu. Okrem toho, Ze mal byt
Cechom znalym &estiny, musel byt duchovne sposobily, aby vedel putnikom sluzit.?

Ludovit nedal postavit oltar, ale hned celti kaplnku s dvoma kaplanskymi miestami. Aj dvaja
uhorski kaplani vsak museli ovlddat re¢ uhorskych putnikov, aby im mohli v cudzine poskytovat
plnohodnotné duchovné sluzby. Podla historika Franka Pohleho museli byt znali ,,ungarischen oder
wendischen Sprache® (Pohle 2005 - 2007, 377). Kaplanov uhorského pévodu mohol vymenovat len

! Original listiny: DAA, II. A.b. 8 Nr. 8.

2 Odpis: DAA, II. Ab. 8. Nr. 14 - fol. 9r (1438); fol. 9v (1468). Edicia: Tomory 1931, 54-55.

*  Origindl listiny: DAA, II. A.a. 2 Nr. 6. Odpisy: DAA, II. A.b. 8 Nr. 4, pag. 1-3 (18. stor.); StAA, Hs. 280,
pag. 127-132 (18. stor.).
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uhorsky kral, ale museli podliehat disciplindrnemu dohladu kapituly, boli povinni prijat rezidenciu
a mali pravo zadastilovat sa na choérovej sluzbe (Pohle 2005 - 2007, 379).

Ako dal$i v poradi zalozili 26. juna 1495 svoj ,,Oltar $tyroch doktorov® slovinski pttnici. Popri
Panne Marii boli na fiom vyobrazeni cirkevni ucitelia Augustin, Hieronym, Gregor a Ambroz
(Stabéj 1967, 108). Oltar sa nachadzal na poschodi chramu, nedaleko toho ¢eského. Odstranené
boli oba spolo¢ne v roku 1734 (Kraus et al. 2015, 325). Je prekvapivé, ze v ¢ase, ked sa tento spo-
sob poskytovania duchovnej sluzby pre rézne narody putnikov ukazal ako malo efektivny, bolo
zalozené oltarnictvo pre Slovincov. Dolezitu ulohu v tomto pripade ale rovnako zohravala snaha
o vybudovanie si ,,domaceho” jazykového prostredia v cudzine. Podla historika Gabriela Hun¢agu
»schopnost navzajom si porozumiet bola podmienkou akychkolvek snah o cura animarum predo-
véetkym v prostredi, ktoré bolo z hladiska jazyka cudzie“ (Huncaga 2023, 55).

Ludovit zabezpecil v Aachene dvom uhorskym kaplanom vsetky materidlne podmienky
na Zivot a pracu. O pravach a privilégiach nevahal rokovat so vSetkymi zainteresovanymi stra-
nami. Ktoré instittcie si musel naklonit? Hlavne magistrat mesta, prepoststvo a kolegialnu ka-
pitulu. Ziskat tiez musel doveru tamojsich mestanov, aby jeho zboznu zakladinu podporovali.
Samozrejme, celtl pastora¢nu aktivitu musel podporit a posvitit rimsky papez, ¢o sa v pripade
Urbana V. aj stalo.

Zo strany mesta Aachen boli si¢inni richtdr a magistrat, resp. prisazni, ktori zastupovali svo-
jich obyvatelov a uhorskému panovnikovi vysli v Gstrety. Kaplnke poskytli beneficid, najmi rozne
nehnutelnosti: niekolko domov, liky, nivy v mestskej priekope a pravidelné déchodky (Nemes
2019, 16-17). Obyvatelia mesta prispievali prilezitostnymi milodarmi, neraz poskytovanymi aj
prostrednictvom testamentov.

Kaplnka stédla medzi boénymi pristavbami v maridnskom chrame, ktory bol domovom kapi-
tuly, zboru kanonikov na cele s prepostom a dekanom. Pre uspech uhorskej zakladiny bola ka-
pitula rozhodujucou institiciou. Uhorskych kaplanov musela prijat do svojho choéru, museli byt
rovnocenni s dal$im niz§im duchovenstvom, kaplanmi, oltarnikmi a inymi beneficiatmi, ktori
pri kostole posobili. Okrem toho tam bolo zriadené i prepoststvo na éele s prepostom.

Ludovit I. nemohol v Aachene vsetko vybavovat a zabezpecovat osobne, preto ako svojho za-
stupcu poveril blizkeho ¢loveka, brata Henricha, opita cistercitského kldstora Panny Marie v Pilisi
v rokoch 1356 - 1379. Panovnik ho musel doverne poznat, lebo bol zaroven kralovskym kaplanom
a jeho sluzby vyuzival i predtym. Klastor v Pilisi lezal nedaleko Budina a jeho opati sa neraz zu-
Castniovali roznych zahrani¢nych posolstiev (A kivaltsagos 1910, 19, 44 a iné). Nevieme, kedy sa
Henrich do Aachenu vybral, no podla historicky Edithy Tomoryovej to bolo v roku 1367 a pobyval
tam asi desat rokov (Toémory 1931, 7). Ako madarsky hovoriaci kiaz potom zriadend uhorskt
kaplnku s kralovskym splnomocnenim docasne spravoval (CDH IX/4, 61; Hervay 1984, 145).

Zakladajace dielo sa podarilo a uhorsky kral sa za to tri roky po dostavani kaplnky mestu
odvdacil. Kupcom z Aachenu priznal v Uhorsku rovnaké prava, aké tam mali kupci z Norimbergu
a Prahy. Jeho obchodnikom doprial 2. marca 1369 vysadnu listinu, tzv. Handelsprivileg.
Predov$etkym aachenské platno sa v Uhorsku dobre predavalo, doklady pozndme napriklad
zo Sopronu, Bojnic a Banskej Bystrice (Peltzer 1906, 452-454; Kraus 2002, 98-100, & 219; Kraus
etal. 2015, 139).

Vybudovanu kaplnku spolu so vSetkymi beneficiami a liturgickou vybavou podriadil Ludovit I.
mestu a kapitule. Listinou z 2. janudra 1370 zriadil rektorat kaplnky a ustanovil v nej dve kaplan-
ske miesta (CDH IX/4, 215-218; Kraus et al. 2015, 323). Pisomne zabezpecil vSetky pravne naroky
voc¢i mestu. Obaja duchovni museli byt v budtcnosti vidy menovani uhorskymi kralmi.* Piligsky
opat Henrich nasledne listinou zo 16. aprila 1370 zaradil tieto dva nové posty pod pravomoc

*  Jednoduchy odpis: StAA, RA IT Allgemeine Akten 932, Nr. 4-5 (fol. 2r-3r, 4r-5r).
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kapituly maridnskeho dému.” Pripomenul, Ze bol splnomocneny uhorskym kralom Ludovitom
rokovat s dekanom a kapitulou, aby zaistil spravcovstvo kaplnky a zaopatrenie dvoch kaplanov.
Vysledok spolupréce bol posobivy, dohoda obsahovala nasledujuce body:

Kapldnov do tradu uvadzali dekan a kapitula déomu, ako to bolo pri ostatnych kaplanoch.

Kaplani skladali osobitnu prisahu pred kapitulou, pred ktort mali predstapit.

Kaplani mali spadat pod trestnu pravomoc dekana a kapituly.

Ak by v kaplnke zostal iba jeden kaplan alebo by tam neostal Ziadny, dekan a kapitula ich

miesta obsadia inymi kaplanmi z chramu. Uhorské dochodky mali byt medzi nich propor¢ne

rozdelené. Pri¢inou vypadku mohlo byt umrtie, odstipenie alebo odchod z mesta.

5. Prechodné obdobie trvalo dovtedy, pokial uhorsky kral dekanovi a kapitule nepredstavil ne-
jakych inych kaplanov.

6. O uprazdnenom mieste (o vakancii) mal v obdobi jedného mesiaca informovat uhorského
krala druhy kaplan.

7. Vsetky existujice vydavky museli vyplatit z dochodkov uprazdneného miesta.

8. Dekan a kapitula mohli a smeli nedbanlivého kaplana k tomu nutit a prindtit.

Ll S

Tymto konsenzom bolo ukoncené uspesné vyjednavanie. Opat Henrich, tvorca tejto dohody, ape-
loval na dodrziavanie predpisanych ustanoveni v mene krala Uhorska a v$etkych jeho nasledov-
nikov. Prevadzku kaplnky, jej udrzbu a zdsobovanie dvoch kapldnov obstaral na okolitych trhoch,
dalsie nehnutelnosti ziskal v spolupréci s magistrdtom mesta. Uprimne podakoval richtdrovi, pri-
saznym a sendtu mesta, $pecidlne vyzdvihol vzdanie ucty svitym kralom Stefanovi a Ladislavovi,
tiez kralovi¢ovi Imrichovi, ktorych relikvie lezali v kaplnke.

Panovnikovi uz predtym vyhovel aj papez Urban V. v dvoch péapezskych listinach z Avignonu
1. augusta 1366. Dvom kanonicky menovanym kaplanom doprial v uhorskej kaplnke slazit boho-
sluzby. Povolil im spovedat krajanov-pttnikov a rozhresovat ich. Kaplani mohli ¢init vietky cir-
kevné tkony a udelovat sviatosti, ako aj pochovavat tam zomrelych. Nesmeli vSak ukratit prava
tamoj$ieho fardra. O dolezitejSich veciach musel rozhodnut miestny ordinar, t. j. sidelny biskup
z Lutychu (Liege), ktory mesto v ramci svojej diecézy spravoval. V druhej listine papez zdoraznil,
ze kanonické pravo a iné prava domacich cirkevnych predstavitelov museli zostat pri zakladani
kaplnky zachované. Dolezité preriho bolo, aby mohli uhorski veriaci v meste Aachen bezstarostne
slavit bohosluzby (Theiner 1860, 82, ¢. 153 a 154; Sauerland 1910, 195-196, ¢. 523 a 524; Fierens —
Tihon 1928, 848-850, ¢. 1820 a 1821).

Prvi uhorski kaplani Jan a Jan Gerlach

Vystavbu uhorskej kaplnky zavfsili v roku 1366, ihned potom bola vybavena kralovskymi darmi
a relikviami. Niekedy medzi rokmi 1370 az 1374 ju spolu s inventarom odovzdali do opatery mes-
ta a kapituly. Zachované archivne pramene vsak vysvetlovali po¢iato¢né fungovanie kaplnky iba
¢iastkovo: listiny viac hovorili o cirkevnopravnych dohovoroch a funda¢nych procesoch; uctovné
pisomnosti zasa poukazovali na jej majetok, prijmy a dochodky; iné, sporadicky zachované pi-
somnosti, aZ na malé vynimky, nespominali mena kaplanov alebo ich ¢innost.

V pripade uvolnenia jedného z dvoch kaplanskych miest zohravali uhorski krali ako patrdéni
kaplnky s pravom ,,prezentacie” najdolezitejsiu ulohu. Stavalo sa tak v pripade umrtia alebo odcho-
du kaplana z pozicie. K listine zo 16. aprila 1370 sme sa uz vyjadrili, kaplani mali byt po povereni

> Origindl listiny: DAA, II. A.b. 8 Nr. 6I. Edicia: CDH IX/4, 265-267.
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kralom predstaveni dekanovi a kapitule. Pred obsadenim miesta mali u nich vykonat prisahu.
Mend prvych dvoch uhorskych kaplanov pozname - boli to dvaja Janovia — Johannes a Johannes
Gerlacus (CDH IX/5, 525-526; Tomory 1931, 8, 60; Thoemmes 1937, 83; Hervay 1984, 145).

O kaplanovi Janovi vieme vdaka listine z 27. oktébra 1367. Opat Henrich z Pili$a v nej po-
tvrdzuje, ze kralovské dary, liturgické odevy, predmety, relikvidre a tabulové obrazy, ktoré poslal
panovnik do Aachenu, kaplan Jan, menovany za kralovského kaplana v patnickej kaplnke, v pri-
tomnosti kapituly prevzal. Zariadenie kaplnky a jej klenotnicu teda Henrich osobne odovzdal
kaplanovi Janovi.® Ni¢ blizsie v§ak o samotnej postave Jana listina neuvédza, preto pre nas zostava
nezndmou osobou.

O druhom kaplanovi Janovi Gerlachovi sa dozvedame za podobnych okolnosti. Listina z 9. juna
1381 ohlasovala, ze brat Ulrich, opat kldstora v Pilisi, bol povereny kralom Ludovitom vizitdciou
uhorskej kaplnky. Ulrich tento sakrélny objekt navstivil a skontroloval, ¢i sa imysel zakladatela
naplnil. Podrobne rozpisal, aké predmety a cennosti nasli spolo¢ne s vicedekanom a kapitulou
domu v uschove u kralovského kapldna Jana Gerlacha. Podla vtedajsich nariadeni nemal Ziadny
z kaplanov z tychto veci ni¢ zobrat a kapitula mala dbat o to, aby sa z kaplnky ni¢ nepredalo ale-
bo nezamenilo.” Aj v pripade Jana Gerlacha musime skonstatovat, ze ziadny dal$i konkrétny udaj
o jeho osobnosti nemame zachovany.

O tom, ze medzi pocetnym duchovenstvom sluziacim v marianskom déme prebiehali najma
v ¢asoch puti vazne spory, sved¢i aj listina z 19. novembra 1390. Grof Wilhelm von Wied, prepost
marianskeho dému, v nej ujasnoval jednotlivé kompetencie prepoststva a kapituly. Medzi kau-
zami spomenul aj spravovanie uhorskej kaplnky (van der ungerser capellen), ¢o sa tykalo hlavne
otazky znasania nédkladov a delenia prijmov medzi jednotlivych kapldnov.®

Zalozenim uhorskej kaplnky v Aachene vznikla zloZita pravna situacia. Svetské beneficium
uhorského krala bolo v tizkom priestorovom a funk¢nom spojeni so sakralnym priestorom chra-
mu Panny Marie, ktorého majetky ale spravovalo mesto. Zda sa viak, Ze vynosy uhorskej fundacie
aj v 15. storo¢i smerovali tam, kam mali, hoci velké pttnické vypravy vyrazali na cestu do svityne
len raz za sedem rokov. V 15. storo¢i prichddzalo do Aachenu pri tejto prilezitosti az pattisic put-
nikov z Uhorska (Pohle 2005 - 2007, 379), celkom to bolo $trndstkrat.

Kaplani Pavol Scalitzer a Havel z Raslavic

Ludovitov nasledovnik na uhorskom tréne Zigmund Luxembursky mal k marianskym latkovym
relikviam v Aachene takisto velmi blizky vztah. Jemu tieto sviteniny dvakrat spristupnili aj mimo
sedemroc¢ného cyklu, konkrétne v rokoch 1414 a 1417. V druhom pripade sa v8ak spolu s nim
do svdtyne dostal aj pospolity Iud (Kraus et al. 2015, 306-307). Na zdklade zachovanych archiv-
nych dokumentov vieme, ze prave Zigmund sa o nabozensku zékladinu v Aachene staral vzorne
a spravoval ju osobne.

Na zaciatku 15. storocia vznikol novy problém. Jeho dévod viak ostdva neznamy. Post uhor-
ského kaplana zastaval duchovny, ktory nepochadzal z Uhorska a ani nepoznal rodny jazyk
putnikov. Dokazuju ndm to dve kralovské listiny z roku 1417, ktoré tento problém riesili. Podla
zéznamu v registratirnych knihdch ziadal Zigmund diia 8. jina 1417, pocas pobytu v Kostnici

¢ Origindl listiny: DAA, II. A.b. 8 Nr. 5 II. Edicia: CDH IX/4, 91-92 (inventar z roku 1367).

7 Original listiny: DAA, II. A.b. 8 Nr. 8. Inventdr v odpise: MNL OL, sign. DL-DF 276146. Edicia inventara:
CDH IX/5, 525-526.

De concordia facta inter prepositum et capitulum et C Flor(enis) tempore ostensionis reliquiarum
capitulo solvendis. Origindl listiny: LA NRW D, Aachen, St. Marien, Urk. 269. Netplna edicia: Thyssen
1910, 289-291, ¢. 32. Regest: Kraus 2005, 231-233, ¢. 423.

CONSTANTINE’S LETTERS 17/2 (2024), pp. 31 - 45 see | 35|



JAROSLAV NEMES

(nem. Konstanz), nezndmu osobu, aby podporila jeho navrh na , kaplanku® v Aachene. Ako uhor-
sky panovnik mal totiz pravo toto miesto obsadit. Urgoval preto v prospech Havla, syna Imricha
z Raslavic, svojho notdra, kedZe bol ,,purus Hungarus“. Koho v Aachene panovnik konkrétne suril,
sa zo zapisu nedozvedame, ale urcite i$lo o vysokopostaveného cirkevného alebo svetského hod-
nostara (Altmann 1896 - 1897, 166, ¢. 2387).

Ovela viac svetla do tohto pripadu vniesla dalsia listina, vydana tiez v Kostnici 1. augusta 1417
(Caro 1880, 141-143; Altmann 1896 - 1897, 176, &. 2497). Zigmund v jej uvode ocenil zboznost,
ktoru prejavili jeho predchodcovia na uhorskom tréne, jednak zalozenim a udrziavanim kapln-
ky v Aachene, ale aj preukazovanim réznych darov milosti. Preto aj on chcel disponovanie s jej
beneficiami ,,usmernovat do lona kralovskej slavy®. Rozhodol sa tiez, podla jeho slov, vynalozit
osobitné usilie na spravovanie beneficii, ktoré sa v meste nachadzali.

Z toho ddévodu Zigmund pripomenul rok 1410, ked bol do kapldnstva uvedeny ,ctihodny
Pavol Scalitzer, farar v Kasendorfe v diecéze Bamberg®. Pristavana uhorska kaplnka bola vtedy
»istym spdsobom® uprazdnend a Pavol sa jej spravy pravdepodobne legitimne ujal.

Neskor sa vak uhorsky kral dopocul, Ze spomenuty ,,Paulus plebanus in Cassendorf* odstupil
z funkcie. ,,Rozdielnost jazyka ucinila tohto Pavla nevhodnym pre riadenie zmieneného oltara.”
Spomenuté spravcovstvo si od kaplanov vyzadovalo z praktickych dévodov uhorsku prislusnost.
»Aby teda kaplnka alebo oltar v Aachene neutrpeli $kody degradaciou spominaného drzitela a ani
starostlivost o duse nebola nijako zanedband ich dlhou vakanciou®, po odstupeni Pavla Scalitzera
kral Zigmund na jeho miesto menoval a prezentoval istého Havla.

O Pavlovi Scalitzerovi nevieme, kedy, preco a ako sa ocitol v sprave uhorskej kaplnky v Aachene.
V ¢ase, ked o lom Zigmunda informovali, bol uz zrejme fardrom v Kasendorfe, mensom bavor-
skom mestecku s trhovymi privilégiami, vzdialenom asi 35 kilometrov od Bambergu. Pavol sam
rezignoval, pretoze nevedel po madarsky a pri praci s uhorskymi patnikmi sa neosved¢il. Velka
sedemrocna put sa konala v roku 1412 a prave to mohol byt ¢as zlomu, ked veci vysli najavo. Kral
musel po odstipeni Pavla konat a vymenovat iného kapléna. Preco pripad neriesil uz v roku 1414,
ked'bol v Aachene osobne, nevedno. Nového kaplana napokon vymenoval az v auguste roku 1417,
ked tam pobudol druhy raz.

Novoustanoveny Havel (lat. Gallus) bol klerikom pochddzajicim z diecézy Jager (mad. Eger)
v Uhorsku, bol synom nebohého Imricha z Raslavic (Raslawitz), Zigmundovho notara a ,odda-
ného familidra nasho milovaného® Na novom pdsobisku mal Havel po ,slobodnom odstupeni
spomenutého Pavla“ vykondvat ,,naméhavu pracu, akou bolo cvi¢enie v cnostiach, miernosti mra-
vov, plnosti stalosti, dlhoro¢nej znamenitosti, vytrvalosti“ atd. Jeho vyber prebehol podla platnych
pravidiel uhorskej zakladiny.

Nad spomenutou kaplnkou a jej oltarom ,,akymkolvek spdsobom uprazdnenym® (quovismodo
vacante) uplatiioval Zigmund ako uhorsky kral ,,pravo zaopatrenia alebo autoritu zaopatrenia“ (ius
provisionatus sive auctoritas provisionis) a ,,pravo prezentacie“ (ius presentandi). Vyhlasil, Ze kapln-
ke alebo oltaru poskytoval a ,,milostivo poskytuje teraj$i patronat® (presenti patrocinio providemus
graciose). Krél sa rozhodol predstavit prepostovi, dekanovi a kapitule ddmu, spolo¢ne a nerozdielne,
spominaného Havla ako rektora kaplnky alebo oltara. Pokial Havel alebo jeho legitimny zastupca
vstapi v mene krala do vyssie uvedenej kaplnky alebo oltara obvyklym spdsobom, musia ho uviest
do tohto beneficia. Spolu so zodpovednostou potom prevezme aj pravo na jeho uzitky alebo tar-
chy vyplyvajice z prenajmu vlastnenych domov, odvedenych plodin, majetkov a iného prislusen-
stva zmienenej kaplnky a oltara.’ Preposta a kapitulu panovnik upozornil na to, ze ,podla vyssie

® .. de fructibus redditibus proventibus juribus emolumentis et obvencionibus ac domibus et pertinenciis

prefate capelle ac altaris responderi.
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uvedeného cirkevného zvyku tak museli urobit bez meskania, hned ako zazreli vyslanych pritom-
nych, s t¢innostou bez ohladu na namietky*

Spravcovstvo nad kaplnkou alebo samotnym oltarom mohlo byt udelené komukolvek iba
cez kralovska autoritu. Zaroven vladar zrusil predoslu dispoziciu alebo ustanovenie, anuloval
jeho aktudlnu platnost a odstranil akéhokolvek drzitela beneficia, ak by nejaky existoval, zo sprav-
covstva tej istej kaplnky alebo oltara. Vyhradil si teda osobitné pravo menovat niekoho na post
kaplana. Nim nepovolaného ¢loveka v tejto funkcii nestrpel.

V zavere listiny nechybala zmienka o specateni tajnou pecatou uhorského kralovstva a datova-
cia formula: ,Dané v Kostnici v prvy augustovy den roku Pana 1227, teda tridsiateho prvého roku
nasho panovania v Uhorsku a siedmeho roku rimskeho panovania.“

V Uhorsku narodeny kaplan Havel pochadzal z obce Raslavice, ktoré lezali na polceste me-
dzi kralovskymi mestami Presovom a Bardejovom. Obec s tymto nazvom v8ak vznikla az v roku
1971, a to zlu¢enim Vysnych Raslavic (najprv so slovenskym obyvatelstvom) a Niznych Raslavic
(s madarskym obyvatelstvom). KedZe Havel rozpraval po madarsky, s najva¢sou pravdepodob-
nostou pochadzal z Niznych Raslavic. V tejto lokalite stdl hned pri hlavnej ceste neskororomansky
Kostol sv. Alzbety z druhej polovice 13. storo¢ia.'® Nizné Raslavice sa nazyvali i Uhorskymi alebo
Madarskymi Raslavicami. Od Vy$nych (Slovenskych) Raslavic ich oddelovali dva potoky - Sek¢ov
a Resovka (Novak 2008b, 36; Beniko 1985, 188-190). Administrativne patrili do Jagerskej diecézy
a Saridskej stolice.

Nebohy Imrich z Raslavic, otec vymenovaného kaplana Havla, bol notarom krala, teda vy$$im
tiradnikom na dvore. Nesporne teda patril k nejakému vyznamnému zemianskemu rodu. Zigmund
ho dokonca zaradil medzi svojich familiarov. Pred rokom 1345 sa v Niznych Raslaviciach usadili
zemania zo susednych Trocian (Stpis 1968, 386), tak by sa teoreticky dala predpokladat prislus-
nost k tomuto rodu. Naopak, Ferdinand Uli¢ny videl za zemanmi z Raslavic (de Razlawycha) po-
tomkov §lachtica Tiba, ktorému tamoj$i majetok daroval niekdajsi kral Ladislav IV. (Uli¢ny 1990,
260-262; 1994, 70). Imrichov syn Havel sa v§ak vydal na kinazska dréhu a po Case sa ako kralovsky
kaplan odobral do Aachenu. O ostatnych jeho potomkoch nevieme ni¢ blizsie.

Kaplani Peter Vavrinec z Drienovca a Stefan z Kluzu

O Sest rokov neskdr, po uprazdneni jedného kaplanskeho miesta, sa dozveddme o menovani dal-
$ieho kandidata. Stalo sa tak v aprili 1423 po smrti predoslého knaza, ktorym mohol byt aj Havel
z Raslavic (?). Zigmund Luxembursky to za&al riesif az po tom, ¢o mu z Aachenu ,,dlho posielali
svoje listy a prosebné modlitby podnietené zboznostou a ndbozenstvom™ (Altmann 1896 — 1897,
389, ¢. 5512; Szilagyi 1934, 196, pozn. 79). Kapitule Panny Marie predlozil meno nového kaplana
do uhorskej vikarie (ad vicariam seu capellam Hungaricam) v kolegidlnom kostole, nad ktorou
si ako uhorsky kral uplatnioval pravo prezentacie (predstavenia). Ako uviedol, post si vyzadoval
muza, ktory ovladal madarsky jazyk a bol vhodnym duchovnym prostrednikom pre kajicnikov
z Uhorska. Najdenie takého kiaza nebolo pre Zigmunda vobec jednoduchou tlohou: ,,Je pravda,
ze my, zostupujuc cez nase Uhorské kralovstvo k roznym panstvam, sme sa usilovali ziskat ¢lo-
veka vhodného na takyto podnik, a napokon sme prisli do Kosic.“ Tam poveril a ustanovil Petra
Vavrinca z Drienovca (Petrus Laurentius de Somodi) s pokynom, aby ho v Aachene prijali. ,Vybrali
sme si knaza z diecézy Ostrihom, nasho milovaného, osved¢eného povahou i zivotom, ktory by
mohol s Gizitkom predsedat tomuto tradu a postarat sa o spasu dust, ako si to vyzadovali kajucnici.”

" Dnes je to evanjelicky Kostol sv. Trojice v Raslaviciach.
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Zigmund dalej v listine uviedol, Ze za zriadenie kaplnky a jej ,,upevnenie vietkymi sposobmi*
boli uhorski krali ako jej zhotovitelia plne zodpovedni, tiez za vSetko imanie, p6zitky a vyno-
sy z nej. Aj on si chcel tato povinnost splnit, preto tak ucinil. Zaver jeho listiny ukonc¢ila dato-
vacia formula: ,,Dané v KoSiciach 25. aprila 1423, tridsiateho siedmeho roku nasho panovania
v Uhorsku, trindsteho roku rimskeho a tretieho roku ¢eského panovania.“!

Somodi bol historicky nazov dnesnej obce Drienovec. Podla historika Jozefa Novaka sa obec
prvykrat spominala ako kralovsky majetok v roku 1335. Lezala v Abovskej stolici, konkrétne
na ceste prechddzajicej pod Turnianskym hradom smerom do Kosic. Vyberalo sa v nej myto
(1396), stal tam mlyn a v 14. storodi stal nad nou aj kamenny hradok (Novak 2008a, 226-227;
Stipis 1967, 340). Peter Vavrinec bol knazom Ostrihomskej arcidiecézy (presbyter Strigoniensis
diocesis), ¢o sa zhoduje aj s tvrdenim, Ze poto¢na radova dedina Drienovec patrila v stredoveku
prave do tejto arcidiecézy. V Aachene posobil pitnast rokov, az do svojej smrti. Okrem tychto
spominanych dalsie spravy o jeho osobe nemame.

To, ¢i kaplana Petra uhorsky kral osobne poznal a preco ho vybral, nevedno. Mohol mu ho nie-
kto odporucit. Vybavenim celej zaleZitosti bol osobne povereny ostrihomsky velprepost Frantisek
Gewitz (1421 - 1426), ktory bol zaroven cisarskym vicekanceldrom a papezskym protonotdrom
(Toth 2007, 642; Kollanyi 1900, 90). Jeho poverenie vyplyvalo zo zaveru listiny: ,,Ad mandatum
domini regis Franciscus prepositus Strigoniensis.“ Prave prepost Franti$ek riesil, ako je zrejmé zo za-
chovanych listin, pocetnt domécu a zahrani¢na agendu. Podla Loranda Szilagyiho Cancellaria
imperialis prijimala opatrenia aj vo veciach, ktoré neboli diplomatickymi zalezitostami, napriklad
v pripade zahrani¢nych ¢lenov rddov pod uhorskym kralom (Réd sv. Juraja, Draci rad). Vydavala
tieZ pasy a vstupné listy uhorskym poddanym cestujicim do zahranicia, chranila zalezitosti uhor-
skych poddanych nielen v rigi, ale aj v cudzine (Szilagyi 1934, 196). To sa zhodovalo s povahou
a charakteristikou vtedajsieho putovania do Aachenu.

Nasledujucich patnast rokov nam nezanechalo Ziadnu dalsiu pisomnu agendu. Menovanie no-
vého kaplana prebehlo v roku 1439. Na zaklade neskorsieho odpisu v repertdriu listin aachenské-
ho chrdmu z 2. polovice 15. storocia vieme o dalsom uhorskom kaplanovi - presbyterovi Stefanovi
z Kluzu (Stephanus de Clausenburg).

Rimsky kral Albrecht II. Habsbursky, tiez uhorsky a ¢esky kral, prezentoval v dosledku
uvolneného miesta a na zédklade prava prezentacie Kapitule Panny Madrie v Aachene do uhor-
skej kaplnky sedmohradského kilaza Stefana. Stalo sa tak po smrti kapldna Petra Vavrinca
(per obitum honorabilis quondam Petri eiusdem capelle ultimi capellani). Kralovska listina bola
S$tandardne adresovand prepostovi, dekanovi a kapitule chramu. Kral Albrecht potvrdil, Zze ak
akymkolvek sposobom zostalo jedno z dvoch kaplanskych miest neobsadené, mal podla patro-
néatneho prava (presentatio seu ius patronatus) povinnost predstavit ina vhodna osobu na toto
miesto. Tak, ako to kedysi ustanovil jeho predchodca a fundator kaplnky kral Ludovit.

Vymenovaného Stefana z Kluzu (dnes Cluj-Napoca v Rumunsku) predstavil ako ,milovaného
zbozného knaza a svojho kaplana“ pochadzajiceho zo Sedmohradskej diecézy so sidlom v Alba
Tulii (presbiterum dioc. Alben. Transsiluanen. capellanum nostrum deuotum dilectum). Panovnik
ziadal hodnostarov kapituly uviest a potvrdit (investire, confirmare) kaplana Stefana ako druhého
kaplana ,,do tej istej kaplnky Uhrov vo vasom kostole®. Apeloval na ich povinnost zabezpecit mu
prava vSetkymi moznymi spdsobmi, aby mu vyrovnali dlhy ,,z vynosu almuzny [t. j. beneficia,
pozn. autora] a podielu jedného kaplana tej istej kaplnky® Teda urobit vsetko tak, ako to mal
v umysle kralovsky zakladatel tejto uhorskej zakladiny.

"' Original listiny: LA NRW D, Aachen, St. Marien, Urk. 334; pozri tiez: Repertorium des Urkunden und
Acten Archivs des Koniglichen Kronungs-stifts B.M.V zu Aachen (sine data), pag. 370. Fotokdpia reper-
toria: StAA, sign. Staatsarchiv in Diisseldorf, Marienstift zu Aachen.
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Na zaver kralovskej listiny nasledovala korobora¢na formula a ddtum: ,Dané v Starom Budine
dna 5. juna roku 1439, panovania nasho druhého roku.“*

O tom, ¢i sa Albrechtova vola v aachenskom chrame skuto¢ne naplnila, sa dozveddme z do-
dato¢nej poznamky pod odpisanym textom listiny. Zapis sa viaze k sobote 18. jula 1439 a k ¢asu
tichej omsSe (hora silente misse"), teda k skorému ranu pred vychodom slnka (Friedrich 1997,
30, 318). Vtedy sa v chrame zhromazdili dekan a ¢lenovia tamoj$ej kapituly, aby kvoli presbyte-
rovi Stefanovi z Kluzu a jednému beneficiu uhorskej kaplnky zadostu¢inili cirkevnému prévu.
Na zaklade ,sily listin“ zlozZili dvaja novi kaplani prisahu podla zvykov.'* ,A ja, podpisany Peter
Norrius, na zéklade poverenia od spominanych panov dekana a ¢lenov kapituly voviedol som toh-
to pana Stefana do drzby spominanej kaplnky, za pritomnosti pAnov svedkov, presbyterov Simona
Roisplacka a Guerarda Lywntera, v sakristii a kaplnke.“* Tolko hovoril kratky zapis vyhotoveny
o Sest tyzdnov neskor pod kralovskou menovacou (poverovacou) listinou. Styri tyzdne Stefan
cestoval a dva tyzdne ¢akal, kym ho kapitula instalovala do spravy prideleného beneficia. KedZe sa
svytratil® aj z dal$ich pisomnych sprav, Ziadne dal$ie informacie sa o ilom nedozvedame.

Kaplani Mikulas Brant a Benedikt Winter

Cas sa posunul o dalsich $est rokov, kym jedno z dvoch kapldnskych miest znova zostalo uréi-
té obdobie neobsadené. Situaciu musel vyriesit rimsko-nemecky kral Fridrich IIL. v zastGpeni,
ako stryc a poru¢nik uhorského krala Ladislava Pohrobka, ktory mal v tom ¢ase iba pét rokov.
Fridrich bol jeho poru¢nikom a konal v jeho mene od 23. augusta 1440 az do roku 1452 (Papajik
2016, 266-267). Do uprazdnenej uhorskej kaplnky prezentoval, podla patronatneho a prezentac-
ného prava uhorskych kralov, svojho kandidata.'® Menovacia listina bola vydand vo Viedenskom
Novom Meste (in Noua Ciuitate) a potvrdend ,,odtlackom nasej kralovskej pecate® s datovanim
13. jula 1445, ,,roku panovania nasho $iesteho®!” Fridrich III. situaciu v aachenskom déme po-
znal z osobnej skusenosti, kedZe v nom bol tri roky predtym, dna 17. jina 1442, korunovany
za rimsko-nemeckého kréla (Papajik 2016, 75).

Fridrich sa na zaciatku listiny adresovanej dekanovi a kapitule domu v Aachene odvolal
na predchadzajiceho uhorského krala Ludovita, ktory tam zriadil kaplnku pre uhorskych veria-
cich ku cti sv. Stefana a inych svitych s dvoma khazskymi miestami. Namiesto sv. Stefana-kréla
viak v texte uviedol sv. Stefana prvomucenika, takze koncipient z jeho kanceldrie zrejme nepoznal
uhorské realie (sub titulo sancti Stephani martiris et aliorum sanctorum fundata).

Kapitule a jej dekanovi po viacerych ich Ziadostiach predostrel do uhorskej kaplnky ,,ctihod-
ného pana Mikuldsa Branta, knaza z Aachenu a kanonika z Vacova®, dobre ovladajuceho madarsky

2 QOdpis listiny: LA NRW D, Aachen, Marienstift, Rep. u. Hs. Nr. 5, fol. 67v (pag. 131); pozri tiez:

Repertorium des Urkunden und Acten Archivs des Koniglichen Kronungs-stifts B.M.V zu Aachen (sine

data), pag. 393. Fotoképia repertdria: StAA, sign. Staatsarchiv in Diisseldorf, Marienstift zu Aachen.

Missa bassa alebo missa silenta sa konala eSte pred svitanim, v tichosti. Missa matutina bola rannd omsa

pri vychode slnka (so spevom hymnov).

Druhy anonymny kaplan skladal prisahu asi s poverenim pre nejaku dalsiu bo¢nt kaplnku alebo oltar.

Pravdepodobne bol tento text z 18. jula 1439 povodne napisany na rube listiny z 5. juna 1439, takto ho

totiZ najdeme aj v repertoriu.

...ad eandem capellam cuius ius patronatus seu presentatis dum vacat, ad regem vngarie pertinere dinoscitur

propter rex.

7" Odpis listiny: LA NRW D, Aachen, Marienstift, Rep. u. Hs. Nr. 5, fol. 68v (pag. 133); pozri tiez:
Repertorium des Urkunden und Acten Archivs des Koniglichen Kronungs-stifts B.M.V zu Aachen (sine
data), pag. 399. Fotoképia repertdria: StAA, sign. Staatsarchiv in Diisseldorf, Marienstift zu Aachen.
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jazyk, so znalostou pisma a mordalne sposobilého. Mikuld$ mal zabezpecovat duchovné potreby
Uhrov pocas puti do kolegialneho kostola Panny Marie. Rektorat kaplnky bol uz dlhsi ¢as z viace-
rych dévodov uprazdneny, okrem iného aj pre chabé majetkové zabezpecenie, teda nedostato¢né
prijmy.

Smrtou poslednych dvoch kaplanov, pripadne iba jedného z nich, sa miesto v Aachene
uprazdnilo (per obitum ultimorum vel ultimi capellanorum seu capellani eius vacantem). Preto
Fridrich v mene uhorského krala Ladislava vyhovel opakovanym ziadostiam hodnostarov a po-
prosil ordinariat kapituly, aby Mikulasa ako jeho kandidata uviedli do spravy kaplnky. Zaroven
panovnik stihlasil s tym, aby boli vetky zisky a vynosy uhorskej kaplnky v plnej vyske vyplatené,
ak by ich pouzili na ,,nalezity a obvykly obrad uvedenia kaplanov*.

O novovymenovanom kaplanovi Mikuld$ovi Brantovi, kanonikovi z Vacova (canonicum
Vacciensem), sme sa ni¢ bliz§ie nedozvedeli, nenasli sme ho ani v Ziadnych zoznamoch ¢lenov
tejto kapituly v stredoveku. Pravdepodobne uZ pred rokom 1445 dlhsie pdsobil v Aachene, lebo
vo Fridrichovej listine sa spominal i ako presbiter Aquensis. Vedel po madarsky, takze mohol
pochadzat z Uhorska. Original tejto kralovskej listiny sa nezachoval a jej text pozname iba z ne-
overeného odpisu v knihe s 95 f6liami. Pisar kaplanovo priezvisko skomolil a prepisal ho nie
ako Brant, ale ako Bramit. Preto je kaplan v starsej literattire znamy pod prekritenym menom
Mikuld$ Bramit.

Zvlastne je aj to, Ze obrad prijatia Mikuld$a do personalneho stavu uhorskej kaplnky v Aachene
sa konal neoc¢akavane neskoro, a to az 28. juna 1447. Vieme to z kratkeho zapisu pod textom
listiny. Kanonické ustanovenie prebehlo pred vSetkymi pritomnymi zhromazdenymi v sakristii
dému, ,,pred panmi dekanom a kapitulou, panmi Christianom Bemerom a Janom Hasemuyllom
ako svedkami a dal$imi.“ Trvalo teda takmer dva roky, kym jeho instaldcia prebehla. Kde sa veci
zastavili, nevieme. K ndprave mozno napomohla skuto¢nost, Ze v tom mesiaci a roku, v juni 1447,
sa konala velka sedemro¢na put k latkovym relikvidm a kapitula chcela celt zalezitost pravne
usporiadat.

S menom kapldna Mikuld$a Branta sme sa na rozdiel od inych kaplanov stretli ete raz. Do G¢-
tovnych knih mesta Aachen v 15. storoc¢i sporadicky zapisovali i drobné prijmy alebo vydavky
uhorskej kaplnky. Popri mensich obnosoch penazi tam ale mena aktualnych kaplanov neuvadzali.
Vynimkou bol prave zapis z rokov 1457 az 1462, kde sa raz spominal zmieneny hern Niclais Brant,
cappellaen der Vngersser capellen (Kraus 2004, 386, 32/120). Teda na tejto pozicii posobil Mikulas
eSte minimalne desat rokov.

Dalsie menovanie sa uskuto¢nilo v roku 1453 a i$lo o druhy kapldnsky post, kedze prvy zastd-
val uz zmieneny Mikulds. Medzitym uz plnolety a svojpravny uhorsky kral Ladislav V. Pohrobok
prezentoval Kapitule Panny Marie v Aachene knaza Benedikta Wintera z Rabskej diecézy (dnes
Gy6r v Madarsku). Menoval ho do vakantnej uhorskej kaplnky, ktora podliehala jeho patronat-
nemu pravu (ius patronatus habemus).'® Poverovaciu listinu Ladislav adresoval ,,milovanému
na$mu urodzenému muzovi Benediktovi Winterovi, kiiazovi Rébskej diecézy®, pri¢om vyzdvihol
jeho ,,Zivot a poctivost mravov a iné chvalyhodné zasluhy cnosti®. O kaplnke sa zmienil, Ze ju
zalozil jeho kralovsky predchodca ,,pre slavu Boha a jeho Panny“ a zaroven ju obdaroval pocet-
nymi prijmami a dochodkami. Pravne a fakticky uvolnené kaplanske miesto kral potom udelil
Benediktovi (de iure et de facto vacantem tibi contulimus), vratane jeho beneficia (te instituendo
in illo beneficio). Panovnik poziadal ,,vSetkych ostatnych Iudi akéhokolvek stavu®, mysliac hlavne
na kapitulu a osadenstvo chramu Panny Marie, aby boli v tejto cirkevnopravnej veci stc¢inni.

8 QOdpis listiny: LA NRW D, Aachen, Marienstift, Rep. u. Hs. Nr. 5, fol. 72r (s. 200); pozri tieZ: Repertorium
des Urkunden und Acten Archivs des Koniglichen Kronungs-stifts B.M.V zu Aachen (sine data),
pag. 411. Fotokdpia repertoria: StAA, sign. Staatsarchiv in Diisseldorf, Marienstift zu Aachen.
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Listina skoncila datovacou formulou: ,Dané vo Viedni v najblizsi piatok pred Turicami, roku
Pana 1453, panovania nasho roku trinasteho, ¢o predstavovalo 18. maja 1453.

Pod listinou bola neskor dopisana sprava o naplneni vole uhorského panovnika. Zaznam po-
tvrdil, Ze vo $tvrtok 5. jula 1453 bol Benedikt Winter prijaty a instalovany cez pana vicedekana
a ¢lenov kapituly do jednej z uhorskych ,kaplanok®, a to po absolvovani prisahy za pritomnosti
svedkov Pavla Guldewysa a Gerarda Lywntera, kiiazov-kaplanov.

Este sa pontka ddvetok: Ladislav I. Pohrobok, uz ako ¢esky krdl, 30. jula 1455 osobne vyme-
noval aj oltarnika ¢eského oltéra v Aachene - kanonika Zigmunda z Jihlavy (Hilger 1973, 232).
On ho tam potom, ako svojho krala dobrodinca, nechal vyobrazit kla¢iaceho pod krizom na jed-
nom z oltdrnych obrazov (Papajik 2016, 248).

Sprava kaplnky v ¢ase poklesu poctu putnikov

Styri velké latkové relikvie z Aachenu boli i na konci 15. storoéia stredobodom zdujmu putnikov.
Fridrichovi III. a Maximilidnovi I. ich dokonca prezentovali v roku 1486 mimo tradi¢ného sedem-
ro¢ného cyklu. Fridrich teda dobre poznal ich hodnotu (Kraus et al. 2015, 306-307). V roku 1489,
na sklonku svojho Zivota, putoval do Aachenu aj biskup Urban Déczi z Jagru, uhorsky kralovsky
miestodrzitel. Pri tej prileZitosti daroval chramu strieborna polfigirku Panny Marie s dietatom
(Kraus et al. 2015, 331, s chybou v datovani).

Z obdobia vlady Mateja Korvina (1458 - 1490) ale nie su zndme Ziadne doklady o menova-
niach kaplanov do uhorskej kaplnky. Nepozname mena duchovnych, nenachadzaja sa v archiv-
nych fondoch, edicidch historickych pramenov ani v odbornej literatire. Na druhej strane to v§ak
okrem pramennej niidze mohlo suvisiet aj s Matejovymi konfliktnymi, aZ nepriatelskymi vztahmi
s cisarmi Fridrichom a Maximilidnom pocas jeho vlady. Ich vzajomné spory sa tykali predovset-
kym tizemi Dolného Rakuska a ¢asti Stajerska, Korutdnska a Kranska (Kraus et al. 2014, 475-477).
Na sklonku svojej vlady sa Matej ocitol v akejsi medzinarodnej izolacii, jeho §irsie uznanie v za-
hranici chybalo a navy$e pochadzal z menej urodzeného rodu.

Dobré vztahy nemal ani s mnohymi uhorskymi cirkevnymi hodnostarmi, azda najhorsie
s Janom Vitézom zo Zredny, primasom a ostrihomskym arcibiskupom (1465 - 1472). Slabinou
spravovania uhorskej kaplnky v Aachene bola na sklonku stredoveku aj malo pruzna komunikacia
medzi vzdialenymi svetskymi a cirkevnymi institiiciami, jej administrativna naro¢nost, nedosta-
tok prijmov kaplnky a napokon zmensujuci sa pocet uhorskych putnikov.

To, ze v 2. polovici 15. storocia a v 16. storoci tento spdsob spravy uhorského putnického mies-
ta uz nebol efektivny, sa preukdzalo i v pripade riadenia oltara Slovincov z roku 1495. Slovinski
putnici mali v Aachene podobné problémy ako uhorski. Podla historika a filologa Jozeho Stabéja
mestské rady Lublany a Kranja, ktoré zaloZili beneficium Oltara Styroch doktorov, si vyhradili pra-
vo menovania jeho oltarnikov. Zial, v Lublane, Kranji ani Aachene sa nenasli dokumenty, ktoré by
poskytli nejaké blizsie informdcie o stvislostiach medzi zriadenim oltara a jeho beneficia (Stabéj
1967, 108).

Podla Stabéja bol topograf Janez Vajkard Valvasor (1641 - 1693) prvy, kto vo svojich Dejindch
Krariska z roku 1689 podrobne informoval o oltari. Vy¢ital Kranjcom, ze mu nechceli ukdzat
svoje privilégia. Hrozilo im, ze vdaka svojmu tajnostkarstvu stratia v Aachene pravo prezentacie
(Prisentationsrecht). Kedze Kranjci dlho k oltaru nikoho nenavrhovali, ked na nich prisiel rad,
ako uvadza Valvasor, ius praesentandi z nedbalosti uz davno stratili (Stabéj 1967, 108). Slovinska
putnicka aktivita, podobne ako t4 uhorskd, smerovala na zac¢iatku novoveku k netspechu.

S meniacim sa storo¢im zacal pocet putnikov z viacerych pri¢in postupne klesat. Okrem zlo-
zitej medzinarodnopolitickej situdcie to mohlo suvisiet i s krizou neskorostredovekej zboznosti.
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V roku 1524 udajne putovalo cez Kolin nad Rynom do Aachenu este stéle dvetisic aZ tritisic putni-
kov z Uhorska, Ciech a Rakuska. Potom ale v ddsledku reformacie a ozbrojenych konfliktov, najma
v Poryni a Uhorsku, nastal ich prudky pokles. Napo¢itali ich iba sto az dvesto (1531). Podla Franka
Pohleho ,,udrziavat pastora¢nu starostlivost o taktl mald skupinu s dvoma uhorskymi kaplanmi sa
nezdalo byt velmi zmysluplné. Preto uz od roku 1555 nebolo zvykom, aby kaplanov vyberal uhor-
sky kral, ale kapitula marianskeho kostola. Pritom sa uZ neprikladal vyznam ich ndrodnosti alebo
jazykovej zdatnosti“ (Pohle 2005 - 2007, 379-380). Mena a menovacie, resp. poverovacie listiny
dalsich uhorskych kaplanov v Aachene pozname az z 2. polovice 16. storo¢ia — napriklad z rokov
1557, 1563 a 1606 (Tomory 1931, 60). Ich nominacie v8ak prechadzali cez viedensky habsbursky
dvor a vyberali osoby nemeckej narodnosti nielen z Uhorska.

Znicujuci poziar v meste Aachen a v maridanskom déme 2. maja 1656 napokon zdevastoval aj
goticku uhorska kaplnku. Poziar zni¢il za dvadsatstyri hodin sedem osmin mesta. Kaplnka musela
byt nanovo postavend, tentokrat uz v barokovom slohu. Rezim jej spravy sa nasledne zdsadne
zmenil.

Zhrnutie problematiky
Menovanie kapldnov v 14. a 15. storoci (od dokoncenia kaplnky v roku 1366)

MENO ZMIENKA/ VZTAH MENOVANIE | INSTALACIA | PANOVNIK
KAPLANA |POVOD K PANOVNIKOVI
. Jan 1367 (27.10.) |- ? ? Ludovit I.
2. |Jan Gerlach |1381 (9.6.) - ? ? Ludovit I.
3. | Pavol farar - 1410 1410 Zigmund
Scalitzer Kasendorf,
diecéza
Bamberg
4. | Havel knaz diecézy | syn krélovho nota- | 1417 (8.6.) 1417 (1.8.) Zigmund
z Niznych Jager ra a familidra
Raslavic
5. | Peter knaz arcidiecé- | - 1423 (25.4.) ? Zigmund
Vavrinec zy Ostrihom
z Drienovca
6. |Stefan knaz diecézy | kralovsky kaplan 1439 (5.6.) 1439 (18.7.) Albrecht
z Kluzu Alba Iulia
7. | Mikul4s kanonik - 1445 (13.7.) 1447 (28.6.) Fridrich III.
Brant z Vacu Ladislav V.
8. |Benedikt knaz diecézy |- 1453 (18.5.) 1453 (5.7.) Ladislav V.
Winter Gy6r

V prilozenej tabulke sme poskytli chronologicky prehlad menovani uhorskych kaplanov. Co sa
tyka jednotlivych kandidatov na kaplanske miesta, ich vyber bol na samotnych uhorskych panov-
nikoch, pripadne im blizkych cirkevnych hodnostaroch. Viaceri z kralovskych radcov zastavali
miesta v kanceldrii ¢i iné vysoké posty a urcite tieto rozhodnutia ovplyvnovali. Na zaklade vysku-
mu historickych pramenov sme identifikovali mend ésmich kaplanov v priebehu osemdesiatich
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Siestich rokov. Nie je to mnoho z celkového poctu, ale absentujiice pramene neumoznili zoznam
rozéirit. Zivotopisy kapldnov nie su blizie zndme, o niektorych z nich sa viak dozveddme zopar
detailov - jeden z nich, Havel z Niznych Raslavic, bol synom kralovho notdra a familidra, druhy,
Stefan z Kluzu, bol kralovskym kaplénom. Kaplénske beneficium v aachenskom maridnskom
chrame nebolo az natolko ,lukrativne“ a ani dlhodoby odchod z Uhorska do cudziny kandidatov
velmi neldkal. S miestom sa totiz viazala povinnost rezidencie. Menovani boli knazi z réznych
uhorskych kon¢in a zo Sedmohradska: z Ostrihomskej arcidiecézy a diecéz Jager, Alba Iulia, Vac
a Gy6r. V Aachene patrili skor do stavu nizsieho duchovenstva a na dal$i hierarchicky postup ako
cudzinci medzi poc¢etnym osadenstvom chramu nemohli ani pomysliet.

Na zéaklade vytvoreného zoznamu kaplanov mézeme potvrdit, Ze ¢ast spomedzi nich tvorili
potomkovia star$ich nemeckych rodov Zzijicich v Uhorsku, teda okrem madarciny ovladali dobre
aj nemecky jazyk. Jeden z 6smich (Pavol Scalitzer) nevedel po madarsky. On v8ak nepochddzal
z Uhorska, ale z diecézy Bamberg. Jeho menovanie teda nesplitalo podmienky zakladatela kaplnky
krala Ludovita a bolo z neznamych pri¢in mimoriadne.

Na zaklade vysledkov vyskumu je zrejmé, Ze postup obsadenia uprazdneného kaplanskeho
miesta mozno zhrnut do nasledujucich desiatich krokov:

1. Po smrti alebo odchode aktudlneho kapldna informovali uhorského panovnika (druhy kap-
lan, resp. predstaveni kapituly ¢i mesta) o uprazdneni pozicie do tridsiatich dni, niekedy
s meskanim.

2. Uhorsky kral vybral osobu nového kaplana bud osobnym rozhodnutim, alebo prostrednic-

tvom jemu blizkeho hodnostara.

V krélovskej alebo cisarskej kanceldrii vyhotovili menovaciu (resp. poverovaciu) listinu.

Slavnostne odovzdali poverovaciu listinu vyslanému kandidatovi.

Kandidat sa vybral na cestu z Uhorska do Aachenu, ktora trvala mesiac.

Kandidat sa s pisomnym poverenim prihlasil u dekana Kapituly Panny Mdrie v Aachene.

Kapitula maridnskeho chrdmu overila vhodnost a rezidenciu kandidéta.

Kandidat zlozil prisahu pred nastipenou kapitulou a jej dekanom (vicedekanom) v sakristii

kostola, spravidla do dvoch az troch tyzdnov od prihlasenia.

9. Prisahu kandidata overovali dvaja svedkovia, viedli o tom kratky pisomny zdznam.

10. Novovymenovany kaplan prevzal v uhorskej kaplnke jej spravu, cely jej inventar a beneficium
v meste.

® NG w

Ak nikde tento administrativny postup neuviazol, uskuto¢nil sa najskor v priebehu pol roka, mame
v8ak zachyteny aj pripad kaplana Mikul4sa Branta, pri ktorom cely proces trval z neznamych pri-
¢in viac ako dva roky. V 16. storo¢i, ked pocet putnikov z Uhorska rapidne klesal, Aachencania
prestali vidiet v tomto byrokraticky zdlhavom procese zmysel. Casto sa totiz stdvalo, Ze uhorské
kaplanske miesta boli dlhsi ¢as vakantné. Rovnako znalost madarského jazyka u kaplanov stra-
cala svoje opodstatnenie. Podobna situdcia nastala aj v pripade spravy dvoch oltarov na poschodi
domu: ¢eského a slovinského.

Dalsie nové podrobnosti o sprave uhorskej kaplnky s zndme az od 18. storocia, po jej baro-
kovej prestavbe v dosledku poziaru. Sposob jej prevadzky sa zreformoval. Podla Franka Pohleho
bola mestska rada zodpovednd za udrzbu jej budovy, vyplacanie platov kaplanom, starostlivost
o pokladnicu kaplnky a organizovanie ¢istenia interiéru kaplnky. Na oplatku mesto dostavalo ¢ast
prijmov tejto kaplnky. Mald rada menovala dvoch provizorov, ktor{ spravovali majetok kaplnky.
Za udrzbu a ¢istenie bol konkrétne zodpovedny mestanosta (Schoffenbiirgermeister), za ¢o dosta-
val priplatok k platu (Pohle 2005 - 2007, 379, pozn. 9). Tymto spdsobom presla sprava kaplnky
z ,uhorskych ruk“ do podrucia mesta Aachen a jeho oficidlnych predstavitelov.
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Abstract: KRAFL, Pavel. Confraternity of Moravian Convents of the Canons Regular
of St. Augustine in the Late Middle Ages (Sternberk, Fulnek, Prostéjov, and Olomouc).
The convents of the Order of Canons Regular of St. Augustine of the Roudnice circuit were
associated by means of confraternities, the essence of which being reciprocal care for the
salvation of deceased members of the convents through worship and other liturgical acts.
The article describes the confraternal documents of Moravian convents from the Middle
Ages that are still extant (Sternberk, Fulnek, Prostéjov, and Olomouc). The archives of the
monasteries in Fulnek and Prostéjov no longer exist. Part of the archive of the monastery
in Sternberk is preserved in the Olomouc branch of the Provincial Archive in Opava.
The archive of the monastery in Olomouc can be found in the Moravian Provincial Archive
in Brno (fund E 3). Confraternal documents issued by provosts and convents in Sternberk,
Fulnek, and Prostéjov are scattered throughout various archives in the Czech Republic and
abroad. To complete the picture of the overall situation, further details are provided in the
form of data from preserved necrologies of the Roudnice monastery from the 14th century
and the Kazimierz monastery from the end of the 15th century.

Keywords: confraternity, monastery, Canons Regular of St. Augustine, Diocese of Olomouc,
Moravia, medieval document, Middle Ages

Konventy fadu feholnich kanovnika sv. Augustina roudnického okruhu mezi sebou uzaviraly
konfraternity, jejichz podstatou byla vzajemna péce o spasu zemtelych ¢lenti konventt prostied-
nictvim bohosluzeb a jinych liturgickych tkont. Konvent v ¢ele s predstavenym se jednostranné
listinou zavazoval ve prospéch vybraného druhého konventu konat uvedené bohosluzebné akty
za nahlaseného zemrelého ¢lena konventu a posléze pravidelné ve vyroéi. Druhy konvent zpravi-
dla opétoval vydanim konfraternitni listiny ve prospéch prvniho konventu. Konfraternitni listiny
byly v klasterech roudnického okruhu stylizovany podle jednotného formulare. Predmétem kon-
fraternity bylo celebrovani mse, zpév zZalmu a odfikani modliteb Otéend$ a Zdravas Maria za ze-
mfelé bratry z druhého konventu po jejich smrti, ve vyro¢ni den se jednalo o zpév zalmi, mensi
vigilie a celebrovanou msi (Krafl 2003, 18; Krafl 2018, 61, 63, 65-66; Krafl - Mutlova - Stehlikova
2010, 55, 58, 62; Krafl 2022a, 87).

Ve stati predstavime konfraternity a dochované konfraternitni listiny moravskych klastert
teholnich kanovnikt sv. Augustina z obdobi stfedovéku. Jednalo se o kldstery ve Sternberku,
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ve Fulneku, v Prostéjové a v Olomouci. Klaster feholnich kanovnikd ve Sternberku zalozil roku
1371 toho ¢asu magdebursky arcibiskup Albert ze Sternberka. Zrusen byl za Josefa II. roku 1784
(Hradil - Kroupa 2009, 11, 27; Foltyn et al. 2005, 662-663; Prucek 1971, 25). Klaster ve Fulneku
vznikl roku 1389, jedna se o fundaci Benese z Kravar a na Krumlové. Zanikl rovnéz roku 1784
(Foltyn et al. 2005, 293; Pefinka 1931, 28-29). Klaster v Prostéjové fundoval v roce 1391 Petr
z Kravarf a na Plumlové. Nasledné spory s Jitim z Kravart vedly k odchodu konventu. Poslednim
aktem existence klastera bylo predani klasterniho archivu komisattim Jana z Pernstejna roku 1521,
tehdy vlastnika Prostéjova (Foltyn et al. 2005, 604-605). Klaster feholnich kanovnika v Olomouci
vznikd roku 1500, kdy papez Alexandr VI. vydal privilegium, kterym souhlasi se zménou sidla
konventu feholnich kanovnikt z Lanskrouna na Olomouc u Vsech svatych.' Tehdy lanskrounsky
konvent u olomouckého kostela VSech svatych sidlil jiz po osm desetileti, kam se uchylil poté, co
na pocatku husitské revoluce uprchl ze svého domovského klastera pred husity (Krafl - Mutlova -
Stehlikovd, 2010, 87-88; Foltyn et al. 2005, 490-491).

Archivy klasterti ve Fulneku a Prostéjové se nedochovaly, proto nemame prehled o konfra-
ternitnich listinach, které tyto konventy obdrzely. Z ptivodniho archivu kléstera ve Sternberku
se dochovaly skromné zbytky zejména v olomoucké poboéce Zemského archivu Opava (fond
Augustiniani Sternberk). BohuZel neobsahuje originaly konfraternitnich listin, které konvent ob-
drzel, nicméné o listindch jsme zpraveni alespon prostfednictvim kopidte z 17. stoleti, ktery obsa-
huje jejich opisy.? Archiv klastera v Olomouci se nachdzi v Moravském zemském archivu v Brné,
ve fondu E 3 Augustinidni Olomouc (Svabensky 1959, 187-289). Konfraternitni listiny vydané
probosty a konventy ve Sternberku, Fulneku a Prostéjové jsou roztrouseny po riznych archivech
v Ceské republice a v zahranici, vesmés byly edi¢né zptistupnény (Reviczky 1897; Krafl 2003;
2016a; 2019; 2022b; Krafl - Mutlovéd - Stehlikova 2010, 103-286; Krafl — Blechova - Sedlacek,
2018). Obraz situace doplnuji udaje dochovanych nekrologii. Vyuzit lze nekrologium roudnic-
kého klastera reholnich kanovnikd sv. Augustina z 14. stoleti® a nekrologium klastera téhoz radu
v Kaziméti u Krakova ze zavéru 15. stoleti, které patrné predstavuje opis nedochovaného starsiho
nekrologia.*

Literatura k feholnim kanovnikim sv. Augustina v ¢eskych zemich ve sttedovéku je shrnuta
v prehledech badani (Krafl 2015, 43-63; 2018, 9-24), upfesnéna byla terminologie (Krafl 2009, 148-
155; 2015, 13-22). Prezentovany c¢lanek navazuje na staté o konfraternitdch konventi v Kladsku,
v Novém Mésté prazském, Roudnici nad Labem, Jaroméri, Rokycanech a v Sadské, kde Ize nalézt
novéjsi literaturu (Krafl 2017; 2022a; 2023). Pro olomoucky konvent maji vyznam konfraternity
jeho pravniho predchtidce lanskrounského konventu (Krafl - Mutlova — Stehlikova 2010, 55-64).
Shrnuti konfraternit Sternberského konventu podle dternberského kopiate podal Mojmir Svabensky
(1959, 53). Konfraternity tfebonského konventu feholnich kanovnika sv. Augustina s moravskymi
konventy jsou stru¢né podchyceny v déjinach ttebonského klastera (Kadlec 2004, 81).

Moravsky zemsky archiv (=MZA) Brno, E 3 Augustiniani Olomouc, sign. B 5, inv. ¢. 11.

Zemsky archiv (=ZA) Opava, pobo¢ka Olomouc, Augustiniani Sternberk, pivodni sign. 167, pag. 150-
159. Utedni kniha je nadepsina Liber fundationum, confirmationum privilegiorum, liberae electionis
terminorum, item emptionum, commutationum, contractuum, venditionum haereditatuum omnium
pagorum ad canoniam Sternbergensem canonicorum regularium ordinis sancti Augustini spectantium.

> Narodni knihovna (=NK) Praha, sign. XIX B 3, fol. 66v-117r.

* Nérodni archiv (=NA) Krakov, Archiv mésta Krakova, sign. K 888, pag. 35-132.

CONSTANTINE’S LETTERS 17/2 (2024), pp. 46 - 57 see | 47 |



PAVEL KRAFL

Sternberk

Nejstarsi konfraternitni listina Sternberskych reholnich kanovnikt dochovana v originale po-
chézi z 2. srpna 1376. Vydavatelem je probost Vaclav a konvent $ternberského klastera P. Marie.
Vystavena byla pro konvent feholnich kanovnikt sv. Augustina v Kladsku. Nachazi se ve farnim
archivu v Kladsku.’ Text je psdn bastardou. Uvodni slovo ,,In je zvéteno, inicialka ,I je prove-
dena tu¢né, vyplnéna inkoustem, v ni je ve vy$ce druhého raddku umistén nevybarveny ctyrlistek
s teckami na plose listti a patou te¢kou uprostred. Inicidlka je polozena podél prvnich deseti radka
textu. Prvni fadek textu je zvyraznén zvétSenymi literami z pocatkd nékterych slov nebo literami
s hornimi délkami, které jsou prodlouzeny. Pismena ,,d“ jsou opatfena ¢tyfmi nebo vice teckami
na vnéjéi strané diiku. Na dorsu jsou dvé prijemecké poznamky. Jedna z nich odkazuje na vyda-
vatelsky konvent, druha pozndamka shrnuje ukoly jednotlivych ¢lent konventu podle ustanoveni
listiny (Krafl - Blechovd - Sedlacek 2018, 137, ¢. 44).

Privéseny jsou peceti probosta Vaclava a $ternberského konventu. Probostova $pic¢atéovalna
pecet je z ptirodniho vosku. V pecetnim poli je zobrazena postava madony s ditétem. Z prirod-
niho vosku je rovnéz kulata pecet konventu. V pecetnim poli je napravo z profilu vyobrazena
postava sediciho andéla s ktidly, ktery drzi Zezlo a Zehnd Panné Marii s nimbem a vold na ni:
»Ave“. K P. Marii, ktera je jakoby v pohybu, priléta z vrchu od prostfedka Duch svaty v podobé
holubice. Na podloZce mezi postavami stoji vaza s lilii o tfech kvétech. Za zddy andéla je erb s he-
roldskym ktizem, za zady P. Marie je umistén erb Sternberkt s osmicipou hvézdou. Obé postavy
stoji na podstavci, na kterém jsou naznaceny cihle. Uprostred podstavce je vyklenek, v kterém je
umisténa drobna postava zakladatele klstera arcibiskupa Alberta ze Sternberka s mitrou a ber-
li (Seichertovd - Stépan 2018, 75-76, ¢ 1). Koroborace listiny ohlasuje té7 pecet ptijemeckého
klastera, tedy probosta a konventu z Kladska, které absentuji. Pfivéseny nebyly, na plice absentuji
zétezy, které by naznacovaly jejich nékdejsi pritomnost na listiné. Nicméné s nimi ve Sternberku
pocitali, nebot obé Sternberské peceti jsou umistény v levé poloviné pliky, prava ¢ast je volna
a tedy k dispozici pro nasledna privéseni dvou kladskych peceti. Listina je edi¢né zpristupnéna
v diplomatati kladského klastera (Krafl — Blechova - Sedlacek 2018, 137-138, ¢. 44).

Druha konfraternitni listina vydand $ternberskym probostem a konventem dochovana v origi-
nale byla vyddna probostem Vaclavem a konventem klastera dne 18. bfezna 1379. Dnes se nachazi
v Narodnim archivu v Praze ve fondu Archivy zruSenych kléster(i.® Pismem je bastarda, pisaf je
jiny nez u predchozi listiny z 2. srpna 1376. Absentuje tivodni inicidlka v po¢ate¢nim slové ,,In“
Zvétsen je grafém ,,n“ z tohoto pocate¢niho slova, jinak jsou zvyraznény vybrané litery prvniho
fadku textu podobné jako v predchozi listiné, ovéem ne tak vyrazné. Na dorzu je piijemecka po-
znamka ve znéni ,Littera fraternitatis cum Sternbergensibus® Jako v predchozi listiné jsou v ko-
roboraci ohldseny peceti vydavatele i prijemeckého konventu, tedy peceti probosta ve Sternberku,
konventu tamtéz, probosta v Treboni a konventu tamtéz. Nicméné i zde byly privéseny toliko
peceti vydavatele, tedy pecet $ternberského probosta Vaclava a pecet $ternberského konventu.
Umistény byly v levé ¢asti pliky, pravd ¢ast pliky ztstala prazdnd. Pecet probosta je stejna jako
u predchozi listiny, jeji horni ¢ast je poskozena, ulomena je spodni §picka. Pecet konventu je de-
perditni, z uchyceni zlistala ¢ast pergamenového prouzku provleéend do zafezu v plice. Listina
byla vydana (Krafl 2022b, 206-207, ¢. 6).

Dalsi listina od $ternberskych feholnich kanovnikd, kterd se dochovala v originale, pochazi
az z 3. kvétna 1407. Je uloZena v archivu klastera Boziho Téla feholnich kanovniki sv. Augustina

> Klaster jezuiti Kladsko (=KJK), Farni archiv Kladsko, sign. A 8 b.
¢ Narodni archiv Praha, Archivy zru$enych klastert, RA Ttebon, i. & 131.
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v Krakové-Kaziméri.” Pismem listiny je bastarda. Na psaci latce jsou narysované radky. Témét po-
dél celého levého boku listiny se tdhne tu¢na inicialka ,,I. Prvni fadek nevykazuje zdobné prvky,
jak je tomu u fady jinych listin. Vydavatelem je Florian, probost klastera ve Sternberku, a konvent
ve Sternberku. Ohldgeny jsou peceti proboita a konventu ve Sternberku. Pfivégena byla jedna
pecet, ktera ovsem absentuje, ziistal po ni toliko pergamenovy prouzek. Listina je edi¢né zptistup-
néna (Krafl 2003, 22-23, ¢. 2).

Nasleduje original listiny z 2. inora 1408. Nachazi se ve fondu E 3 Moravského zemského
archivu v Brné.® Vydavatelem je probost Floridn a konvent Sternberského klastera. Pisaf je jiny
nez u predchozi listiny z 3. kvétna 1407. Text je psan thlednou bastardou, zaujme inicidlka a po-
doba zvyraznéného prvniho radku. Inicidlka ,I“ presahuje pres prvnich pét radkd. Drik litery je
vyplnén jakymisi ptilkapkami s teckou, zbytek téla litery je Srafovan. U nékterych liter prvniho
radku je pouzita majuskule. Vyrazné zdobné jsou horni délky pismen prvniho radku. Takto $ik-
my horni drik litery ,,d“ md podobu dvou sto¢enych provazi, horni diik liter ,1“ a ,,b“ je ¢lenén
stupnovité (tfi na sebe navazujici dil¢i diiky) s drobnymi srdicky malovanymi nitkovitym tahem.
Stejnym motivem se srdicky a k tomu s kolecky je vybavena litera ,k“ Na dorsu je ptijemecka
poznamka ,Confraternitas de Sternberk® V koroboraci jsou ohldseny peceti probosta a konventu
klastera ve Sternberku, i zde byla pfivésena toliko jedna pecet, ktera byla umisténa uprostred
pliky, jak naznacuje zbyly pergamenovy prouzek - pecet je deperditni. Podle listin z 3. kvétna
1407 a z 2. unora 1408 Ize soudit, ze probost Florian pravdépodobné pripojoval svoji pecet jako
rubni pecet k peceti konventni. Listina z 2. inora 1408 byla in extenso editovana v diplomatari
lanskrounského kléstera (Krafl - Mutlova — Stehlikova 2010, 242-244, &. 47).

Dne 10. listopadu 1416 vydali $ternbersky probost Florian a tamni konvent konfraternit-
ni listinu pro konvent feholnich kanovnikii sv. Augustina ve Vyhelu, dnesnim Novém Mesté
nad Véhom. Original listiny se ptivodné nachdzel v archivu proboststvi novoméstského klastera,
nedochoval se ov§em. Koroborace ohlasuje pecet probosta a pecet konventu. Na nedochovaném
origindle udajné mély byt na pergamenovém pasku privéseny obé peceti. Text listiny je k dispozici
prostrednictvim starsi edice (Reviczky 1897, 172-173, ¢. 14).

Na zavér sttedovéku jesté Sternbersti feholni kanovnici vydali dvé listiny ve prospéch kon-
ventu feholnich kanovnikd sv. Augustina u Vsech svatych v Olomouci. Origindl obou listin lze
nalézt ve fondu E 3 Moravského zemského archivu v Brné,” ani jedna z nich dosud nebyla edi¢né
zptistupnéna. Obé tyto listiny vznikly, prestoze konfraternitni listina vydand roku 1408 $ternber-
skymi feholnimi kanovniky ve prospéch konventu v Lanskrouné, ktery byl pravnim pfedchidcem
olomouckého konventu, neztracela platnost (viz vyse).

Prvni z nich vydali Mikulas Velkiiv, probost klastera ve Sternberku," a konvent téhoz kl4s-
tera dne 7. prosince 1503. Listina je psdna uhlednou bastardou, bez zvyraznéného prvniho rad-
ku. Zvétdend je toliko inicidlka ,,n“ u uvodniho slova ,Nicolaus® Na dorsu nalezneme dorsalni
poznamku ,,Sternbergenses®. Privéseny byly peceti probosta a konventu, dnes jsou deperditni.
Jak vyplyva ze zbytkt vosku na pergamenovych prouzcich, obé mély cervenou barvu. Text listiny
ma formulat odli$ny od ostatnich konfraternitnich listin roudnického okruhu konventti feholnich
kanovnikd sv. Augustina (viz vy$e). Prijemeckému konventu je ve struéné dispozici pfislibeno
vykondni zddu$ni mse za bratra, jehoZ jméno je ozndmeno, a k tomu vigilie.

7 Klaster Boziho Téla Krakov-Kaziméf, archiv, ¢. 30.

8 MZA Brno, E 3, sign. D 3, i. ¢. 41. Srov. Krafl 2010, 234, ¢. 487.

®  MZA Brno, E 3, sign. D 15, i. ¢. 53; sign. D 19, inv. ¢. 57.

S probostem Mikuldsem se setkdavame jiz k roku 1463, kdy byl zvolen do svého tfadu, v kterém nésledné
pusobil pres ¢tyticet let. K volbé probostem Krafl 2016, 556; k jeho plisobeni stru¢né Hradil - Kroupa
2009, 15.
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Druha z listin vydanych pro olomoucky konvent feholnich kanovniki uvadi jako vydava-
tele probosta Benedikta, prevora Servdce a konvent Panny Marie ve Sternberku. Datovéna je
do 3. kvétna 1522. Pismem listiny je rotunda. Text pfedstavuje samostatny formuldf s tim, ze jeho
druha ¢ast je postavena na znéni formuldfe rozsifeného v roudnickém okruhu klastert feholnich
kanovnikd, jak bylo vy$e naznaceno. Na rozdil od listiny z roku 1503 jsou podrobné rozepsany
stanovené liturgické povinnosti. Ohlaseny jsou peceti probosta a konventu. Obé jsou privéseny
na zdvojeném konopném provazku sestaveném z ¢ervenych a modrych svazecku niti. Jsou vyba-
veny pecetnimi miskami ze dfeva. Obé peceti jsou kulaté a jsou z pecetniho ldku. V pecetnim poli
peceti probosta Benedikta je postava Panny Marie s ditétem. Zacatek a konec legendy peceti je
uvozen kartusi. Pecet konventu je dochovana ve zlomku (leva ¢ast). Je na ni andél s kridly a za jeho
zady erb s heroldskym ktizem. Jedna se o stejny typ peceti jako u listiny $ternberského konventu
adresované kladskym feholnim kanovniktim z 2. srpna 1376 (viz vyse).

Méme doklady o dvanacti konfraternitnich listinach vydanych c¢eskymi, moravskymi, ma-
lopolskymi, uherskymi a dolnorakouskymi konventy ve prospéch konventu klastera reholnich
kanovnikd sv. Augustina ve Sternberku. Jejich opisy jsou dochovény v kopiafi Sternberského klas-
tera ze 17. stoleti. Listiny v kopiafi jsou roz¢lenény tematicky, v ramci poddild jsou pak setazeny
chronologicky. Pfitomen je samostatny oddil pro konfraternitni listiny." Nalezneme zde konfra-
ternitni listiny kldsternich konventti feholnich kanovnik sv. Augustina z Roudnice nad Labem,
Jarométe, Treboné, Sadské, z Prahy od sv. Karla Velikého, z Rokycan a z Lanskrouna. Jednotlivé
listiny mame z Malopolska (Kaziméf u Krakova), z Uher (Vyhel, dnes Nové Mesto nad Vahom)
a z Dolnich Rakous (Dirnstein). Z konventti jinych fadi se objevuji kfizovnici s ¢ervenou hvéz-
dou v Praze a benediktinky v Pustiméri, ktery predstavuje jediny zensky klaster zapojeny do sité
konfraternit $ternberského konventu.

Jako prvni text v kopiafi nalézame listinu probosta Mikulase a konventu klastera v Roudnici
nad Labem, ktef1 svoji konfraternitni listinu pro $ternberské reholni kanovniky vydali dne 27. led-
na 1373 (pag. 150-151). S tfiletym odstupem po listiné roudnickych feholnich kanovniki nasleduje
listina jaromérského probosta Jakuba a tamniho konventu vydana 18. kvétna 1376 (pag. 151-152)
a posléze listina tfeboriského probosta Benese a tamniho konventu z 22. ¢ervna 1379 (pag. 152-
153). Ktizovnici s cervenou hvézdou z Prahy, konkrétné komendator Mikuld$ Stach, prevor
Oldfich a konvent tohoto domu vydali pro $ternberské konfraternitni listinu dne 7. prosince 1381
(pag. 153). Pul roku poté, dne 21. ¢ervna 1382, nasledovala konfraternitni listina probosta Benese
a konventu sv. Apolinare ze Sadské (pag. 154). Opat Prokop a konvent Hory sv. Karla Velikého fe-
holnich kanovniki sv. Augustina v Praze vyhotovili pro Sternbersky konvent konfraternitni listinu
dne 5. ledna 1388 (pag. 154-155). Téhoz roku jesté vznikla listina probo$ta Domaslava a konventu
z Rokycan, a to 14. ¢ervna (pag. 155-156). Abaty$e Juta a sestry klastera benediktinek v Pustiméfi
vydaly svoji listinu dne 6. ledna 1400 (pag. 156). Dalsi listina pochdzi od lanskrounského probosta
Jindticha a tamniho konventu, je z 23. dubna 1406 (pag. 157). U této listiny se miizeme opfit téZ
o original, dochovany ve fondu E 3 Moravského zemského archivu v Brné.!* V kopiafi pak nasle-
duje konfraternitni listina probosta Konrdda a konventu z Kaziméfe publikovana 7. ledna 1407
(pag. 157-158), ktera byla edi¢né zpristupnéna (Krafl 2018, 215-216, ¢. 2). Probost Petr a konvent
ve Vyhelu (v Novém Mesté nad Vahom) vydali listinu pro Sternberské dne 18. ledna 1417 (kopiat,
pag. 158-159). S ¢asovym odstupem sedmadvaceti let byla jesté vydana listina probosta Jana a kon-
ventu kléstera feholnich kanovnikd sv. Augustina v Diirnsteinu. Datovana je do 12. Cervna 1444
(pag. 159).

11

ZA Opava, poboc¢ka Olomouc, Augustinidni Sternberk, sign. 167, pag. 150-159.
2. MZA Brno, E 3, sign. D 10a, inv. ¢. 49.
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Original listiny probosta langkrounského klastera Jindficha a jeho konventu z 23. dubna 1406"
je sepsan thlednou bastardou. Text je uvozen inicidlkou ,,I% kterd presahuje pred pét radka. Drik
inicialky je vyplnén kolecky a obdélniky s ¢ernou teckou uprostied, zbytek prostoru diiku je vy-
plnén inkoustem. Neni zvyraznén prvni fadek. Na dorsu je piijemecka poznamka ,,Lanczkrona®
V koroboraci jsou ohladeny peceti probosta a konventu, a ty také byly pfivéseny; dnes jsou deper-
ditni. Listina byla editovana v diplomatari lanskrounského klastera (Krafl - Mutlova - Stehlikova
2010, 220-221, ¢. 42).

Listiny komendatora a konventu prazského domu ktizovnikd s ¢ervenou hvézdou a probos-
ta a konventu diirnsteinského kldstera feholnich kanovnikd sv. Augustina maji odli$né formu-
late. Podle listiny kfizovnikt se za zemfelého bratra mély konat zpivané vigilie a nazitfi ¢tena
zadusni mse, klerici a laici méli zpivat Zalmy a provadét modlitby. Ve vyroc¢i se méla konat vigilie
a nasledujici den mély byt celebrovana zpivana mse."* Podle stru¢né dispozice listiny konventu

z Diirnsteinu se za zemrelého bratra se mély konat vigilie a zadu$ni mse.'®

Tabulka I.: Konfraternity Sternberského konventu

Listiny vydané $ternberskym
konventem pro jiné konventy

Listiny vydané jinymi
konventy pro $ternbersky
konvent

Roudnice nad Labem

27.leden 1373

Jaromér 18. kvéten 1376
Kladsko 2. srpen 1376
Trebon 18. brezen 1379 22. ¢erven 1379

Staré Mésto prazské,
ktizovnici s ¢ervenou
hvézdou

7. prosinec 1381

Sadska

21. Cerven 1382

Nové Mésto prazské, u Panny
Marie a sv. Karla Velikého

5.leden 1388

Rokycany

14. Cerven 1388

Pustiméf, benediktinky

6. leden 1400

Lanskroun

2. unor 1408

23. duben 1406

Kaziméf u Krakova

3. kvéten 1407

7.leden 1407

Vyhel (Nové Mesto 10. listopad 1416 18.leden 1417
nad Vahom)

Diirnstein 12. Cerven 1444
Olomouc 17. prosinec 1503

Olomouc 3. kvéten 1522

B Viz predchozi poznamka.
14

15
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Fulnek

V pripadé klastera sv. Trojice ve Fulneku mame, jak bylo naznaceno, k dispozici pouze jednotlivé
listiny vydané fulneckym probostem a konventem dochované v pavodnich archivech ptijemec-
kych klasterti. Nejstarsi listina je z 16. ledna 1390, vydali ji probost Jan a konvent ve prospéch
kladského konventu feholnich kanovnik sv. Augustina. Original je dochovan ve farnim archiva
v Kladsku.'® Text je psan diplomatickou minuskulou. Velmi zdobnad inicidlka ,, I se rozklada podél
prvnich dvanacti fadku. Hlavni ¢ast téla pismena je kratka (pfes prvnich Sest radkua), obsahuje
jakousi vlnovku, zbytek téla je zatmaven inkoustem. V dolni ¢asti z oné hlavni ¢asti pismena vy-
stupuji tenké ¢ary. Télo pismene vcetné téchto car je z levé strany pokryto oblouc¢ky. Zdobné prvky
v podobé ptlloblouku, nad nimz je $rafovany kruh, se nachazeji v horni ¢asti pismena a nahrazuji
horni zahyb pismena I smérem nalevo. Prodlouzeny jsou horni délky vybranych liter prvniho
radku textu listiny, na prvnim fadku jsou téz zvyraznéna zkracovaci znaménka.

Na dorsu jsou pritomny dvé poznamky psané odli$nymi rukami. Jedna z nich stru¢né uvadi
jméno lokality, z niz pochazi vydavatelsky konvent (,,Fulnek®), druha podava vytah z dispozice
listiny. Koroborace predpoklada privéseni peceti probosta a konventu vydavatelského konventu
a peceti probosta a konventu prijemeckého konventu. PfivéSena byla pecet fulneckého probosta
a pecet fulneckého konventu. Obé peceti jsou z ptirodniho vosku. V pecetnim poli $picatéovalné
pecet probosta Jana je zobrazena postava Panny Marie s ditétem, prostor kolem je vyplnén $rafova-
nim. Kulata konventni pec¢et ma v pecetnim poli sedici postavu Boha-otce, ktery drzi v rukou kiiz
s uktizovanym Kristem. Vlevo dole stoji kle¢ici postava. Dole do prostoru legendy je zakompono-
van erb rodu panii s Kravat s odfivousem. Biih-otec je umistén na podstavci, po jeho bocich jsou
umistény gotické prvky, které jsou spojeny nad jeho hlavou jakousi st¥iskou (Seichertova — Stépan
2018, 76, ¢. 3). S privésenim prijemeckych peceti se evidentné nepocitalo, vzhledem k umisténi
peceti vydavatelil na plice (rovhomérné podél svislé osy pliky). Neptizpiisobili tedy pouze znéni
formulare listiny, ktery zfejmé ziskali po zaloZeni klastera. Listina byla edi¢né zptistupnéna (Krafl
2019, 105-106, ¢. 2).

Druhy dochovany original vzesly z fulneckého klastera pochazi z 28. dubna 1397. Vydavatelem
jsou Jan, probost klastera ve Fulneku, a tamni konvent, listina je adresovana konventu v Lanskrouné.
Original je ulozen ve fondu E 3 Moravského zemského archivu v Brné."” Je silné poskozen, spodni
¢ast napravo véetné casti pliky chybi, v pravé ¢asti a pti levém okraji jsou skvrny. Text je psan
bastardou. Co se tyc¢e prvniho slova ,,In‘ inicialka ,I* je mirné zdobnd, ma v horni ¢asti zdvojeny
drik, zvyraznéno je i pismeno ,,n“ Prodlouzeny jsou horni dfiky u vybranych liter prvniho radku.
Z levé strany prodlouzenych driki vyénivaji hrbolky. Na dorsu je piijemecka poznamka ve znéna
»Confraternitas de Fulnek®. Ohlaseny jsou peceti probosta a konventu z Fulneka. Z peceti probos-
ta Jan ztstalo torzo. Je z pfirodniho vosku. V pecetnim poli je zobrazena P. Marie s ditétem, je to
stejny typ peceti jako u listina z 16. ledna 1390. Konventni pecet je ztracena. Listina byla editovéna
v diplomatati lanskrounského klastera (Krafl - Mutlova - Stehlikova 2010, 181-183, ¢. 30).

Treti origindl fulneckych feholnich kanovnikd je z 16. ¢ervna 1398. Vydali jej probost Jan
a tamni konvent, adresovana je tfebonskému konventu reholnich kanovnikd sv. Augustina.
UlozZen je v Narodnim archivu v Praze, ve fondu Archivy zruSenych klastert, v byvalém archivu
trebonského klastera.'® Listina je psana bastardou. Mirné zdobna je inicialka ,,I“ presahujici pres
¢tyti radky. Tentokrat jsou jiz ohladeny pouze peceti vydavateldl, probosta a konventu ve Fulneku,
které jsou také privéseny. Spicatéovalnd pecet probosta je silné poskozena (vétsi ¢ast pecetniho

¢ KJK, Farni archiv Kladsko, sign. A 8.
7 MZA Brno, E 3, sign. D 8, i. ¢. 46.
18 NA Praha, AZK, RA Ttebon, i. & 146.
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pole a legenda), patrny je jen zbytek postavy v dolni ¢asti pecetniho pole. Konventni pecet je stej-
na jako u listiny z 16. ledna 1390. Ma setfené pecetni pole, patrnd je postava Boha-otce, legenda
peceti je zni¢ena. Listina byla edi¢né zpristupnéna (Krafl 2022b, 212-213, ¢. 11).

Tabulka I1.: Dochované konfraternitni listiny vydané probostem a konventem ve Fulneku ve prospéch
jinych konventii

Konvent - prijemce listiny Datum
Kladsko 16. leden 1390
Lansgkroun 28. duben 1397
Trebon 16. Cerven 1398

Prostéjov

Rovnéz u prostéjovského konventu jsme odkazani pouze na listiny vydané probostem a konven-
tem v Prostéjové ve prospéch jinych konventii. Dochovény jsou ve skromném poctu tii origindl-
nich listin v nékdejsich archivech prijemeckych konventt. Jednd se o listinu z 25. kvétna 1393,
kterou vydali prostéjovsky probost Jakub a konvent ve prospéch kladskych reholnich kanovniki.
Listina je uloZena ve farnim archivu v Kladsku." Text je psan bastardou. Na zacatku textu je zdob-
na inicidlka ,,I* zasahujici k ¢tvrtému fadku. Na dorsu je obsazna poznamka shrnujici ustanoveni
listiny. Koroborace ohlasuje peceti probosta a konventu prostéjovského klastera. Na pergameno-
vém prouzku je privésena kulatd pecet konventu z pfirozeného vosku, na které je pres celou délku
prasklina. Na rubni strané konventni peceti je otisk $pi¢atéovalné peceti probosta. V pecetnim
poli konventni peceti jsou zobrazeny postavy Panny Marie a sv. Alzbéty (s nimby) ptivracené
k sobé, vzajemné se drzi rukami za ramena. Na vnéj$ich stranach pecetniho pole jsou vedle svétic
umistény erby panti z Kraval' s odfivousem. Postavy svétic stoji na rovné plose, ktera je vypl-
néna radou gotickych oblouktl, uprostied nich je oblouk, v némz je klecici postava fundatora
(Seichertova - Stépan 2018, 76, &. 2). Na okraji je legenda, ktera je v dolni ¢4sti na dvou mistech
a na jednom misté v horni ¢asti odlomena. V pedetnim poli peceti probosta Jakuba je postava
Jezide nesouciho kfiz. V legendé neni uvedeno jméno probosta.” Listina je edi¢né zpiistupnéna
(Krafl 2019, 106-107, & 3).

Nasleduje listina prostéjovského probosta Jakuba a jeho konventu z 27. srpna 1402. UloZena
je v Narodnim archivu v Praze, ve fondu Archivy zruSenych klastert, konkrétné v fadovém ar-
chivu tfebonského klastera u sv. Jilji. Adresitem je konvent v T¥eboni. Psdna je diplomatickou
minuskulou. Je zdtiraznéno tvodni slovo ,,In" inicidlka ,,I“ presahuje pres dvandct radka, jeji télo
pres pét radka, prodlouzeni zdobnym tahem smérem dold zabira dalsich sedm fadka. Télo pis-
mene je vyplnéno obloucky s ¢arami, zbytek kolem nich je zatmaven inkoustem. V horni ¢asti
se ptipojuje pti¢né brevno. Vybrand pismena prvniho fadku jsou maji prodlouzené horni dfiky
nebo jsou jinak zvyraznéna. Prostfedni ¢ast spodni poloviny textu poskozena vlhkosti. Na dorsu
je ptijemeckd poznambka ,Littera fraternitatis de Prostyeyow®. Koroborace listiny ohlasuje peceti
probosta a konventu, ty jsou také privéseny. Pecet probosta Jakuba je ze zeleného vosku, jedna
se o odli$ny typ nez u predchozi listiny. V pecetnim poli je uktizovany Kristus, jméno probosta

¥ KJK, Farni archiv Kladsko, sign. A 8 h.
20 S : PREPOSITI : IN : PROSTEIS®
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v legendé opét neni uvedeno.” Pecet konventu je totozna s peceti z predchozi listiny. Je z ptirod-
niho vosku. Pecetni pole je setfelé, vpravo dole je poskozena legenda. Listina byla editovana (Krafl
2022b, 213-214, ¢. 12).

O rok pozdéji vydali probost Jakub a konvent v Prostéjové konfraternitni listinu pro konvent
feholnich kanovnikt sv. Augustina ve Vratislavi. Datovana je do 29. listopadu 1403. Uchovava ji
Statni archiv ve Vratislavi, a to ve fondu 55, ktery uchovava nékdejsi archiv vratislavskych fehol-
nich kanovnik.? V koroboraci jsou zminény peceti vydavateld. Privésena je $pic¢atéovalna pecet
prostéjovského probosta Jakuba, ktera je totozna s jeho peceti z listiny vydané roku 1402, a kulata
pecet konventu v Prostéjové, kterou jiz zname z predchozich listin z let 1393 a 1402. Pecet probos-
ta je tmavé zelena, konventni pecet je z ptirodniho vosku, s drobnymi poskozenimi legendy. Text
listiny je dostupny v edici (Krafl 2016a, 265-266).

Tabulka II1.: Dochované konfraternitni listiny vydané probostem a konventem v Prostéjové ve pro-
spéch jinych konventii

Konvent - prijemce listiny Datum
Kladsko 25. kvéten 1393
Tiebon 27. srpen 1402
Vratislav 29. listopad 1403

Olomouc

Jak bylo naznaceno, olomoucky konvent feholnich kanovniki sv. Augustina byl pokrac¢ovanim
lanskrounského konventu téhoz fadu a jeho pravnim nastupcem. Fakticky tedy ztstavaly v platnos-
ti konfraternity uzaviené v predhusitském obdobi, v dobé¢, kdy jesté pusobili ve svém domovském
sidle v Lanskrouné¢. Konfraternity méli uzavieny s klastery feholnich kanovniki sv. Augustina
v Roudnici nad Labem, Kladsku, Tteboni, Novém Mésté prazském, Jarométi, Fulneku, Sternberku
a Kaziméfi a s kla$terem kartuzianti v Dolanech (Krafl - Mutlova - Stehlikova 2010, 58).

Z prvni ¢tvrtiny 16. stoleti méame tfi konfraternitni listiny vydané ve prospéch feholnich ka-
novnikd sv. Augustina v Olomouci. Dvé z nich byly popsany ve vykladu o konfraternitdch tern-
berského konventu - jedna se o listiny Sternberského probosta a konventu ze 7. prosince 1503
a z 3. kvétna 1522 (viz vySe). Treti konfraternitni listinu vydali pro olomoucké feholni kanovnici
sv. Augustina v Borovanech. UlozZena je ve fondu E 3 Moravského zemského archivu v Brné.?
Listina je datovana do 3. srpna 1505. Vydavateli jsou probost Ondrej a konvent Panny Marie.
Text je psan bastardou, zachovano je linkovani radkd. Vyrazna je inicidlka ,,A“ tvodniho slova
Andreas. Textové se jednd o formuldr odli$ny od obvyklého znéni rozsifeného mezi konventy
feholnich kanovnikd roudnického okruhu; soucasné je totozny s listinou $ternberského konventu
vydanou pro olomoucké dne 7. prosince 1503. V koroboraci jsou uvedeny peceti vydavateld, pri-
véSeny jsou peceti probosta a konventu. Obé jsou chrdnény pergamenovym obalem.

2t S : PREPOSITI IN : PROSTEIS
22 Statni archiv Vratislav, fond 55, listina ¢&. 16.
% MZA Brno, E 3, sign. D 16, inv. ¢. 54.
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Tabulka IV.: Dochované konfraternitni listiny vydané ve prospéch konventu v Olomouci

Konvent - vydavatel listiny Datum

Sternberk 7. prosinec 1503

Borovany 3. srpen 1505

Sternberk 3. kvéten 1522
Nekrologia

Praktickym dokladem uplatiiovani konfraternit jsou nekrologia, do kterych si konvent zapisoval
jména zesnulych bratrii ze sprateleného konventu. Nekrologium roudnického konventu feholnich
kanovniki sv. Augustina obsahuje zdznamy jmen clent Sternberského,? fulneckého® i prosté-
jovského® konventu. Jména jsou roztrousena po celém nekrologiu. V nekrologiu kazimétského
klastera téhoz radu jsou bratfi z jednoho kléstera soustfedéni do jednoho dne, dny v roce jsou
oznaceny souvislou fadou ¢isel. Zemfelé bratry ze $ternberského konventu zaznamenava u polo-
zek ¢islo 194, 195 a 196,” bratry z prostéjovského konventu u polozky ¢islo 254% a bratry z ful-
neckého konventu u polozky ¢islo 350. Na konci rukopisu je na dvou paginach soupis jmen kon-
ventd, se kterymi byl kazimét'sky konvent provazan konfraternitni vazbou, ptipojena je zhusténa
informace o liturgickych tkonech, které maji byt konany. Uvedeni jsou $ternbersti, prostéjovsti
a fulnecti reholni kanovnici.®

Zavér

Nejbohatsi podklady pro rozbor konfraternit jsou k dispozici u klastera feholnich kanovniki
sv. Augustina ve Sternberku. DoloZeno je tfinact konfraternit. Z celkového poctu predpoklida-
nych listin vydanych $ternberskym probostem a konventem je jich dochovano sedm. Deperditnich
listin mohlo byt do $esti kust, ne ve viech ptipadech probost a konvent ve Sternberku nutné mu-
seli vydat konfraternitni listinu pro probosta a konvent jiného klastera, ktefi jim adresovali svoji
listinu. Je dolozeno dvanact listin, které $ternbersti feholni kanovnici obdrzeli od jinych konventt,
byt bohuzel toliko v novovékém opise. Svéd¢i to o vysokém zdjmu o tento konvent. Vydavateli
byli prevézné konventy z Cech, déle konvent z Malopolska, z Dolnich Rakous a z Uher. Ve dvou
pripadech se jednalo o konventy jinych radu. Prekvapivd je absence dokladt o konfraternitach
s nedalekymi moravskymi konventy feholnich kanovniki ve Fulneku a v Prostéjove.

Oproti tomu ve prospéch langkrounsko-olomouckého konventu Sternbersti vydali hned tfi
konfraternitni listiny, prvni roku 1408, kdy jesté sidlil ve vychodo¢eském Lanskrouné, a nasledné
v letech 1503 a 1522, kdy jiz se oficidlné jednalo o konvent olomoucky. Listina z roku 1408 for-
malné platila i po oficidlnim presunu kldstera do Olomouce roku 1500, s pfesunem prechazela

# NK Praha, sign. XIX B 3, fol. 68r, 69r, 771, 78r, 89r, 103v, 105v, 107v, 1111, 115r.

% NK Praha, sign. XIX B 3, fol. 68v, 77r, 861, 94v, 100v, 104v, 107v, 108v, 115r.

% NK Praha, sign. XIX B 3, fol. 78r, 82v, 84v, 90v, 98r, 100v, 102r, 105v, 108v, 1111, 112v.
¥ NA Krakov, Archiv mésta Krakova, sign. K 888, pag. 87-88.

% NA Krakov, Archiv mésta Krakova, sign. K 888, pag. 103.

#  NA Krakov, Archiv mésta Krakova, sign. K 888, pag. 129.

% NA Krakov, Archiv mésta Krakova, sign. K 888, pag. 264.
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na novy klaster i véechna prava nékdejsiho langkrounského klastera. Nové vydani listin tedy ne-
bylo bezpodminec¢né nutné. Opakované vydani konfraternitnich listin ve prospéch olomouckého
konventu v prvni ¢tvrtiné 16. stoleti svéd¢i o eminentnim zajmu o kontakt s feholnimi kanovniky
ze sidelniho mésta diecéze. Listina z roku 1503 je formulovana obecné, listina z roku 1522 specifi-
kuje podobu provadénych liturgickych tikond. Obé listiny jsou stylizovany odli$né od obvyklého
formulafe vyuzivaného roudnickym okruhem klastert feholnich kanovnika sv. Augustina.

Pouze ve ¢tytech pripadech $ternberskych konfraternit se dochovala jak konfraternitni listina
konventu, ktery konfraternitu inicioval, tak konfraternitni listina druhého konventu, ktery ini-
ciativu opétoval. Ve dvou ptipadech byl inicidtorem Sternbersky konvent, ktery vydal jako prvni
listinu pro tfebonsky konvent (18. bfezna 1379, tfebonsky konvent reaguje listinou z 22. ¢ervna
1379) a pro konvent ve Vyhelu (10. listopadu 1416, vyhelsky konvent reaguje listinou z 18. ledna
1417). Ve vztahu ke $ternberskému konventu iniciativni byl konvent v Lanskrouné (23. dubna
1406, $ternbersky konvent reaguje teprve po roce a tfi¢tvrté listinou z 2. inora 1408) a nové zalo-
zeny konvent v Kaziméfi (7. ledna 1407, $ternbersky konvent reaguje po ¢tyfech mésicich 3. kvét-
na 1407).

Absence archivii klastert ve Fulneku a Prostéjové nedovoluje vytvorit celkovy obraz konfra-
ternit uzavrenych témito konventy. K dispozici jsou pouze nékteré listiny vydané obéma konventy
a dochované v archivech prijemeckych konventd. Probost a konvent ve Fulneku takto vydali kon-
fraternitni listiny pro konventy v Kladsku, Lanskrouné a v Tfeboni, probost a konvent v Prostéjové
zase ve prospéch konventt v Kladsku, Treboni a ve Vratislavi. Ve spojitosti s olomouckym konven-
tem se jako aktivni projevil jihoc¢esky konvent z Borovan.
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Abstract: MARTIN VICO, Ana Maria. Angels in Cypriot Religious Folk Songs. Symbolic
Archetypical Characters in the Worldview of Popular Christian Religiousness in Cyprus. Cypriot
religious folk songs constitute a manifestation of Greek Cypriot Christian identity across
time. Their lyrics reveal an intratextual context in which the universe’s order distinguishes
between Earth, Heaven and Hell. In this worldview, angels are heavenly spiritual beings
that present discernible biblical attributes and roles. Nevertheless, given the folk nature
and popular religiousness of this lyrical poetry, these angels also differ from their canonical
conception. Therefore, since different elements are provided, they are symbolic archetypical
literary characters that Cypriot Greek people link to the biblical creation myth, Saint Mary
and Jesus Christ’s Passion and Resurrection. In addition, the archangels Gabriel and Michael
are especially significant, for they are both alluded to on several notable occasions. Other
religious references demonstrate that the people who created the songs may have had
knowledge of additional features related to angels.

Keywords: angels, Cypriot folk songs, symbolic archetypical characters, worldview, Christian
religiousness

Introduction

Cypriot religious folk songs find their roots in the history of the island of Cyprus. Over time, the
Christian Greek Cypriot individuals who settled there developed their own folk music tradition,
their anonymous lyrics were mainly composed in Cypriot Greek', and thus reflected their cultural
identity. Given the conflicts between Christians and Muslims from the 12th century onwards, these
religious songs were a way to reaffirm the religious identity of Christians*. Consequently, both the
songs and their lyrics, which are considered to be poems when they are detached from the music,
constituted a very relevant part of the Cypriot oral folk tradition (Kliridis 2017, 33).

Certainly, the Cypriot author Nearchos Kliridis devoted the first part of his work Kvmpraxd
Anpotixd Tpayovdia [Cypriot Folk Songs] to the aforementioned kind of songs®. In this anthology,
the author included a significant number of songs, and the translations of their titles are as follows:
Hymn to Saint Mary, To Saint Mary, Rejoice for Ascetic Poetry, To Saint Mary and Various Saints,

! For further details on Cypriot Greek dialect, cf. Nikolaos Kondosopoulos (2000, 196-197).

2 According to Isabel de Cabo Ramon (2005, 192-193), Cyprus was conquered by the Arabs in 694 and
invaded by the Ottoman Empire in 1571.

3 Cf. Nearchos Kliridis (2017, 41-201).
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Saint Mary’s Dream, The Alphabet Song, The Song of the Soul, Hymn to the Deipara, There Is Avarice,
Saint Lazarus’ Song®, Saint Mary’s Lament®, The Resurrection Song® and Saint George’s Song’.

For the purpose of this article, the aforementioned poems are studied in order to identify and
analyse information on angels. Taking into consideration their intratextual context, the intention
here is to determine how they are represented (i.e., what their attributes and roles are), what they
entail as literary characters, what they mean in the context of popular religiousness and, as a result
of this, how they differ from their distinctive canonical features or aspects which are referred to
in the Holy Bible.

Intratextual context of Cypriot religious folk songs

It should be specified that the intrinsic holistic context of Cypriot religious folk songs lies in
the worldview revealed by these texts, that is to say, in the conception of the world according
to Christian Greek Cypriot people from previous eras®. Through their verses, the existence of
an archetypical biblical universe is observed, which consists of three distinct main parts: Earth,
Heaven and Hell.

As the Creation is described in detail, the heavenly bodies are emphasized. The nature of Earth
is underlined, as it comprises the sea, mountains, trees and fish (at this point, no other living
beings are mentioned’, although the Holy Bible does refer to them'?). Therefore, it is an immense
work by God (and/or Jesus Christ'!), who metaphorically is an exceptional ‘engineer’ Likewise,
the world is a ‘watch’ that is wound up, the sun is a ‘medallion’ above it, the stars are a ‘chain, and
the moon is a ‘key’’2. Nevertheless, just as it happened to ‘the first mother’ (Eve) in Genesis 3: 22-
24, the Earth’s land is the place where people are banished to".

Heaven, as the spiritual place where God resides, is located in the heights so that the Father is
omnipresent and can see the actions of men'; note that this perception is clearly reflected in Job
31:2, for example. Additionally, floodgates can be found in Heaven (in this case, for the purpose
of denoting its greatness'®). Here it can also be disambiguated that the metaphors ‘Kingdom of
Heaven and ‘Gates of Paradise’ allude to Saint Mary'®.

* Nearchos Kliridis (2017, 60-102) includes eight versions of Saint Lazarus’ Song. The first is titled The
Raising of Lazarus the Fair, and the fourth Lazarus of the Four Days and Christ’s Friend.

> Nearchos Kliridis (2017, 105-165) includes seven versions of Saint Marys Lament. The first is titled Saint
Mary’s Lamentation, the sixth Epitaphic Lament, and the seventh Saint Deipara’s Lament.

¢ Nearchos Kliridis (2017, 168-187) includes five versions of The Resurrection Song. The second is titled

Poem of Christ’s Resurrection, and the fourth Eulogy to the Saint and Praised Resurrection on the Third Day

of our Lord Jesus Christ.

Nearchos Kliridis (2017, 192-201) includes three versions of Saint George’s Song.

8 For further details regarding the term worldview, cf. James W. Sire (2004, 23-50).

Cf. verses 1-45 of the sixth version of Saint Mary’s Lament.

1 Cf. Genesis 1: 10-25.

In verses 156-161 of the second version of Saint Mary’s Lament and in verses 203-206 of the third version

of the same song, Jesus Christ is referred to as the creator of the universe. This connects to the concept

of the Sacred Trinity, which links the Father, the Son and the Holy Spirit (cf. verses 214-215 of the fourth

version of Saint Marys Lament).

2 Cf. verses 64-76 of There is Avarice.

1 Cf. verses 42-44 of There is Avarice.

" Cf. verses 154-158 of There is Avarice.

Cf. verse 44 of the first version of The Resurrection Song.

Cf. verses 6-7 of Hymn to Saint Mary.
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In contrast with Heaven (no heavenly material element is mentioned), and in a similar way
to Matthew 13: 42, Luke 16: 23 and Apocalypse 20: 10-15, Hell is a place of fire, where there are
scalding rivers, tar boils'” and Evil is its lord'®. Also known as Hades, this is a location plunged into
black shadows, like in Matthew 8: 12, 22: 13 and 25: 30, and its gates are defended by guards®.
Besides, hordes of demons and damned suffering souls can be distinguished*.

As for human beings, they are thought to be incarnated souls which live ephemerally on Earth.
It is even believed that when the body passes away, the soul travels to a ‘distant place’ which this
immaterial identity does not know. There the souls live without torment but it is recalled that God
has the power to dispense justice? (this attribute of God is explicitly referred to in Psalm 75: 7).

Creation of the angels and the heavenly armies

Containing several differences, in the sixth version of Saint Mary’s Lament, the poem begins by
concisely relating the biblical myth of the Creation, Temptation and Fall (Genesis 1-3)*. Verses 5-8
of the composition indicate that on Monday, God decreed the creation of cherubim and seraphs in
order to place them by his throne**. Additionally, these verses refer to the creation of the heavenly
armies as well as all the archangels™. Indeed, the archangels Michael* and Gabriel*” are mentioned
by their forenames. It may also be added that they are both recognised as the main taxiarches,
which means that they are the angels who command God’s armies. Concerning these hosts,
verse 2 of Hymn to Saint Mary refers to the idea that their head is Virgin Mary. Later, in verse 17, it
is inferred that archangels are holy entities which chant and accept Virgin Mary’s companionship
while singing®.

As indicated above, several kinds of angels are mentioned (cherubim, seraphs and archangels).
Nevertheless, the meaning of this can be observed in verse 23 of Hymn to the Deipara. At this
point, the Greek word acwpata (< acwpatog, -n, -o) is mentioned. This lexical unit is a neuter
substantive adjective in its plural form. It describes the complete group of incorporeal beings
which constitutes the heavenly choruses®. Consequently, the existence of their corresponding

7 Cf. verses 139-141 of There is Avarice.

Cf. verse 31 of the six version of Saint Mary’s Lament.

Cf. verse 88 of the first version of Saint Lazarus’ Song.

Cf. verse 105 of the eight version of Saint Lazarus’ Song.

Cf. verse 90 of the first version of Saint Lazarus’ Song.

2 Cf. verses 1-4 of The Song of the Soul.

3 Cf. verses 1-50 of the Epitaph Lament (sixth version of Saint Marys Lament).

# In the Bible, cherubim are mentioned for the first time in Exodus 25: 18-22, as they will decorate the
Ark of the Covenant covering the artefact with their wings. For further details regarding their physical
features, cf. 1 Kings 6: 24-25, 2 Chronicles 3: 11-12, Ezechiel 10: 14 and Ezechiel 41: 18. Regarding
seraphs, Flora Macallan (2007, 40) reports that they are the closest angels to God’s throne, cf. Isaiah 6:2.

»  For further details on the heavenly armies, cf. Genesis 32: 1-2, Judges 5: 20, Job 19: 12, Psalms 91: 11-12,
Isaiah 40: 26, Matthew 13:41, Apocalypse 7:2 and Apocalypse 12: 7.

% For further details on archangel Michael, cf. Joshua 5: 13-15, Daniel 10: 13-21, Daniel 12: 1, Jude 1: 9 and
Apocalypse 12: 7-9.

¥ For further details on archangel Gabriel, cf. Daniel 8: 16, Daniel 9: 21, Luke 1: 19-26 and Enoch 10: 9 and
20: 7.

% Inverse 177 of the fifth version of Saint Mary’s Lament and in verse 145 of the seventh version, Joseph of
Arimathea uses the vocative Aéomowva Twv AyyéAwv (i.e. Lady of the Angels’) to address Virgin Mary.

¥ Cf. Panagiota Papadopoulou (2007, 31).
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hierarchies may be asserted®. Furthermore, in the aforementioned verse (which has Virgin Mary
as its referent), the metaphor Ypvog twv Acwpdtwv (literally, ‘Hymn of the Incorporeal Beings’)
indicates that all heavenly angels sing to Mary, praising her.

Angels

Although it is not mentioned in the Holy Bible, in verses 38-39 of the fifth version of Saint
Mary’s Lament, the poem’s poetic voice declares that when they heard Virgin Mary lamenting the
Passion of Christ*, the heavenly angels trembled and were surprised.

Recalling that indicated in the Gospels, verses 85-100 of the second version of Saint
Mary’s Lament narrate the last moments of Christ’s life, when he drank vinegar and gall from
a sponge* and finally committed his spirit to the Father”. Immediately after this event, the text
indicates the extraordinary phenomena that would have taken place*. Furthermore, in verses
97-98, it adds of its own accord that the angels took fright before the sanctuary was destroyed, in
order to emphasize this particular event.

In a similar manner to Matthew 5-7, in verses 21-28 of the first version of The Resurrection Song,
and in the context where Jesus had been buried for three days, it is said that an angel from Heaven
appeared above his sepulchre as lightning at midnight, rolled away the stone that hid the tomb, sat
down in it and announced the miracle of the Resurrection to the guards, who were frightened and
blinded®. Additionally, this angel speaks as follows in verses 25-26: «/I800 avéotn o Xptotog kat Tt
Tov elnreite;/ Tov Bavatov enatnoey, avéotn wg mpoeine/», i.e. “Behold, Christ came back to life
and do you seek him?/ He stepped on death, came back to life as he predicted”

In verses 35-43 of the first version of The Resurrection Song, the poetic voice addresses its
audience in order to celebrate Easter and listen to the Good News, that is to say, the Resurrection
of Jesus. As a consequence of the joy caused by the Resurrection, in verses 41-43 it is imagined
that the angels were glad for the miracle, the sky cleared and they chanted in the company of the
holy apostles.

In verses 84-91 of the first version of The Resurrection Song, after the Myrrhbearers®* had met
the risen Christ and ran to communicate this to the apostles, Saint Peter visited Jesus’ sepulchre and
found only the Sudarium, the Mandylion and the Holy Shroud (these three relics are mentioned
here)?”. Although this does not happen in the Holy Bible, in verses 90-91 the angels said to Peter:
/[...] «<Edw, tiva {nteite;/ Tov Nalwpaiov Inoodv; Avéotn wg npoeinel»/, i.e., /[...] “Here, what are
you looking for?/ For Jesus the Nazarene? He came back to life as he predicted!”.

Similarly, verse 41 of the aforementioned poem can also be found in the second version of
the previous text (entitled Poem of Christs Resurrection). In this case, it is verse 15, «/ot dyyehot
exapnoav kL o ovpavog eEéotn/» (/’the angels rejoiced and the sky cleared”/).

30

The hierarchy of the angels was first determined by the Christian theologian and philosopher Pseudo-
Dionysius the Areopagite (Macallan 2007, 38).

3L Cf. Matthew 26-27, Mark 14-15, Luke 22-24 and John 12-19.

32 Cf. Matthew 27: 34-48, Mark 15: 36, Luke 23: 36 and John 19: 29-30.

3 Cf. Matthew 27: 50, Mark 15: 37, Luke 23: 46 and John 19: 30.

3 Cf. Matthew 27: 51-53, Mark 15: 38 and Luke 23: 44-45.

% Cf. Matthew 28: 5-7 and 62-66.

¢ For further details on the Myrrhbearers, cf. Jesus Castellano Cervera (1999, 129-130).

7 For further details on the terms Sudarium, Mandylion and Holy Shroud, cf. John C. Iannone (2009).

3 Cf. Luke 24: 12 and John 20: 3-10.
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Further on, in verses 40-41 of the Poem of Christ’s Resurrection, it is affirmed that, once the
holy women had gone to visit Jesus Christ’s sepulchre (on the third day after his death), an angel
exhorted them to spread the news of Jesus’ Resurrection. Again, it can be observed that the text
includes a quotation of angel’s words: /[...] «Apduate, Aéyetéto,/ mwg avaothBny o Xplotog kat
oA oeTé To.»/, i.e. /[...] “Run, announce it, /that Christ came back to life and talk about it”/. Note
that, although this incident is narrated in Matthew 28: 1-7, Mark 16: 1-7 and Luke 24: 1-7, it is
closer to the first two of these Gospels.

In verses 76-80 of the Poem of Christ’s Resurrection, it is said that Saint Longinus and other men
(the guardians of Christ’s sepulchre) saw the apparition of an angel, which had taken the form of
lightning, and were scared. Consequently, in the next strophe, they flee and the Myrrhbearers
discover that the tomb is empty. However, the Holy Bible alludes to the saint in John 19: 34, for in
this verse it is said that a soldier pierced the side of Christ with a lance.

In verses 41-44 of the third version of The Resurrection Song, it is said that a heavenly angel
appeared at Christ’s sepulchre at midnight in the form of lightning. Thus, the tomb’s guards were
dazzled, trembled with fear, fell over and ran away. But in Matthew 27: 62-66, where the biblical
episode of The Guard at the Tomb is narrated, this information is not given.

In verses 65-76 of the fourth version of The Resurrection Song, what happened on the third
day of Jesus’ death is narrated. At six oclock in the morning, at the place where the sepulchre was
located, an enormous earthquake occurred and an angel appeared, frightening the tomb’s guards.
This angel is characterized as aotpann@opog (< aotpani + -9opog, i.e., lightning’ + ‘the one who
wears’). This means that the angel was clothed in lightning. Here, it may be recalled that these
details are mentioned in Matthew 28: 2-4.

In verses 85-98 of the same poem, it is said that the Myrrhbearers visit the sepulchre, see two
men dressed in white near the back of the tomb and think that the men are angels. Immediately
afterwards, the text’s poetic voice affirms that one of these angels talks to the holy women. Indeed,
here it can be distinguished that there are seven verses written in direct speech, recreating the
words of the angel. This being announces the Resurrection, refers to the empty sepulchre and the
shroud as evidence of the miracle, and exhorts the women to look for him in Galilee. Nevertheless,
in Luke 24: 1-12, the deduction that the men were angels is not made, the conversation differs and
thus the reason why Galilee is mentioned (there, Christ predicted his Passion and Resurrection).

Archangels

In verses 20-29 of the first version of Saint Mary’s Lament, the mother of Christ expresses that she
is glad to have given birth to him. Afterwards, she also mentions that her son created a tree with
twelve branches, i.e. the twelve apostles. In addition, she adds a metaphor in verse 25: «/0pvea Ta
meTobpeva eivat oL apyayyélol/», i.e., “/the archangels are flying raptors/”*.

In verses 100-104 of the first version of Saint Mary’s Lament, archangel Gabriel is alluded
to as Ayyelog g Aéomowvag (‘Angel of our Lady’). When Virgin Mary collapses because of
Christ’s death, this spiritual being addresses her in order to convince her to keep on living and
save the world.

Gabrielis also mentioned in verses 29-30 of Hymn to the Deipara, which recalls the Annunciation
to the Blessed Virgin Mary in the City of Nazareth. Note that the content of the verses alludes to

¥ According to the Holy Bible, angels are winged beings, cf. Exodus 25: 20, Exodus 37: 9, 1 Kings 6: 27, 1
Kings 8: 6-7, 1 Chronicles 28: 18, 2 Chronicles 3: 11-13, 2 Chronicles 5: 7-8, Isaiah 6: 2, Ezekiel 10: 5-21
and 11: 22.

Note that Glenn Peers (2001, 28) considers the assimilation of birds and angels in Byzantine iconography.
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the Holy Bible, Luke 1: 26-38. Indeed, the poem’s poetic voice declares «/O Tappmit o Bavpaotog
ev Nalapét t moke/ to Xaipe Zot tpoopwvnaoe, kabwg to Eevpovv OAol/», i.e., “/In the city of
Nazareth, the admirable Gabriel / addressed the Hail Mary to you, as everybody knows/”.

In verses 15-17 of the fifth version of Saint Mary’s Lament, the Virgin Mary addresses archangel
Gabriel. She complains because the words the archangel said to her in the Annunciation (in the
poem, «/[...] xaipe Aéomotva, o Kbplog Sikdg oov/», i.e “/[...] Hail Lady, the Lord is with you/”)
should have been different, for she would never have thought that she would suffer for her son.
Likewise, in verses 122-123 of the sixth version of Saint Marys Lament, the Virgin Mary also
addresses archangel Gabriel. In this case, she uses linguistic style similar to the previous one and
expresses the same communicative intention: «/[...] Xaipe A¢onowva! O Koptog Yiog oov!/», i.e., “/
Hail Lady! The Lord is your Son!/™*.

In verses 44-50 of the sixth version of Saint Mary’s Lament, after the biblical passages mentioned
above, God’s solution to the Fall (Genesis 3) is indicated. Accordingly, the liberation of Adam,
Eve and their descendants finds its origins in the Annunciation. In this case, however, only the
name Apxdyyehog (‘Archangel’) is mentioned, and it may be deduced that this refers to Gabriel
due to the context. Indeed, verses 48-50 include an angel’s quotation, i.e., «/[...] Xaipe Aéomotva,
Xaipe Xapttwpévn,/ Yiov kat Adoyov tov Oeov eioat aykaotpwpévn,/ yati Ba molevtepwbovv
olot ot kohaopévot/» (i.e. “/Hail Lady, hail, full of Grace,/ you are with child by the Word of God,/
because all the damned souls will be released/”). Note the linguistic style used and the purpose of
the speech.

Furthermore, verses 229-230 of the second version of Saint Marys Lament describe how
archangel Michael is called by Virgin Mary after the Descent from the Cross, where the mother
of Christ reproduces some words from the archangel: «/[...] Xaipe A¢onowva! Enkidoav tov Yiov
oov;/» (“/Hail Lady! Did they apprehend your Son?/”). As in the previous information, it may be
observed that this speech of archangel Michael’s is not canonical. However, this heavenly being
expresses itself in a similar manner to archangel Gabriel’s known canonical words*'.

Inspired by Luke 23: 56 and John 19: 20, verses 283-289 of the third version of Saint
Marys Lament indicate that, after the deceased body of Christ was perfumed and shrouded,
archangels quickly went to it in order to chant in honour of Jesus and to lay him to rest with the
help of Joseph of Arimathea. Immediately after, it is mentioned that the angels sang in the same
way as Joseph.

Archangel Michael is referred to several times: in verses 76-77 of the first version of Saint
Lazarus’ Song, in verses 167-168 of the fifth version of this song and in verses 168-173 of the sixth
version. On each occasion, Saint Michael is mentioned in order to pray for his shelter.

Moreover, although this is not mentioned in the Holy Scriptures, according to verses 105-107
of the first version of Saint Mary’s Lament, archangel Michael is the one on her right supporting
her (archangel Gabriel’s role is explained above). Nevertheless, in verses 124-131 of the seventh
version of the same text, it is said that archangel Michael is on the right of Virgin Mary and
archangel Gabriel on her left. Next, the poem includes a quotation from the first archangel, who
addresses Mary in order to calm her down and stop her from taking her own life due to the pain
she feels.

1 Cf. Luke 1: 26-38.
1 For further details regarding the Descent from the Cross, cf. John 19: 38: 42.
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Angels and archangels

In verses 100-113 of the eighth version of Saint Lazarus’ Song, the poem recreates the voice of this
saint*?, who addresses Hell, informing its guardians and all its supporters throughout the ages
of the coming of Christ. According to him, Jesus would have the company of both angels and
archangels in order to defeat Hell and end the lives of the damned souls.

As for verse 3 of the poem entitled To Saint Mary and Various Saints, both angels and
archangels are the second kind of divine entity referred to when the poetic voice addresses some
divine beings and affirms that they do intercede for believers. Indeed, Virgin Mary is mentioned
first and then, after the angels and archangels, the apostles and the forenames of diverse saints
such as Prodromos of the Lord (John the Baptist)*, Stephen Protomartyr, Victor, Menas, Vincent,
Demetrius, Theodore, Great Martyr George, Saint Nicholas, servant of Christ, Athanasius and
Charalampos*.

Other aspects

On one hand, in verses 171-172 of the fourth version of Saint Lazarus’ Song, it is declared that
people sing the Trisagion (i.e., /Aytog o ®edg, Aylog Ioxvpog, Aytog ABdvatoc/). Afterwards, there
is a parenthetical apposition, the syntagma tov Yuvov tov AyyeAhikov (< o Ypvog o Ayyelikog,
Angelic Hymn). However, it must be clarified that both names make reference to the same hymn.
Therefore, the Trisagion is elevated to the category of heavenly hymn.

On the other hand, in verses 81-84 of the first version of Saint Marys Lament, Christ
announces the end of the world and his descent into Hades in order to release his prophets, i.e. his
ascendants. As the prophets’ last destination is New Jerusalem, this holy city is mentioned in verse
84. It should be recalled that according to the Holy Bible, the aforementioned place is related to
angels, for it would have twelve gates guarded by twelve angels and an angel would have told John
the Apostle the measurements of New Jerusalem. Similarly, New Jerusalem is also mentioned in
verse 143 of the fifth version of Saint Mary’s Lament, for Christ announces his Resurrection on the
third day and that he is going to release Adam, Eve and even those who are in Hell. Afterwards,
in verses 94-103 of the seventh version of Saint Mary’s Lament, which narrates Christ’s death, the
poem’s poetic voice mentions in reported speech a promise of Christ, that he will ascend prophets
to New Jerusalem.

In verses 150-155 of the second version of Saint Marys Lament and in verses 189-194 of the
third version, Mary remembers Simeon’s prophecy that a flaming sword will pierce her heart and
cut her entrails®*. As this type of sword is a majestic symbolic object which connects to diverse
myths, finding its origin in the Book of Genesis (3:24) and has even been given to angels in
multiple artworks, this adds a very strong emphasis that represents Mary’s pain.

4 For further details on Saint Lazarus, cf. John 11: 1-44.

“ Note that John the Baptist is the first saint to be mentioned in the poem. The reason may be found in the
fact that he occupies a privileged place within the Orthodox calendar.

For further details on John the Baptist, cf. Emmanouil G. Varvounis (2017, 165-167).

Here, it may be recalled that «saints and patrons has been drawn both for Greece and other Mediterranean
countries (Campbell 1964: 342; Pina-Cabral 1986: 163) and it applies on Naxos as well. A person
becomes a saint (agidzei) in return for displaying exemplary faith and sacrifice for God. After death such
a person is accepted into heaven and charged with a power to intercede in human affairs on behalf of
God» (Stewart 1991, 65).

For further details of Simeon’s prophecy, cf. Luke 2: 25-35.
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ANGELS IN CYPRIOT RELIGIOUS FOLK SONGS.
SYMBOLIC ARCHETYPICAL CHARACTERS IN THE WORLDVIEW OF CYPRUS’ POPULAR CHRISTIAN RELIGIOUSNESS

Conclusion

In Cypriot religious folk songs, angels are characters that are already known by their audience.
Thus, they belong to the collective imagination of their listeners and do not need to be introduced
in a very complex way.

Their physical features are occasionally described, and when this happens, they are archetypical
characteristics based on the Holy Scriptures. It should be added parenthetically, that comparative
study of the representation of angels in both Cypriot religious folk songs and icons of the Cypriot
Orthodox churches (for example those found in the Church of Panagia Angeloktisti*®) would
be revealing. Likewise, their psyche is not shaped on the basis of a dynamic and/or complicated
psychology. Thus, the angels are flat characters.

As for the roles they play, it should be emphasized that they are messengers from Heaven that
contact religiously honourable individuals. By the same token, angels strengthen certain dramatic
scenes which are recreated in the poems and hence the mental images that are produced.

Furthermore, it can be said that archangels Gabriel and Michael are those mentioned here
(note that archangel Raphael, who appears in Tobit 5 and is recognised by the Orthodox Churches,
is not mentioned). Hence, the Annunciation is a biblical passage which is frequently alluded to,
and the fact that archangel Michael is referred to in prayers with other religious figures such as
Christ, Saint Mary and Saint Lazarus, indicates the relevance of Saint Michael in popular Cypriot
religiosity. Therefore, it can be asserted that the texts reflect deep devotion to both of the main
archangels.

It should be added that there is recurrent intertextuality between the Holy Bible and the songs.
In spite of the differences analysed, the angels’ behaviours, speeches and even linguistic style are
always close to those identified in the Scriptures.

In conclusion, given their condition as spiritual beings that are connected to God, meet the
aforementioned characteristics and carry out the aforementioned special tasks, they constitute
an archetypical symbol of divinity, peace, magnificent beauty and joy. Certainly, these angels
present Christian values which are already known, but, as they appear in the context of a specific
worldview related to a very particular culture, it should be emphasized that they present their
own characteristics and even differences which have their origins in their folk nature and popular
religiousness.
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Abstract: JAWORSKA, Magdalena. Wine in the Byzantine Agricultural Encyclopedia
“Geoponica”. Oinos or vinum was one of the most prestigious and common beverages in Greek
and Roman culture. Without a doubt, wine got an equally great recognition in the Eastern
Roman Empire, where, as before, it was a signifier of social position and cultural identity.
Nevertheless, wine was considered a drink beneficial to the human body and health.

The motive of wine was also a significant one in the Greek thought for many distinguished
and prominent authors, among others Plato, Aristotle, Theophrastus and Epicurus. Naturally,
a similar passion was retained in the late ancient and Byzantine culture and literature. It is
therefore not surprising that in Geoponica, so much attention and care was devoted to the
types of oinos and its production, maintenance and preservation. It is also not surprising that
this work includes recipes for preparing medicinal wines, which have been eagerly used for
along time.

Keywords: wine, Geoponica, grapewine, recipes, medicinal wines

Wino zawsze i dla wszystkich wspaniale: pogodnym sprzyjajace ku wzmocnieniu radosci,
krzepkim dobre dla utrzymania zdrowia, przygnebionym przynoszace ulge, chorym
zdrowienie.

(Michat Psellos, ttum. wt., Enkomion wina 5)

Jest prawdopodobne, ze dzielo pt. Geoponika bedace kompendium wiedzy rolniczej zostalo
skompilowane w VI wieku i wyszto spod piora blizej nieznanego Kassianusa Bassusa Scholastyka.
Zostalo ono odnalezione w pierwszej potowie wieku X i by¢ moze po raz wtdry opublikowane
i zredagowane przez anonimowego tworce, przy czym - jak sugeruje autor polskiego przektadu
Ireneusz Mikotajczyk - ,na dworze bizantynskim, jaki$ literat bez skrupuldéw, odnalazlszy
je, zastapit oryginalny wstep Kassianusa Bassusa, ktorym byt skierowany do syna Bassusa list,
wstepem dedykacyjnym do cesarza Konstantyna VII Porfigerety i opublikowal dwadziescia
ksigg traktatu™. I cho¢ w literaturze przedmiotu autorstwo i czas powstania Geoponik uchodzi
za kwestie sporng?, to wiadomo, ze w ten sposob dotychczas nieznane w bizantynskim $wiecie
poswiecone cesarzowi pismo zyskalo rozglos i zaczeto cieszy¢ sie niezwykla popularnoscia.

' Por.: Mikolajczyk 2012, 36.
% Szerzej na temat autorstwa i czasu powstania Geoponik zobacz m.in.: Simonovi¢ 2016, 797-813;
Mikotajczyk 2012, 9-11; Amato 2006, 1-6; Carrara 2006, 103-132.
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Wzmiankowana powyzej encyklopedia rolnicza stanowi kompilacje rozmaitych wyciagow
i ekscerptéw wzietych z pism starozytnych autoréw, ktérzy podejmowali sie rozwazan z zakresu
agronomii, rolnictwa i innych dziedzin, w tym chocby astrologii, meteorologii czy sposobnosci
zwalczania szkodnikéw. Na calo$¢ pisma sklada sie dwadziescia ksigg po$wigconych rdznej
tematyce i az 621 jego rozdziatéw. Tresci agronomiczne w nich zawarte w duzej mierze zachowuja
za$ instruktywny i nader pouczajacy charakter.

Jak stusznie zauwaza Andrew Dalby, Geoponika wywodzi si¢ z tradycji rolniczych Cesarstwa
Rzymskiego. W wielu jej miejscach widoczne s3 bowiem podobienstwa do wczeéniejszych
podrecznikéw rolniczych powstalych w I 1 V wieku autorstwa Kolumelli i Palladiusza, mimo
ze autorzy owi nie sg cytowani’. Bez wahania mozna tez doda¢, ze Geoponika doskonale
oddaje ducha encyklopedyzmu bizantynskiego humanizmu wtasciwego dla tworcow X wieku.
Jest tez nieocenionym zrddiem wiedzy o zaginionych i niezachowanych pismach rolniczych
powstalych w dobie starozytno$ci. Ponadto dzieto to stanowi istotne uzupelnienie w zakresie
informacji na temat zaréwno uprawy i pielegnacji winorosli, jak réwniez rodzajéw, wytwarzania
i przechowywania oinos, co postaramy si¢ omoéwic¢ w niniejszym artykule.

Miejsce oinos w Geoponikach

Tworca Geoponik poswigcil niemalg uwage rozwazaniom na temat uprawy winoroéli i produkeji
wina, ktdre zostaly przezen przedlozone w ponad stu sze$¢dziesieciu rozdziatach. Ponadto
w samych dociekaniach o winie autor encyklopedii siegnat po wypisy z dziel braci Kwintyliuszy,
Diofanesa, Demokryta, Zoroastra, Florentyna, Afrykanina, Paksamosa, Frontona, Damegerona,
Sotiona, Tarantyna, Didymosa, Pamfila, Warrona, Apulejusza, Berycjusza, Leontyna
i Windaniona, a zatem (pomijajac Zoroastra) mniej lub bardziej znanych twércéw zyjacych
od III w. p. n. e do IV wieku n. e.

Warto podkresli¢, ze w Geoponikach zagadnienia wprost tyczace si¢ wina zostaly podjete
w dwoch ksiegach, a precyzyjnie rzecz ujmujac, w ksiedze siodmej i dsmej. Wszelako stanowia
one dopelnienie kwestii poruszanych w obrebie wezesniejszych ksiag, tj. czwartej, piatej i szostej,
ktére traktuja o winorosli wielorako i z réznych perspektyw. I tak w ksiedze czwartej omdéwiono
arbustum, tj. winoroéle pnace si¢ na drzewach, te zaszczepione na mircie, dobre na ukaszenia
zwierzat (gléwnie gadow), wykazujace dzialania przeczyszczajace lub wonne. Ksigga czwarta daje
nam takze informacje z zakresu szczepienia winorosli i typéw samych winogron (wczesnych,
péznych i bezpestkowych) oraz przechowywania ich kisci.

Ksiega piata stanowi przeglad rozmaitych odmian winoroéli i ogélnie przybliza nam kwestie
zwigzane z ich sadzeniem i pielegnacja. Nie brakuje tam zatem wskazéwek na temat odpowiedniej
ziemi dla winoro$li i poszczegolnych jej odmian, warunkéw klimatycznych najlepszych do uprawy
tych roélin, pory ich sadzenia i zbioru, przygotowania ziemi, podpoér, okopywania, przeswietlania
i przycinania czy cho¢by unikania i zapobiegania ewentualnym chorobom, na jakie winorosle sg
narazone.

Z kolei w ksiedze széstej mamy odniesienia do prac poprzedzajacych winobranie, miedzy
innymi do budowy tloczni, zbiornika pod prasg i samej prasie, urzadzania piwnicy przeznaczonej
do przechowywania wina, stosownego ustawienia pitoséw, procesu ich wytwarzania i nalezytego
smolowania. Ponadto w ksiedze tej mozemy wyczytaé o praktykach ttoczenia winogron oraz
produkcji moszczu winnego i réznych sposobach jego skladowania.

*  Por.: Dalby 2011, 13.
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O réznych gatunkach i dogladaniu wina

Ksiega siodma Geoponik sktadajaca si¢ z 37. rozdzialdw jest pierwsza, w ktorej autor przedktada
nam nie tylko gatunki win, sposoby ich dogladania i degustowania, ale takze nadmienia o innych
przydatnych dzialaniach wokoét traktowania i konserwacji oinos. Co najwazniejsze jednak,
rozdzialy wieniczace te ksiege poswiecit on spozywaniu tegoz trunku, nadmiernemu jego spozycia
i uwolnieniu sie od sktonnosci do picia.

Zgodnie z relacja autora jako$¢ wina nieodzownie wiaze si¢ z miejscami wzrostu samych
winorosli, gdyz ,wino z winogron, ktdre wyrosty w miejscach goracych, jest bardziej trwate.
Winogrona z innych miejsc i stad, gdzie ziemia zachowuje w sobie nieco z dzikiego stanu, daja
wino pozbawione wszelkiej mocy (Geoponika 2012, VII, 1, 4)”. Naturalnie, lepszej jakosci wino
powstaje z winogron pochodzacych z bardziej nastonecznionych terenéw wyzynnych anizeli
z nizin, przy czym wino wiekszej mocy zawdzieczamy winorosli, na ktdrej wzrasta mata liczba
winogronowych kisci.

Gdy chodzi za$ o przechowywanie wina mocnego, to w przeciwienstwie do wina stabego
wymaga ono pomieszczenia otwartego, a nie zamknietego (Geoponika 2012, VII, 2). Moc wina
zalezna jest i od rodzaju winogron, z jakich powstaje. Mocniejsze otrzymujemy z czarnych
winogron, $rednie z biatych, a z czerwonych bardziej stodkie anizeli z czarnych (Geoponika
2012, VII, 3). W zaleznosci tez od wieku oinos réznig sie jego wlasciwosci, a mianowicie miode
wino jest chtodne ze swej natury, a stare nie dos¢, ze zyskuje na mocy i aromacie, to jeszcze lepiej
rozgrzewa.

Skadinad, aby wino zachowalo dobrg jako$¢, nalezy je doglada¢ w okreslony sposéb. Autor
encyklopedii sugeruje, iz pitosy, w ktérych jest ono przechowywane, powinny by¢ otwierane
w okreslonych warunkach przy uwzglednieniu pory dnia. Inaczej wszakze wino reaguje
na $wiatlo za dnia, inaczej w nocy (Geoponika 2012, VII, 5). Przelewanie wina z jednego
zbiornika do drugiego takze musi zachodzi¢ wlasciwie. Po pierwsze, mozna je ruszy¢ tylko
woweczas, kiedy wieje wiatr potnocny, a nie potudniowy, a po drugie, stabsze wymagaja przelania
w porze wiosennej, starsze natomiast — latem. Nigdy nie przelewa si¢ wina w pelni ksiezyca,
albowiem wtedy zamienia si¢ ono w ocet®, przy czym latem oinos powinno lezakowa¢ w chfodnym
pomieszczeniu, zimg - zgola przeciwnie — w cieptym. Przelewajac wino do mniejszych naczyn,
trzeba baczy¢, by moglo ono dalej oddycha¢, wskutek czego nie napelnia si¢ ich do pelna
i po brzegi (Geoponika 2012, VII, 6).

Wytwoércy wina musza tez dbac o jego czysto$¢. Wedtug wytycznych zawartych w Geoponikach,
istnieje co najmniej kilka metod weryfikujacych wystepowanie wody w tym trunku (Geoponika
2012, VII, 8). Oto kilka z nich: niektdrzy wrzucaja don jablka lub gruszki, inni - szarancze lub
cykady. Jesli owoce i owady nie ulegng zatopieniu, to wino jest czyste, w odmiennym znowuz
przypadku - nie. Jeszcze inni wkiadaja do wina trzcine lub papier nasaczone oliwg, bo gdy wino
jest nieczyste, nie przylega do oliwy, albo przelewaja je do nowych i czystych amfor, poniewaz te
ostatnie nie przesigkna, o ile trunek jest wyzbyty wody. I cho¢ obecnos¢ wody w winie nie jest
pozadana, to — jak podaje autor w nastepnym rozdziale Geoponik - mozna temu zjawisku zaradzi¢
tak: ,Wlej do amfory ptynny atun, a potem gabka nasycona oliwg zatkaj jej otwdr i nachyliwszy ja
pozwdl cieczy sptywaé; odplynie tylko woda (Geoponika 2012, VIL, 9)”.

Weszelkie cytaty z Geoponik podaj¢ w przekladzie Ireneusza Mikolajczyka.

Na temat por roku sprzyjajacych zamianie wina w ocet mozemy jeszcze wyczytaé z rozdziatu dziesigtego
ksiggi VII Geoponik, gdzie mowa jest o tym, ze proces ten zachodzi zwlaszcza podczas najwiekszych
upaléw lub mrozéw, w czasie ulew, natezonych wiatréw i burzy oraz kwitnienia r6z. O tym zas, jak
uchroni¢ wino przed burzami lub piorunami mowa jest w rozdziale jedenastym tejze ksiggi.
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Obok dbatosci o najwyzsza jako$¢ i czysto$¢ wina, do réwnie wazkich kwestii pielegnacyjnych
przynalezy troska o jego trwalo$¢, ktdrej dotycza nastepne rozdzialy encyklopedii ksiegi VIL
Okazuje sie, ze s6l dodana do wina zaréwno powstrzymuje jego kwasnienie, jak i ponowny proces
fermentacji czy pojawienie sie piany w nadmiarze (Geoponika 2012, VII, 12). Kwasnieniu oinos
zapobiegajg rowniez stodkie migdaty oraz rodzynki bez pestek z piaskiem, uprzednio namoczone
w moszczu lub w moszczu gotowanym diugo. Trwalosci winu przydaje tez wsypany do niego gips,
otarta kozieradka pospolita, orzeszki cedru libanskiego, suche galasy debowe, proszek z kamienia
porinon, popiot z galazek winoroéli, prazone nasiona kopru wiloskiego, popiot z zotedzi i drewno
debowe, mleko i miéd, sproszkowane muszle, spalone pestki oliwek czy glina, atun tupkowaty
i Zywica sosnowa.

Nawet skwasniale wina w efekcie wlania ich na dobry osad moga sta¢ si¢ trwale. Proces
kwasnienia powstrzymuje takze zgaszenie w winie palacych pochodni albo rozgrzanego
zelaza. Jezeli za§ wino ucierpiato wskutek goraca albo chtodu, to odpowiednio przenosi sie je
do pomieszczen zimnych lub cieptych i suchych. Dodanie do winnego moszczu korzeni winorosli,
oliwy i nasion Inu tez czyni je trwalszym. Ponadto porcja ciemigzycy czarnej albo bialej nie
tylko oczyszcza wino, lecz i sprzyja tym, ktérzy je spozywaja. Z kolei uprazone ziarna czarnej
ciecierzycy jednoczesnie i wino konserwuja, i nadaja mu wlasciwosci moczopednych. Trwatos¢
wina mozna osiagna¢ przez jego przyprawianie, lecz wtenczas trzeba pamietal, ze czynnos¢ te
zawsze wykonuje si¢ po zakonczeniu fermentacji (Geoponika 2012, VII, 13).

Wino chroni réwniez przed zepsuciem pewien zapis, wszak: ,Wino nie ma prawo skwasniec,
jezeli na amforze lub pitosach napiszesz takie boskie stowa: Skosztujcie i zobaczcie, ze Pan jest
dobry. Pigknie postapisz, jezeli napiszesz to na jabtku i wlozysz je do wina (Geoponika 2012, VII,
14, 1-2)

Wytrawny znawca winien tez rozpoznawac, jakiej jakosci bedzie wytwarzane przezen wino
(Geoponika 2012, VII, 15). Twoérca Geoponik podaje co najmniej kilkanascie metod, w oparciu
o ktore mozna owa jakos¢ przewidzie¢ i stwierdzi¢. W ich gronie migdzy innymi mamy: zbadanie
osadu, ocene smaku wina po uprzednim przegotowaniu niewielkiej ilo$ci trunku, przebadanie
pokryw pitoséw pod katem zgromadzonej na nich wilgoci albo ich suchosci, bezposrednie
skosztowanie wina, ocen¢ koloru powstalego na winnej powierzchni kwiatka, zapach dloni
po zanurzeniu ich w winie. Co interesujace, zgodnie z podaniem autora jako$¢ wina da si¢
sprawdzi¢ i tak: ,,Jezeli z kolei w czasie winobrania zobaczysz weza owinietego wokot winoroéli,
mozesz si¢ spodziewad, ze wino zamieni si¢ w ocet (Geoponika 2012, VII, 15, 7).

Nalezy podkresli¢, ze kiedy wino zaczyna zmienia¢ sie w ocet, mozna je uzdrowi¢ (Geoponika
2012, VII, 16), a kiedy wymaga ono przetransportowania droga morska, to przez dodanie
do pitoséow osadu oliwnego wymieszanego z miodem przedluzona zostanie jego trwalo$é
(Geoponika 2012, VII, 17). Istnieje tez wiele przepiséw na falszowanie wina, czyli czynienia wina
mlodego starym (Geoponika 2012, VII, 24), oraz oczyszczanie go badz z nadmiernego osadu
(Geoponika 2012, VII, 28), albo z jadu zwierzat (Geoponika 2012, VII, 27). Da si¢ takze zapobiec
pojawieniu kwiatka na winie (Geoponika 2012, VII, 25) tudziez jego przesigkaniu (Geoponika
2012, VII, 26).

Mozna tez pozyskaé wino stodkie z gotowego juz moszczu (Geoponika 2012, VII, 19) lub
stodkie wino mirtowe, ktére — podtug autora Geoponik — przyrzadza sie tak: ,,Zbierz kilka jagod
mirtu, ususz je i utrzyj, wsyp do glinianego garnka, zwanego choiniks [...] i odstaw na dziesie¢ dni.
Potem otworz i uzywaj (Geoponika 2012, VII, 20, 1)”.

Skadinad inne wina aromatyczne wytwarza sie przez dodanie do nich wody po jablkach,
kwiatostanu rosngcych na drzewach winoro$li albo przez stopienie wosku w pitosie lub
nasmarowanie jego brzegéw igtami czarnej lub alpejskiej sosny, limby i cydru. Aromat winu
W pitosie przydajg jeszcze zawieszone i umieszczone w Inianej szmatce m.in. rozmaite owoce oraz
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bylica boze drzewko, gorzkie migdaty czy glina, kwiaty szparaga, kora cedrowa i maka pozyskana
z kozieradki pospolitej (Geoponika 2012, VII, 20). Nie nalezy tez zapomnie¢ o istnieniu win
cedzonych (Geoponika 2012, VII, 37) oraz tych, ktére pozyskuje si¢ z odmiennych roslin
(np. derenia i mirtu, granatu czy chocby zielonych fig), a nie z winogron (Geoponika 2012, VII,
35). Ostatecznie wina biale da si¢ réwniez zamieni¢ w te ciemnoczerwone i na odwrét. Pierwsze
pozyskuje sie przez dodanie galazki ciemnej winorosli, drugie - soli, serwatki lub popiotu z galezi
bialej winorosli (Geoponika 2012, VII, 21)°.

W ksiedze VII, procz oméwionych powyzej watkow, odnajdujemy i te o nieco innej wymowie
i charakterze. Wszelako rozdzialy od 29. do 34. podnosza kwestie spozywania oinos i jego wplywu
na czlowieka. Zgodnie z trescig Geoponik dodanie soku z kapusty do wina lub zjedzenie tego
warzywa pomaga ukry¢ picie przed innymi (Geoponika 2012, VII, 29), a znowu Zucie irysa
po spozyciu winnego trunku pono¢ niweluje wlasciwy dlan zapach (Geoponika 2012, VII, 30).
Okazuje sie takze, ze wypijajac duze ilo$ci wina nie trzeba wcale si¢ nim upi¢. Autor encyklopedii
bowiem wprost konstatuje: ,,Przed wypiciem zjedz pieczone kozie ptuco albo zjedz na czczo pigé
lub siedem suchych migdatéw albo surowa kapuste, a nie upijesz si¢. Kto chciatby duzo wypié¢
nie upijajac si¢, niech wlozy na gtowe wieniec z dagbréwki zéttokwiatowej albo niech wyrecytuje,
zanim zacznie pi¢, nastepujacy wiersz homerycki:

Z gory Idajskiej Dzeus, cny doradca, zagrzmial piorunem (Geoponika V11, 31, 1-2)”.

Antidotum na wrodzong sklonnos¢ do wina moze by¢ sok wyciekajacy ze $cietych galezi
winorosli, ktorego wypicie odgania ochote do dalszego spozywania trunku (Geoponika 2012, VII,
32). W chwilach za$ trzezwienia winopijcow lekarstwem jawi sie wypicie octu, zjedzenie surowej
kapusty” albo ciastek i plackéw przygotowywanych z dodatkiem miodu. Trzezwieniu pomaga
nawet opowiadanie starych legend albo owiniecie sie wienicem z kolorowych kwiatéw (Geoponika
2012, VII, 33).

Warto zaznaczy¢, ze w $wietle Geoponik cztowiek upija si¢ zaréwno przyjmujac oinos
w nadmiarze, jak i wode, napoje z ziaren zbdz i jeczmienia®, napoje z pszenicy orkiszu i owsa czy
prosa i moharu. Co istotne, na podobienstwo Arystotelesa, autor encyklopedii zauwaza, ze bardziej
podatni na upicie si¢ sg starcy i ludzie wychtodzeni’, a kobiety przejawiaja mniejsze skfonnosci
do popadania w ten stan, gdyz na ogét pija wino wymieszane z woda (Geoponika 2012, VII,
34)'. Istnieje skadinad biale wino, ktére zmieszane z rozmaitymi ziotami pomaga dozy¢ starosci
bez choréb (Geoponika 2012, VII, 36).

O wytwarzaniu bialego wina z czerwonego wzmiankuja takze Palladiusz i Apicjusz. Przykladowo drugi
z autoréw w swoim dziele pt. O sztuce kulinarnej. Ksigg dziesie¢ podaje, ze takie wino otrzymujemy nie
tylko przez dodanie do czerwonego wina popiotu z biatej winorodli, ale i maczki z bobu albo bialek
z trzech jaj. Zob.: Apicjusz 2012, 35. O wykorzystaniu bialek z jaj celem zmiany koloru wina w: Palladiusz
(1999, XI, 14).

Na temat tagodzacych wlasciwosciach kapusty po przepiciu zobacz: Arystoteles Problemata (111 17).

O napoju jeczmiennym, czyli piwie wzmiankowal juz Arystoteles. Wedtug filozofa piwo ma dzialanie
otepiajace, a jego nadmierne spozycie sprawia, ze cztowiek pada do tylu i na wznak. Por.: Atenajos, Uczta
medrcow (447a).

Stagiryta co najmniej w dwdch dzielach podaje, Ze najbardziej podatnymi na dziatanie wina sg starcy.
Ci ostatni, wskutek znikomej ilosci ciepta zawartej w ich naturze upijaja si¢ najszybciej. Por: Arystoteles,
Problemata (I11 26); Atenajos, Uczta medrcéw (34c-b).

O piciu wina przez kobiety i byciu mniej przez nie podatnymi na jego dzialanie wypowiadal sie tez
Arystoteles. Por.: Plutarch (Quaest. Conv. 650a); Laurenti 1987, 626; Zanatta 2008, 108.
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Wina lecznicze

Ksiega 6sma skiada sie z 42. rozdziatéw, sposrod ktérych ponad dwadziescia obejmuje roznorakie
przepisy na odgrywajace niemalg role w antyku wina lecznicze. W rozdziale tym mamy réwniez
podane sposoby przyrzadzania innych napojoéw na bazie miodu, mleka, jablek czy wody oraz
octow.

W rozdziale 1. autor ogdlnie podnosi kwestie wytwarzania win o wlasciwosciach leczniczych,
ktére wymagaja konkretnych dziatan. Ot6z wiadomo, ze uzyte do ich wyrobu przyprawy i sktadniki
juz od niepamietnych czaséw uznawano za te, ktore lecza stany chorobowe. Wiadomo takze, ze
owe substancje musza by¢ bezpieczne dla czlowieka, stad tez najczesciej do przyrzadzania win
leczniczych wykorzystuje si¢ tylko sprawdzone skfadniki, tj. rézne wyciagi czy to z rozy, anyzu,
bylicy piotunu, czy miety. Bez wzgledu na to, po ktéry z nich siegniemy, wpierw skfadnik musi ulec
skruszeniu i zosta¢ zawiniety w szmatke, a nastepnie w tej postaci dodaje sie go do wina.

Zgodnie z podaniem autora wino rézane jest dobre dla chorych na zotadek i ptuca. Przyrzadza
sie je, dodajac do trunku mieszanine z rézy gorskiej, anyzu i szafranu (Geoponika 2012, VIIL, 2)*%.
Inne wiasciwosci wykazuje wino z domieszka kopru ogrodowego, ktore zalecane jest jako srodek
nasenny, moczopedny i wspomagajacy trawienie (Geoponika 2012, VIII, 3). Wina anyzowe
(Geoponika 2012, VIIL, 4) i z gruszek (Geoponika 2012, VIII, 5) odpowiednio albo usuwaja
trudno$ci z oddawaniem moczu, albo maja wlasciwosci $ciagajace. To przyrzadzone z kopytnika
pospolitego natomiast nie tylko jest moczopedne i hamuje dreszcze, ale doskonale sprawdza si¢
w leczeniu chorych na puchling wodna, zéitaczke, rwe kulszowa i malarie (Geoponika 2012,
VIIL, 6).

W odtruwaniu na jad wezy przydaje sie wino z miety polej, ktora sie wraz z nim gotuje dopoki
objetos¢ trunku nie ulegnie redukeji do jednej trzeciej swej objetosci (Geoponika VIII, 7)*2. Wino
z lauru szlachetnego jest rozgrzewajace i moczopedne, pomocne na kaszel, béle klatki piersiowej,
ukaszenia wezy oraz bole uszu. Z racji swych wlasciwosci zalecane jest ono szczegdlnie starcom
i kobietom ciezarnym (Geoponika 2012, VIII, 8). Moczopednym i dobrze sprawdzajacym sie¢
w dolegliwosciach zotadka i przy braku apetytu okazuje sie wino z kopru wloskiego (Geoponika
2012, VIIIL, 9). W radzeniu sobie z chorobami zotgdka i malarig nieodzownym jawi sie wino
z omanu wielkiego, ktdre tez uchodzi za odtrutke na ukaszenia gadéw (Geoponika 2012, VIII,
10). Szerokie spektrum dziatania wykazuje wino przyrzadzone na bazie niedojrzatych winogron,
gdyz autor Geoponik wprost konstatuje:

»Io wino ulatwia trawienie, pomaga sparalizowanym, tym, ktérym dretwiejg i drza czesci
ciala, w chorobach zoladka, przy zawrotach glowy, w chorobach nerek, przy kolkach jelitowych
oraz jest skuteczne w chorobach zakaznych (Geoponika 2012, VIIL, 11)”.

Skadinad na wzmocnienie zoladka, wywolanie czkawki i apetytu dobrym jest wino z pietruszki,
ktére rowniez ma dziatanie moczopedne i nasenne (Geoponika 2012, VIII, 12), a na trucizne,
ukaszenia gadow i rozgrzanie - to z ruty ogrodowej (Geoponika 2012, VIII, 13). Odpowiednim
znowuz w dbaniu o watrobe jest wino z kozieradki pospolitej (Geoponika 2012, VIII, 14)*-.
Wina przyprawiane hizopem i selerem zwyczajnym sa pomocne przy schorzeniach zwigzanych
z trawieniem, pracg jelit, oddawaniem moczu, bélami miesniowym i podzebrza (Geoponika 2012,
VIII, 15-16). Wzmiankowane jedynie w Geoponikach wino z pigwy pospolitej (Geoponika 2012,
VIII, 17), jak donosi nam inny autor, tj. Kolumella, jest srodkiem dziatajacym przeciwko kolkom'.

Na temat przyrzadzania wina rézanego por.: Apicjusz 2012, 33-34.

Wiecej o winie migtowym dobrym na kaszel w zimowe chfody w: Kolumella 1991, 165.
Szczegdtowy opis przyrzadzania tego wina dostepny jest u Kolumelli (1991, XTI, 28, 1-4).
14 Por.: Kolumella 1991, XII, 42.
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Nieco inaczej przyrzadza si¢ wino przeczyszczajace, albowiem nie pozyskuje si¢ go przez
dodanie okreslonych sktadnikéw, lecz wymaga ono specjalistycznych zabiegéw juz przy sadzeniu
samych winorosli. Ot6z: ,,Kiedy kopiesz doty pod winorosle, potnij na kawatki korzenie ciemiezycy
czarnej i oczys$ciwszy starannie korzenie dzikiej winorosli wymieszaj je z pocieta ciemiezyca i sadz
w ten sposob (Geoponika 2012, VIII, 18)”. Wino doprawione tymiankiem uchodzi za lekarstwo
na zwiekszenie mleka macierzynskiego oraz w odpedzaniu choréb (Geoponika 2012, VIII, 19).
Winem skutecznym na biegunke i wzdecia jest za$ to przyrzadzone z granatéw (Geoponika 2012,
VIII, 20). Wino piotunowe z kolei spozywa sie, by zapobiec bolom podzebrza i zotadka, watroby,
niestrawnosciom i obecnosci glist (Geoponika 2012, VIII, 21).

Receptury na inne wina niz lecznicze

Précz win leczniczych, tworca Geoponik w ksiedze 6smej podaje nam sposoby przyrzadzania
réznych win. Wéréd nich mamy receptur¢ na wino aminnejskie, wino z Tasos i z Kos, wino
zaprawiane miodem lub moszczem, wino z selera zwyczajnego czy wino przyprawiane pieprzem.

Oto przepisy na wybrane z przywotanych w encyklopedii win:

Wino aminnejskie da si¢ sporzadzi¢ co najmniej na kilka sposobéw. Przykladowo mozemy
je pozyska¢, wlewajac wino z winogron aminnejskich do pojemnikéw po winie italskim
i pozostawienie ich pod golym niebem albo przez dodanie do tegoz wina gorzkich migdatéw,
szczyru trwalego oraz gotowanego winnego moszczu czy aloesu watrobowego. Wino aminnejskie
m.in. otrzymujemy takze przez wsypanie do wina wytworzonego z winogron aminnejskich
czterech drachm miry, straczynca waskolistnego czy szafranu uprawnego lub trzciny (Geoponika
2012, VIII, 22).

Wino z Tasos znane jako wino greckie, wymaga dokladnego wysuszenia ki$ci dojrzatych
winogron na stonicu przez pig¢ dni. Szdstego dnia rozgrzane kiscie nalezy zebral i wlozy¢
do moszczu oraz wody morskiej do polowy wygotowanej. Nastepnie, po wyjeciu, wktadamy je
do zbiornika na okres jednego dnia i nocy, a zaraz po wytloczeniu tak przygotowany moszcz
wlewamy do naczyn. Po przefermentowaniu i oczyszczeniu sie moszczu nalezy polaczyé go
z dwudziesta piata czescig moszczu gotowanego, przy czym po nadejéciu wiosennej rGwnonocy
przela¢ do $rednich amfor (Geoponika 2012, VIII, 23)".

Skadinad wedlug jednej z obecnych w Geoponikach receptur na sporzadzenie wina
miodowego czy tez wina zaprawionego miodem potrzeba miodu attyckiego. Ten ostatni wlany
do kociotka wymaga podgrzania na popiele, by powstata piana. Kiedy midd stanie si¢ goracy,
na okoto pot litra miodu wlewa sie¢ w przyblizeniu dwa litry wina. Ogdlnie tak przygotowane
wino przelewa sie dalej do osmolowanego zbiornika, zamyka sie i zostawia na strychu. Dodatek
szczyru trwalego i kopru wloskiego czyni pono¢ miodowe wino niezwyklym i niemajacym
réwnych sobie. Odmiennie przygotowuje sie¢ wino miodowe przez niektérych zwane nektarem.
W jego bowiem przypadku mieszanine ze specjalnie wyselekcjonowanych ziot i przypraw (w jej
sktad wchodza m.in. mira, straczyniec waskolistny, nard celtycki i pieprz) taczy sie z okoto trzema

Inny przepis na przygotowanie wina greckiego podaje m.in. Kolumella. Wedlug podania autora: ,,Trzeba
zerwac jak najdojrzalsze wczesne winogrona i suszy¢ je przez trzy dni na storicu. Czwartego dnia udeptac,
a moszcz, ktdry nie bedzie zawierat nawet kropelki moszczu uzyskanego przez tloczenie, wla¢ do kadzi
i dokladnie zwaza¢ na to, aby, kiedy przestanie fermentowa¢, osad zostal usuniety. Potem, piatego dnia,
gdy moszcz zostanie oczyszczony, dodaje sie na czterdziesci osiem sextarii moszczu dwa sextarii lub
co najmniej jeden sextarius uprazonej i pokruszonej soli. Jedni dolewaja rowniez sextarius gotowanego
moszczu winnego (defrutum). Niektorzy dodaja nawet dwa, jezeli uwazajg, ze gatunek wina nie jest do$¢
mocny” (Kolumella 1991, XTI, 37).
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litrami miodu i okolo dwunastoma litrami wina, i wystawia na storice na okres czterdziestu dni
(Geoponika VIII, 25)'.

Wino przyprawiane moszczem winnym, ktére cho¢ wywoluje obrzeki i niekorzystnie dziata
na zoladek, sporzadza sie zas z wygotowanego do potowy moszczu. Okoto pig¢ litréw moszczu
taczy sie z potows litra miodu, wlewa si¢ do garnka, gipsuje i zostawia w cieniu (Geoponika 2012,
VIIL, 26).

Do przyrzadzenia wina z selera potrzeba dwunastu lub szesnastu graméw nasion selera
Zwyczajnego, szes¢ gramow nasion lub lisci ruty ogrodowej, okoto pét litra miodu i dwoch lub
dwoch i pét litréw wina. Po wymieszaniu tych sktadnikéw wino ma lezakowa¢ przez pietnascie
dni (Geoponika 2012, VIII, 30). Wino pieprzowe znowuz robi si¢ z mieszaniny w sktad ktorej
wchodzg: osiem gramoéw utartego pieprzu, okoto poét litra miodu attyckiego oraz dwa lub dwa
i pot litry starego biatego wina (Geoponika 2012, VIII, 31).

Wazkie znaczenie wina

Oinos lub vinum bylo jednym z najbardziej prestizowych i powszechnych trunkéw w greckiej
i rzymskiej kulturze'. Na popularno$¢ wina zapewne miato wplyw kilka czynnikéw. Po pierwsze
doé¢ tatwo mozna bylo je wyprodukowa¢, po drugie za$ jego spozywanie uchodzito za bardziej
bezpieczne anizeli nierzadko zanieczyszczonej wody. Skadinad picie wina wymagato zachowania
umiaru, w zwigzku z czym na ogét mieszano je w réznych proporcjach z woda. Zaréwno w Gregji,
jak i w Rzymie panowaly inne zwyczaje zwigzane z jego kosztowaniem. W Grecji nie pito wina
podczas jedzenia posiltku, a raczej po jego zakonczeniu, w Rzymie za$ kosztowano wina i przed
positkiemiwjego trakcie, przy czym wpierw siegano po wina zaprawione miodem lub przyprawami
(conditum), a nastepnie po wino z dodatkiem wody. Bez watpienia, wino cieszylo si¢ réwnie duzym
uznaniem w Cesarstwie Wschodniorzymskim, gdzie jak i wczeéniej bylo desygnatem pozycji
spotecznej oraz tozsamosci kulturowej'®. Wino klasyfikowano zaleznie od wieku jako dojrzate
lub mtode. Czesto przydawano mu nazwy miejsc, z ktérych pochodzilo. Rozrézniano wina biae,
czerwone, ciemnoczerwone i zolte, ale i z racji smaku - stodkie, pétstodkie oraz wytrawne.
Ponadto dodawano do win réwniez sktadniki, ktore wptywaly na walory lecznicze tegoz trunku.
Ogodlnie wino uznawano za napdj dobrze wplywajacy na organizm i zdrowie cztowieka.

Nie dziwi wiec, ze w Geoponice rodzajom oinos i jego produkeji, dogladaniu i konserwacji
poswiecono tak wiele atencji i uwagi. Nie dziwi tez, ze w encyklopedii nie zabraklo receptur
na przyrzadzanie win leczniczych, po ktére od dawien dawna z checia siegano. Wszelako widziano
w nich nade wszystko srodek leczniczy i antidotum na rozmaite schorzenia. Nalezy podkreli¢, ze
zgodnie z encyklopedycznym duchem i przestaniem tegoz dziela nie bez powodu odnajdujemy
w nim wytyczne na wypadek nadmiernego spozycia winnego trunku i zatraty umiaru w jego
kosztowaniu i piciu. Oinos bowiem wymaga nie tylko nalezytej troski i przygotowan, ale i czerpania
zen stosownego uzytku.

REFERENCES

Amato, Eugenio. 2006. Constantino Porfirogenito ha realmente contribuito alla redazione dei
Geoponica? In Gottinger Forum fiir Altertumswissenschaft 9, 1-6.

¢ Poréwnaj przepis Kolumelli (1991, XII, 41) na najlepsze wino zaprawione miodem.

17 Zob.: Dalby 2003, 350-351.
8 Zob.: Dalby 2010, 85-92; Leszka, Wolinska 2011, s. 565.

| 74 | ese KONSTANTINOVE LISTY 17/2 (2024), pp. 67 - 75



WINO W BIZANTYNSKIE] ENCYKLOPEDII ROLNICZEJ PT. GEOPONIKA

Apicjusz. 2012. O sztuce kulinarnej. Ksigg dziesie¢. Mikolajczyk, Ireneusz - Wyszomirski,
Stawomir (transs.). Torun.

Arystoteles. 1980. Zagadnienia przyrodnicze. Regner, Leopold (trans.). Warszawa.

Atenajos. 2010. Uczta medrcow. Bartol, Krystyna - Danielewicz, Jerzy (transs.). Poznan.

Carrara, Angelo Alves. 2006. Geoponica and Nabatean Agriculture: A new approach into their
sources and authorship in Arabic Sciences and Philosophy 16/01, 103-132.

Dalby, Andrew. 2003. Food in the Ancient World from A to Z. London - New York.

Dalby, Andrew. 2010. Tastes of Byzantium: the Cuisine of a Legendary Empire. London.

Geoponica. 2011. Geoponica. Farm Work: a Modern Translation of the Roman and Byzantine
Farming Handbook. Dalby, Andrew (trans.). Totnes.

Geoponika. 2012. Bassus, Kassianus. Geoponika. Bizantynska encyklopedia rolnicza. Mikotajczyk,
Ireneusz (ed. et trans.) Torun.

Kolumella, Lucjusz Juliusz Moderatus. 1991. O rolnictwie. Mikolajczyk, Ireneusz (trans.). Torun.

Laurenti, Renato. 1987. Aristotele. I frammenti dei Dialoghi. Vol. I-II. Napoli.

Leszka, Mirostaw Jerzy — Wolitiska, Teresa. 2011. Konstantynopol. Nowy Rzym. Miasto i ludzie
w okresie wczesnobizantynskim. Warszawa.

Mikotajczyk, Ireneusz. 2012. Wstep. In Bassus Kassianus. Geoponika. Bizantynska encyklopedia
rolnicza. Mikolajczyk, Ireneusz (ed. et trans.). Torun, 7-45.

Palladiusz. 1999. Traktat o rolnictwie. Mikolajczyk, Ireneusz (trans.). Torun.

Simonovié, Zoran. 2016. TeormoHuka — [emo aHOHMMHOTO pemakTopa [Geoponica — the work of
anonymous editor]. In 36opunx Matnie cprcke 3a gpyiurseHe Hayke [Proceedings of Matica
Srpska for Social Sciences]. Vol. 159-160, 797-813.

Zanatta, Marcello. 2008. Aristotele. I Dialoghi. Milano.

Prof. AJP Magdalena Jaworska, Ph.D
The Jacob of Paradies Academy
Department of Humanities

Chopina 52

66-400 Gorzow Wielkopolski
Poland

margda@yahoo.com

ORCID ID: 0000-0002-7423-2395

CONSTANTINE’S LETTERS 17/2 (2024), pp. 67 - 75 e | 75 |



KUPUNO-METOANEBCKN KOHTEKCTU HA PA3HOITIACUETO
3A YINOTPEBATA HA POAHWU E3ULIA B NATYPTUATA.
EAOVNH CIOXKET OT PEJIUTUO3HATA MNMOJIEMUKA
MEXAY NMPOTECTAHTUTE N PUMCKUTE KATOJTMLIA
B XKEYTTOCMOJIUTA MPE3 XVI - XVIII BEK

Cyrillo-Methodian Contexts of Disagreement About the Use of Native
Languages in Liturgy. A Story From the Religious Controversy Between
Protestants and Roman Catholics in the Polish-Lithuanian Commonwealth
in the 16th - 18th Centuries

Jan Stradomski

DOI: 10.17846/CL.2024.17.2.76-85

Abstract: STRADOMSK], Jan. Cyrillo-Methodian Contexts of Disagreement About the Use
of Native Languages in Liturgy. A Story From the Religious Controversy Between Protestants
and Roman Catholics in the Polish-Lithuanian Commonwealth in the 16th — 18th Centuries.
During the Counter-Reformation period in the Polish-Lithuanian Commonwealth, there
were lively disputes between adherents of different Christian denominations. These resulted
in numerous works of religious polemics, which covered various themes from the history
of the Slavs, including the processes of Christianisation and the origins of writing. In books
devoted to the polemics between the Roman Catholic Church and the Orthodox Church in
Poland in the 16th - 18th centuries, the topic of Saints Cyril and Methodius and the use of
the native language in liturgy by some Slavs often appears. This article is an attempt to see
whether this theme also appears in the polemical works of Roman Catholic and Protestant
writers and how it is commented on. The author’s findings show that, unlike disputes with
Orthodox Christians, the theme of the activity of Saints Cyril and Methodius is almost absent
from polemics between Protestants and Roman Catholics (and vice versa).

Keywords: religious polemics, old book prints, Protestants in the Polish-Lithuanian
Commonwealth, Saints Cyril and Methodius, Slavic liturgical language

BB Bpemero Ha KoHTppedopmanus (cpex. XVI - cpex. XVIII B.) B HOICKO-ITUTOBCKATa
nbpxaBa (JKeunmocmonura) e 611a mpoBefjeHa MHOTO HACW/ICTBEHA PEIMIMO3HO-IOMUTUYECKA
6opba MexXmy IpefcTaBUTeNMTe Ha IpeobmajiaBama PrMokarommyecka I'bpPKBa M APYTUTE
PeTUTUM U BEPOM3IIOBEAHNUA — IIPOTECTAaHTU (OT Pa3IMIHUTE YUeHUs), IPABOCIABHU, eBPeU
U apMeHINU. B cefcTBue Ha TOBa B PBKONMCEH U II€YaTeH BUJ ca Ce HOSABVIM MHOTOODOITHY
MOIEMUYHM CBYMHEHMA C JOTMATUYeCKa, I'bPKOBHO-MCTOPUYECK], TTOTUTUIECKO-eKIecHaaHa
U 0OIlecTBEeHO-HPaBCTBEHA TeMaTyKa. Hes3aBMCMMO OT eTHMYecKaTa WIM PeIUTMO3HATa
IPUMHA/UIOSKHOCT HAa YYaCTHMLMTE B Tasy J[UCKYCUA, BBB IIOBEYETO OT IIPOU3BEfIeHMUATA
BIDKJaMe Iof00€eH TUII TpobrIeMaTKa, OTHACAILIA ce KbM BBIPOCHUTE, CBbP3aHNU C UCTOPUATA
u opraHmsanuaATa Ha I[bpKBaTa, MO3ULMATA HA IANaTa, MOKPBCTBAHETO HA E€BPOIEICKUTE
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HApOAY, pasandusaTa B GOTOCTY)XEHMEeTO, IbPKOBHATA IIPAKTUKA, IIOYNTTA KBM CBETIUTE
u aypecara u rnp. KaTo cIokeT 0T TO3M LIMPOK perepToap Ha mpobreMaTnKara MoXKe a HaMepuM
pasmpbCcHAaTa Ha pasaM4HM Mecta mHQpopmanus 3a cBerute 6pars Kupmwn n Meronnmii, 3a
TAXHATA MUCUA BBbB Bennka MopaBusa u Opyrure CTpaHM, a CBIIO TakKa U 3a eIoXajHaTa UM
mpeBofiadecka u mureparypHa gertnoct (Naumow 1999; Naumow 2000; Stradomski 2003, 94-
125, 129-131; Stradomski 2007, 709-720; Stradomski 2018).

ITpeny HIKOIKO TORMHM 3allOYHAXMe fIa THPCUM 1 ChOMpaMe TO3M M3BOPOB Marepuas
OT IIOJICKM, PYCKM M JIATMHCKM CTapOIleYaTHU KHWIMW, M3JAaBAaHU U 4YeTeH)M Ha TepUTOpUATA
Ha JKeunocnonnra ot Havanoto Ha XVI o kbm kpast Ha XVIII Bex. Ilenta Hu 6ere 1a ce cpbepat
Ha e[JHO MACTO ) Ja ce U3C/efBaT Te3n PparMeHT! U M3Ka3BaHNA, 3a Ja ce OTTOBOPMU II0 TO3M
HA4MH Ha C/IEAHUTE BBIPOCK: KAaKBO e OM/IO M3BECTHO 3a CB.CB. Kupun u MeToamnit u TAXHOTO
Jie7Io B TIOJICKO-JIMTOBCKATAa ABPXKaBa I KaK e pe3oHMpana nHPOpMaLnusaTa B UCTOPUIECKATA,
peMIMosHaTa M IIOJIeMUYHATa JIMTepaTypa B Te3M BAXKHU M MSKIIOUUTETHO CIOXKHIU
BpeMeHa. IIperyegaHuAT ToraBa MaTepuasl, CBbpP3aH IPeJVMHO ¢ MCTOPUYECKaTa MICMEHOCT
U PeIUTHO3HO-NIONIEMIYHMA CIIOP MEXIY PUMCKUTE KAaTOMNIM, YHMATUTE U IIPABOCTABHUTE,
e obpaboTen 1 n3ganeH ¢ komeHTapy mpe3 2013 1. B efuH cOOpHUK 3a cBeTuTe Opats Kupun
n Mertomgmit (Cyryl i Metody 2013) u geceT TOEMHM IO-KBCHO HOI'BJIHEH OT €fHA CTATUA
B cmmcaHuero ,Kupuno-Meroanesckn crygun® (Stradomski 2023). T'bit KaTo M3FUPBAHUATA
3a IIOJICKO-PyCKaTa PeIMTMO3Ha II0JIeMUKa TOraBa ce OKa3axa He caMO MHTepPEeCHU, HO U I0CTa
IUIOJOTBOPHY, pelIMXMe Aa IPONB/DKUM U3CTIESBAHMATA HM, KaTO TPBrHeM obade B Apyra
IIOCOKA, KbM IIPOTECTAHTCKATa ¥ aHTUIIPOTECTAHTCKATa KHIDKOBHOCT OT CBINVIAT IEPHOT,.

3a1e/iTa Ha TO3M M3CTeiBaHe MpoBepuxMe Haz 150 craponedaray KHury ot cpef. XVI-XVIII B.
M3[IaJieH Ha IOJICKM VI JIATMHCKY e3VK, CBbP3aHU C PEIUTYO3HYA U IPayKIaHCKO- IO TIIeCKILA
CIIop MeXJy HmporecTaHTuTe 1 Karomuiure B JKeunocnonura'. Tasu focra obmmpaa mog6opka
Ha M3JAHUATA [I0 PEIIMIMO3HA, €K3eTeTUYHA, IIPOIIOBEHIYECKA Y IIPeM BCUYKO MOTeMUYHA
JMTepaTypa, € IIpefcTaBUTeNTHA C OITIef, Ha TeMaTMkaTa M aBropure. OvakBaxme, d4e Ha
MeCTaTa, B KOUTO AMCKYCUATA Ce OTHACA KbM XPUCTUAHM3ALNATA HA eBPOIEVCKUTe HapO[u
(BKJIIOUUTETHO 1 CIABSIHUTE), AOCOIOTHIISI aBTOPUTET Ha IIAIIaTa, KY/ITa Ha CBETLUTE U CBETHUTE
MOLIM U TIPeRn BCUYKO CIIOPOBeTe 3a 6ubieiickuTe IpeBoan 1 60rocmyxeHnero Ha (Ha)pogeH
eslK, Ille HaMepUM HsKaKBa MH(opMarst wi moHe Hamek 3a Kupun u Metopuit 1 TAXHOTO
meno”. Tosu mbr obade mpoBepKara HU ce OKasa TBbpAe pasodaposaga. Cren ABATOTPAiiHN

OcBeH MHOTOOPOITHY COMPKY OT HayYHU U My3eiitHu 6ubmorexy B IToma, 3a Ije/1Ta M3MOI3BaXMe CBII0
TaKa pas/MYHM JUTUTATHN KOJIEKIMI C OTBOPEH JOCTDII, OT KOUTO Hali-IIPeICTaBUTE/THA € COMPKaTa Ha
Hapopnata 6ubnnoreka BbB Bapirasa (www.polona.pl) 1 aconmaiusaTa Ha Ibp)KaBHUTE 1 I{bPKOBHITE
6ubmmotexu ot ITomua (www.fbe.pionier.net.pl).

®urypute Ha CBeTHUTe COMYHCKM OpaTs ChINO TaKa ca OVIM CYTHO M3THKBAHMU B IIMCMEHU U3TOYHULIU
OT 30para Ha CJI0BAIIKOTO HApOJHO Bb3paxkjaHe. Tyk obaue Ha IIpefieH IUIAH M3/IU3aT He TONKOBA
KOHTEKCTHUTe Ha KOH(EeCHOHATHNUTE HeChIachsA (KaTo apryMeHT B IIOIKpeIla MM IIPOTUB I'bPKOBHATA
YHMA), KOJIKOTO KYITYPHOTO 3Ha4YeHHe Ha CIABAHCKMA e3MK (I'bpPBOHAYATHO BETMKOMOPABCKUAT
JVaNeKT OT eroxa Ha CB.cB. Kumpwa u MeTopuif, O-KbCHO MECTHU [JVIaIeKTaTHY Pa3HOBVMIHOCTM)
KaTo OCHOBA 3a KOAMQUKAIA Ha CTIOBALIKNA e3MK U OTIIPABHA IJIeffHA TOYKA 3a MOJIe/ Ha JINTeparypa,
KYITYPa, a CBIIIO TaKa ¥ YyBCTBOTO 33 HAIMOHA/THA CAMOMIEHTUYHOCT Ha CJIOBALIKMA Hapoy (BX. Bagin
1993; Lacko 2011; Zetiuch 2023). 3a eHmemMuyHa Bpb3Ka Ha CIOBAIIKaTa KyATypa ¢ TPajMI[MUTE
Ha BEIMKOMODABCKAaTa MMCUSA CBUJETEJICTBAT HE CaMO MeCTHNUTe IIaMeTHMIM Ha KUPWICKaTa
IJICMEHOCT, CBBP3aHM HeIOCPEICTBEHO C OOII MOJIeNl Ha BU3AHTUIICKO-CIaBAHCKATa IuTepaTypa (BxK.
Zenuch - Vasil, 2003; Zetiuch 2015; Zetiuch — Belyakova — Naidenova - Zubko - Marin¢ak, 2018), Ho
1 60TOCITY)KeOHN Y UCTOPYUKO-PEIUTMO3HY M3BOPY OT 3alafieH (JTATMHCKM) THI IIMCMEeHOCT (BX. Vraga$
2013, 58-61; Zubko 2014, 35-53; Zefiuch — Zubko, 2021).
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U3AMPBAHNUA YCTAHOBUXMe, Ye CIOKeTHT B TO3M TUII M3[JaHUA Ha IIPAKTIKA He ChIecTByBa’. bes
fla CMe IpeKaIeHO KaTeTrOPUYHY B MOMEHTa, HO OuXMe MCKaIu fa 00bpHEM BHUMaHIE Ha Tasy
JepTa, KOSITO CTaBa eJH OT/IMYaBal Oeser 3a To3u Tul nureparypa B [lomura. Ot npoBepeHus
3acera M3BOPOB MaTepyaj HaMepuxXMe CaMo fIBa KpaTKu (parMeHTta, B KOUTO OTKPUTO Ce
crioMeHaBaT uMeHara Ha Kupnn n Mertopuit.

ITppBuAT YeTeM B efHa TBOpOa Ha itesyura Maprun Jlamya (1551 - 1615), ¢bc 3armaBue
»Ouma 3a OrIefasoTo Ha XPUCTISIHCKOTO 6orocyxene B ITomma...“, KOsTO e ImpsiK OTTOBOP
Ha ¥3[ajieHa Ipe3 cpiata 1594 roguna oT nporecranra lllumon Teopun Typroscku (1544 -
1608) 6pomypa ,,Ormenano Ha XPUCTUSHCKOTO 6Gorocmyxenme B Ilomura™. B TBOopbara cu
TypHOBCKM — MIPUBBP)KEHNK HA TOJICKaTa KIOHKA OT o6mHocTTa Ha uemku Oparsa (Slizinski
1957, 52-64; Gmiterek 1976), cuIHO mofuepTaBa MHEHIETO, Y€ ,HEOIIOPOYEHA OT MAIICKM HaMecu
U THIKYBAHU, CTapaTa XPUCTIUSIHCKA Bsipa B Iosia e 611a IpOIOBsIIBaHA OT YEIIKY eIICKOIL
cB. Boituex-Ananbept (Turnowski 1594)°. B monemuden orrosop Ha Maprus Jlamrd ce mosiBsiat
Hamenure 3a ¢urypure Ha ConyHCKuTe OpaTsi, ob6ade caMo KaTo KOHTEKCT VTN [JOI'bIHUTETHA
nHpopMaLMs KbM efUH pas3lIMpeH KOMEHTap 3a CBHOMTUATA, OTHACAIIM Ce KBM HAYaI0TO

ToBa e ciayvall JOHAKBAE MONOOEH Ha peLeNIMATa B IOJICKO-PyCKaTa MCTOPMYECKa, MOJeMUYHA
U peIUIMo3Ha JMTepaTypa Ha IIbPKOBHMTe yHmMM B 3akapmarcka Pyc — Yxkropopcka (1646 r.),
MykadeBcka (1664 1.) 1 Mapmapcka (1713). OxkasBa ce, 4e B mepuopa oT kpas Ha XVI no cpemata
Ha XVIII B. B penmuruosHa mmreparypa B sKe4IoCcnonmTa pelurno3Hy M eTHUYECKM BhIIPOCH, OTHACAIIN
ce JIo 3eMMTe, PAsIONIOXKEHN OT IorosalajjHara CcTpaHa Ha KapmaTure ocTaBaT IpakTumdeckm 6es
komeHTap. Bx. Stradomski 2020, 25-30.

Marcin Laszcz, Okulary na Zwierciadlo nabozenistwa chrzesciariskiego w Polszcze. Poczgwszy od przystania
Polakéw na wiarg chrzescijariskg az do terazniejszego roku 1594. Krakéw 1594. Broporo uspanue —
Krakow 1597 u Tpetoro, ¢ mpomeHeHo 3ariasue: Okulary wtore na ciemne i slepe oczy ministrow... (1605,
6e3 nHpoOpManMA 3a MACTO Ha oTnevyarBaHe). Bx. Estreicher 1906, 104-106; cps. Cyryl i Metody 2013,
196-198.

Szymon (Bogumil) Teofil Turnowski, Zwierciadlo nabozeristwa chrzesciariskiego w Polszcze, poczgwszy
od przystania Polakow na wiarg krzesciariskg az do teraZniejszego roku 1590, Wilno 1594. Cnepsamiyre
nspans: Krakow 1597 u — 6e3 nndopmanys 3a Msactoto — 1604, 1639 (u3f. cbMHNUTENHO). TypHOBCKM
€ aBTOp 1 Ha Jpyra 6polypa-oTroBop B criopa ¢ Maprus Jlamy, cbe 3arnasue Jasne oko prawdy |...]
z obrong a z odpowiedzig na okulary ciemne a omylne przez X. Marcina Tworzydla w Wilnie wydane.
ENVHCTBEHMAT M3BECTEH JHEC eK3eMIUIAP Ha CHhUMHEHMETO e TO/IBBP3aH 3aeffHO C BTOPOTO M3JJaHNe
Ha Zwierciadlo nabozeristwa n ce cpxpaHssa B bubmmorexa Ha ITAH B rp. Kypuuk (ITomma). Bx.
https://platforma.bk.pan.pl/en/search_results/2488922q%5Bq%5D=Turnowski. 3a gpyr ekseMmap
or bubmuorexaTa Ha kHA3eTe KpacuHcky BbB BapmraBa cboOIjaBa NpoYyTHAT HOICKM 6uOmorpad
Kapon Ectpaiixep B cBosiTa MHOroTOMHa Bubnuoepagus. Estreicher 1936, 396-400. To3u exseMmiap
3a ChKasleHue e Bede 3ary0eH 110 BpeMeTo Ha Bropara cBeTOBHa BOJIHa, KoraTo (25 okToMBpy 1944 r.)
6ubmoTeKara e 6¥1a HAPOYHO ONOXKAPEHA OT HEMIIUTE.

BCBITHOCT BepOATHO CTaBa AyMa 3a IHPEAroBOp KbM TBOpOaTa, HANMCaH OT IIPONOBEJHMKA
Ha IPOTECTAHTCKUAT c6op B rp. Bupxa, cemennka Auapeit XimoHcroBckn (Andrzej Chrzastowski,
oK. 1550 — mpenn 1632), KoiiTo IpefN3BUKBA IIOIEMIYHO BblIHeHue Ha M. Jlamy. B yBoza yetem: ,,Nas
[1.e. gvexure] §. Wojciech uczyl. My od jego nauki nie odstagpiemy. Wy nas z ojczystych dobr potwarzami
swemi wyzué chcecie. My$my sa prawdziwemi dziedzicami wiary $wietego Wojciecha. Wyscie od nas
wyszli nie my od was. [...] Bo i najprostrzy czlowiek przyjdzie do tych czaséw, w ktdre §. Wojciech
Ewangeliag opowiadal, obaczymy natychmiast, jaka si¢ zstala w samym papiestwie réznoé¢, tak iz kazdy
rzecze: abo w terazniejszym papiestwie niemasz dawnego chrze$cijanstwa, bo jedno drugie pozarto, abo
samo w sobie papiestwo bedac rozdwojone z réznych wiar jako plaszcz zebraczy z réznych platow jest
zlatane. fol. 4-4v (B 1s10TO M3aHMe MUCTOBETE ca 6e3 HOMepa). B ocHOBHMA TeKcT Ha ,,Ormenanoro’,
3a NMOKPBCTBaHeTO Ha Ilommra oT ,6paraTa Yexu“ M MABaHETO Ha cB. BoiiTex ce mmiue caMo KpaTka
nHdpopMarys, mo-ckopo ucropuorpadcka (fol. 7-7v).
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Ha yTBbpXK/laBaHeTO Ha XPUCTIUAHCKaTa BApa B [Tommra n Yexua (Laszcz 1594, 14, 46)7. 3a npyrus
IIpUMep 1e KaXKeM CJIefi MaJIKo.

ToBa mpembryaBaHe Ha MMeHaTa U fenoro Ha Kupmn u Mertopuit e TBbpfe M3HEHa/[BalIlo,
IIOHEe)Ke aBTOPUTE, CBBP3aHM C IIPOTECTAHTCKO-KaToMMYecKaTa noneMnka B yKedmocmonnra ce
OIIMIPAT M UTHUPAT Ha IIPAKTHUKA CHIINTE KBCHOCPEFHOBEKOBHM, PEHECAHCOBH 1 PAHHOOAPOKOBI
XPOHMKM, I'bPKOBHM KHUTU M PENUTMO3HO-UCTOPUYECKM CBYMHEHUA, B KOUTO Ce MOABABAT
flocTa pasHooOpasHy nHpopMaryu 3a Cerute 6paraA. JIIOOOIMTHO € M TOBA, Ye MPaBUIOTO
B U 3a aBTOPUTE, KOUTO TOYTH IIapajeIHO BOJAT CIOP C NMPaBOCIABHUTE PYCMHU U TaM,
B CBONMTE IIOJIEMUYHM CBHYMHEHNs C MPAaBOCIABHATA IIBPKBA, T€ OXOTHO Ce OOpPBIAT KBM
Kupnuno-Meropuesure mnpumepu u aprymeHtn®. B aHTumporectaHTcKuTe TBOpOM 0bade
CBIUIMAT CIKET He Ce IIOSABABA, BBIIPEKU Ye € MMA/IO 3a TOBa MHOTO IIOAXONALIY MOMEHTI .
Ourie oBede — M3IIEX/A JaXKe HAa MeCTa CsAKAII TO3M HApaTUB e HapoyHo usbsarsan. Tpsa6sa fa
IIPUIIOMHIM, Ye olie rpe3 1558 1., monckmAT kapauHan CTanncnas Xocuii — efHa BUAHA INIHOCT
U3MEXy OTL{UTe, yIacTBamy B TpeHTCKMs cbOOp — B CBONTE MUCMA, Ch3JaeHN THKMO IPOTHUB

7 ,[Wiara Czeska] Pytam cig¢ [t.e. Szymon T. Turnowski], kto one Polaki nasze na wiare nawracal? kto ich
uczyl? kto Ewangelig przepowiadal? wejzrzy w Zwierciadlo co tam Symon pisze?

Za Powodem, powiada, a przyczyng Czechow braciej swych. Tak jest, za powodem Czechéw. Ale pytam
cig: Czechowie na on czas jaka wiare mieli? jaka Ewangelia wzieli? Tak powiadaja Kroniki: od papieza
Mikotaja Pierwszego, byli postani $w. Cyryllus i Metodiusz, ktorzy ksigze czeskie Boryworium ochrzcili,
a pierwszego biskupa dal Czechom, papiez Jan Dziewiaty, Dothmarum, na ktérego miejsce nastapit
$w. Wojciech. Widzisz, ze papiescy ksieza i Czechy nawrdcili, i od papiezow z Ewangelig postani? Widzisz
ty, a przecies Slepy. [Laszcz 1594, c. 14 (B us10TO M3AaHMe CTPAHNUIIMTE Ca MTArMHAINA)].
IIpencraBuTeNieH B TOBa OTHOLIEHNe e ite3ynTsbT IIboTp Ckapra, KOWTO e aBTOp Ha pefylia TBOpOU
IPOTVB IPOTECTAHTM U IPABOCTABHM. B HEroBUTe MONEMUYHM U IPOIOBEJHUYECKN CBYMHEHMUA
¢durypure Ha c. Kupnn 1 MeTonuit HaMupame caMo B M3JJaHUATA IPOTHB IIPABOCTaBHUTE PYCUHY OT
XKeunocnonura (Bxx. Naumow 2002, 32-34,39; Stradomski 2018, 160-161). [Ipyr mpumep e IpodyTHAT
HOJICKM MCTOPUK 1 emmckon — Maprtun Kpomep (1512 — 1589), kpM uumro tBOop6U De origine et
rebus gestis Polonorum (Bazylea 1555, 1558, 1568, 1589) u Polonia sive de situ, populis, moribus,
magistratibus et republica regni Polonici libri duo (Kolonia 1577, 1578) ce 06pbIijat 3a mpuMepu ropeye
OT aHTMIIPABOCAaBHUTE momeMuyHyu mucarenmn ot 2 noin. XVI-XVIII sek (Bx. Cyryl i Metody 2013,
191, 193, 206, 208-209, 211-212, 219, 223, 254). Chmuar Kpomep obaye, B AHTUIIPOTECTAHTCKUTE
cn cpumHenus Karo Czego sig chrzescijariski czlowiek dzierzeé ma... (Krakéw 1552), O Kosciele Bozym
albo Krystusowym: mnicha z dworzaninem rozmowa trzecia (Krakéw 1553), O nauce Kosciola swigtego:
dworzanina z mnichem rozmowa czwarta i ostateczna (Krakow 1554), Catecheses to jest napominania
i nauki kozdemu czlowiekowi krzesciaskiemu [...] barzo potrzebne (Krakéw 1570) HUTO ¢ efHa fyma
He CIIoMeHaBa cB. ¢B. Kupun u Mertoauit. AHa/IOIMYHY OpYMepPY MOXKeM Jla IIOCOYMM B JIMTepaTypHa
meitHocT Ha benenmkr Xepbect (Benedykt Herbest), Mukomait Ymxosckn (Mikotaj Cichowski),
Cranucnas Oxexosckn (Stanistaw Orzechowski) u fip.

IITe MOCOYMM TYK e[IMH IPMMep B KOJTO Ce BIDK/Ia O4eBM/{HA TEKCTOBA ITOJIIOKKA OT TATMHCKUTE U3BOPYU
3a cB. Kupui, chumTe oT KOUTO ca GMIIM 3aMMCTBAIM aBTOPUTE Ha ,,IIOJICKITE XPOHUKM, HO ¥ K'BJIETO
JIMYHOCTTA Ha cB. Kupni ce ciomeHaBa oTkputo: ,Niech tedy kazdy narod swoim jezykiem Pana Boga
chwali, i wszelki jezyk wyznawa, iz Jezus Krystus jest Panem, ku chwale Boga Ojca. To Grek po grecku,
Lacinnik po lacinie, Polak po polsku niechaj odprawuje. Bo¢ i dlatego Duch $w. W rozmaitosci jezykow
zstapil na Apostoly, aby tez kazdy naréd wlasnym jezykiem wyuczyli si¢ zna¢ i chwali¢ Pana Boga
wszechmogacego. A Dawid w ostatnim psalmie tak do tego napomina, méwiac: Omnis spirytus laudet
Domini. Wszelki duch niech chwali Pana. A czytamy w Kronikach Polskich, iz gdy tam chciano wyrzuci¢
z koscioldw $piewanie jezykiem wlasnym, tedy glos byl na powietrzu styszan: Wszelki duch niech chwali
Pana: przedsie to onemu co w Rzymie panu [1.e. pumcku mana] K'woli uczyniono, iz Polakom uzywanie
wlasnego jezyka z ko$ciola nie wiedzie¢ dlaczego byto ukradziono® (Katechizm 1600, fol.115v-116).
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IIPOTECTAHTCKUTE [BIDKeHMA B [lomma'®, oTKpUTO e Imocodysas KaTo MpyUMep MUCHOHEPCKOTO
meno Ha CBetnte 6pars (Naumow 2002, 30-32; Stradomski 2018, 159-161). Kuurure na Xocnit
ca 6111 MHOTO M3BECTHH, U3[aBaH/ B MHOTOOPOEH TUPAK Ha JTATHHCKM 1 oKy e3uk (Hosius
1557; Hosius 1558a; Hosius 1558b; [Hozjusz] 1562'"; Hosius 1584) ¥ cbOTBETHO YeTeHU He CaMO
OT PUMOKATOINYECKOTO TYXOBEHCTBO B Ilora, HO U — TIOHe YaCcTIYHO — OT IIPOTECTAHTCKOTO.
VHTepecHO e, 4e peMIMO3HNTE IMCATeM M IOJeMUCTY He ca TPBrHAIM B Ta3y mocoka. He
e JIeCHO Jja ce OTTOBOPM Ha BBIIPOCa 3alll0 e Taka. B IuTepaTypHUTe OTeMUYHN IPOU3BeIeHI
NIPOTUB €BpeuTe, apMeHnuTe 1 MrocilonManuTe or XVI — XVII Bek Tasy TeMa CbIIO Taka He ce
HOsIBSIBA, HO TOBA He HI M3HEHA[Ba, IIOHEXe He s OYaKBaMe TaM IO jmica Ha ¢akrorpadcku
U KOHTEKCTYa/THI BP'b3KIL

Tbpceiiku Bb3MOXXHO 06sICHEHNe Ha Ta3! 3arafKa ce HaJIOXN ja 00bpHeM BHIMAHIE Ha eIH
BBIPOC, KOMTO € 4eCTO 3aCTBIIBAH B IIPOTECTAHTCKITE IIOCTY/IATU 3a IIbPKOBHATa pedopMa —
IIPaBOTO Ja Ce IpeBeXza U Aa ce deTe bubmisara Ha (Ha)pOZHUTE e3ULHM, CHOTBETHO U Ja Ce
U3BBPIIBA HOTOCTyXKeHMe 110 ChINVs Had4MH. TyK HsIMa [ja HU MHTEPeCyBa YMCTO GOTOCTOBCKU
KOHTEKCT Ha CIIOPOBETe 32 TOYHISI M/IM He IIPEBOJ, Ha ChOTBETHNU OMO/IeNCKI MeCTa, OTHACSIIN
ce KbM JIOIMaTuyeckmurte HecbInmacys 3a CseraTa Tpomia, ChbIIECTBOTO Ha eBXAPUCTUITHUTE
x1516 U BUHO, 3HaveHneTo Ha nmeTo Ilernp (Kedac) Ha amocrona, ThIKYBaHETO Ha 3BAHIETO
MY ,,BbpxoBeH 1 mp. [To-uHTepecHN 3a HAC B C/Iy4ast Ca MCTOPUYECKIUTE IIPYMEPY U APTYMEHTI,
CBIIPOBOXKMIAIY TO3M CIKET, B KOWTO HaMMpaMe C/Iedy OT KUPUIO-METONVMEBCKU KOHTEKCT.
W Ttaka cTurame o BTOpUA IPUMEP, 32 KOWITO HAMEKHAXMe Ipey MajKo. B efHa mpoTecTaHTCKa
TBOp6a 0T Kpast Ha XVI Bex Ha kanBuuucra Kummrod Kpanucku (1556 - 1618)*2 ca mpusefeHn
nHpOpManMy 3a HOBUKBaHe npe3 1394 .’ or monckma kpan Brmapgucnas fremo Ha demrku
6enenukruniy ot Ilpara, kouto B egyH maHactup no mme CB. Kpber, B kBapran Kiemax
B Kpakos, ca 6umn usBbpLIBaIN ,f0 CKOPO IUTYPIMATa Ha CIABSIHCKM e3MK. ChIIO Taka ce
CIIOMeHaBa 1 3a IMOJICKaTa Kpammua SIpBura, skeHata Ha freno, KosTo e mopbyuana bubmmsra
3a MPeBOJ, Ha MOJICKNU e3UK, KaTo s 4yeTsaa nocie BcekupHeBHo (Krainski 1599, 69-70)". IIBere
CHOOIEHIST IIPOU3XOXK/AAT OT XPOHMKaTa Ha Maptun Bbuenckin'®, HO Te ca USBECTHU I OT HO-CTap
usBop — Annales seu Cronice incliti Regni Poloniae na mpouaytust moncku uctopuorpad Su Iyromnt

Bsx. Opera omnia hactenus edita: in unum corpus collecta, ac nupperimc ab ipso auctore..., Venetiis: Apud
Dominicum Nicolinum 1573, f. 311.

IIpes 1562 r. B KpakoB e msnsAsma B MOJCKUA NPEBOJ, €HAa OT Hali-MHTEPECHUTE C OTHOUIEHME Ha
KUPUIO-METOMEBCKIs BBIIpoc TBop6bu Ha Xocmit — Dialogus de eo, num calicem laicis, et uxores
sacerdotibus permitti, et divina officia vulgari sub utraque specie, Dilingae 1558. Kuurara (6e3 nMeTo
Ha aBTOpa) e c'bC 3arnasue Ksiggi o Jasnym a Szczyrym Stowie Bozym u e oTnedarana B Kpakos mpes
1562 1. B KOHBOJI C IpyT TPAKTAT CPEILy M3BECTHNA ITOJICKY IIMCATEN Y Y9eH IPOTecTanT AHjpKkeit Opuy
Momxescku (Andrzej Frycz Modrzewski, 1503 — 1572).

Krainski, Krzysztof. 1599. Porzgdek nabozeistwa Kosciola powszechnego apostolskiego stowem Bozym
zbudowanego w Jezusie Chrystusie..., Torun (usgageno B Rakéw wm Krakow), sropo usp.: 1602
(6€e3 03HaYE€HO MSCTO Ha OTIIEYaTBaHE).

Ipemka B jaTaTa. BCBIIHOCT OCHOBABaHETO HA MAHACTHUPA Ce € ChCTOsIO Ipe3 1390 ropuHa.

»Zamkne Polakami naszymi, ci, jako wspomina Bielski, niedawno przestali jezykiem slowinskim,
na Kleparzu u §. Krzyza nabozenstwa odprawowa¢. Anoz i ona $wieta Pani Jadwiga Krélowa, jako prawa
ewangeliczka, kazala sobie Biblig przetozy¢ na polski jezyk, i ong ustawicznie czytala. A maz jej, Krdl
$wietej pamieci Jagietto Wiadystaw, wezwat z Czech do Krakowa ministrow, ktdrzy nie po lacinie, ale
jezykiem stowinskim naszym wyrozumny, nabozenstwo odprawowali, roku 1394” Krainski 1599, 69-70.
KpanHcky B TBOpOaTa cy IOcoYBa IucTOBeTe OT Bropo u3faHme (Kpaxos 1554) Ha Xponuxama
Ha M. Buencku (fol. 236). B mppBoTto mamanme (1551) u B Tpetoro (1564) MMa Cepro3HU pasandms
B PasIpefie/ieHNeTO Ha TeKCTOBYUA MaTepyasl, Taka de IIOCOYeHNTe MAcaKyl ca Ha CIefHNUTe MecTa: ed.
1551 = fol. 164v-165; ed. 1564 = fol.343.
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(1415 - 1480). Ha cpmnre nnpopmanun 6sxa obbppHany BHrMmanue Ilyumon TypHOBCKM'
u MapTus Jlamrg" B mojeMU4HNUA CIIOP, 3a KOWTO Bede ClIOMeHaxMe. Te3) apryMeHTH ca MMau
3a Ie71 ja Ce IIPUIIOMHI, Ue TIPeY TOAIHI € IMAJIO CTydan, KOraTo B IATMHCKATA IIbPKBa ca Ouin
U3IION3BaHU OMOMENiCKY M 6OTOCTy)KeOHM KHUIM Ha CIIaBAHCKM U NOJICKYM e3VK 6e3 HMKaKBa
CBIIPOTHBA OT CTPAHATA Ha PUMCKUTE JIN MOJICKNTe enyckomny. ToBa Ienre — Ka3Ba IO-HATaTBK
KpauHckn - 1a e Ipof’b/DKeHNe Ha eJHa MHOTO CTapa XpUCTUAHCKA IIPAaKTHKa, fa ce XBaau bora
Ha COOCTBeH — 3HAYM ,,HapOfeH" — e3uK. Taka ce ABIDKeNN, CIIOpEN HETo, IbPBUTE XPUCTIUSHIL,
IOpeay fa e 3alO0YHal TO3M OCOOEH e3MKOB eKCK/ITy3MBNM3BM B 3allafHaTa IbPKBA, KDBAETO
B Oubseiicku 1 6orocmyxebHn TeKCTOBe MpeobraaBa caMo JIATUHCKM e3MK. BenKomenHure
XUMHU 1 MOTIUTBY Ha cB. EpeM — 3abesrs13Ba mucaTessar — ca HAIMCAHYU HA POJTHUS MY CUPUIICKH
e3MK U HUKOIl HMKOTa He Ce € ChMHSIBAJ, Ye e CTAHA/IO TOBa CIopel 60XmeTo 61aroBojeHue.
IMogoben cnydait MMano — Ka3Ba KpamHCKM — M CBC CIABAHCKUTE KHUIK, IPEBETEHN OT
cB. Kupmi, kouro ogo6pun u 6marocnoBun gake camusat pumckust mana (Krainski 1599, 72-76).
Tosu Bropy Hamek 3a ¢B. Kupui e efBa egyH KpaTbK OUTAT Ha JIATUHCKY €3VK, IIPUBEMICH 110
Historia Bohemica na Enea CunBun (Iluxkomomunu, 1405 — 1464, ot 1458 karo mama IImit II)
M OCTaBa B TBOpOaTa Ha IpOTeCTaHTa 63 HUKAKBO PO b/DKEHIIE M JOI'BTHITEIEH KOMEHTap.
ITo-HaTaThK IOJIEMUKATa BBPBM KBM OOV M3KAa3BaHW 3a IPABOTO Ha MUPSIHUTE [a CIYILIAT
6oXKeCTBeHaTa IUTYPrust Ha pasbupaeMusi Ci, POfeH esuK, I fia ce MOJIAT Taka. HacToianBoTo
YTBBp)KIaBaHe OT KATONMIUTEe Ha IIPAKTUKATa [ja Ce M3IOJI3BA UyX[ 1M HepasbupaeM esmK
B JIMTYpruATa e BB3IpueTa OT pedopmMaTropuTe KaTo O4YeBUHA CHIPOTUBA Ha CMUCDHIA Ha
IletmeceTnumara, a orTaM 1 Ha boxkmara Bona (Krainski 1599, 78-80). ITomeMucrsbT KasBa, de
KaTO/IMYeCKNUTe TYXOBHULM (ITOBede OT KOUTO, CIOPEN HEro, IO pa3byupaT TATUHCKUS €31K)
HAapOYHO IO M3IIO/N3BAT, 3a JIa He CTAHAT ABHU IIpeJ MUPSAHNUTE TeXHNUTE I'PElIKY B JOKTPIMHATA
u cpamexxymBa HerpamotHocT (Krainski 1599, 81).

Tosu T 06BMHEHMSI KBM PUMOKATO/MNYECKATa IIbPKBa Ca OV/IM HAMCTHHA CEPUO3HY, TaKa de
OTTOBOPBT OT CTpaHa Ha IPUBbP)KEHNIMTE Ha Ialara Ielle Aa e cuaeH. OIopHa TOYKa Ha TOBa
e efUH TPOCT CWIOrM3bM. IIOHeXXe CHOpPBT 3a IpeBOAuTe Ha Bubmusara u 6OrOCIy>KEHUETO
Ha pofeH e3uk e TpbrHal oT A Xyc (1369 - 1415) n gpyrute pedopmaropu (xaro IKoH
Yuxmud, Iu Kansun), a te ca Bede oduumanto o6BuHeHn oT PuM B epec, ToBa 03HavaBa, 4e
epeTHK — CIIopef KaTO/IMIecKO YYeHNe — CTaBa BCEKM, KOWTO M3MCKBA CAMOCTOATEITHO Jja Ce YeTe

»lenze Jagielo Wtadzistaw Krol z Jadwiga Krolows, a dziedziczka polska znacznie bogobojna Panig,
(ktora data sobie Biblig na polski jezyk przetozy¢, na ktdrej ustawicznie jako prawa Ewangeliczka czytata)
wezwal z Czech do Krakowa ksiezej, ktorzy nie po lacinie, ale stowienskim naszym wyrozumianym
jezykiem nabozenstwo sprawowali roku 1394. A niedawnych czaséw Mszg, abo sprawe Wieczerzy
Panskiej przestano po stowiensku §piewaé w Krakowie na Kleparzu u $wigtego Krzyza”. Turnowski 1594,
fol. 11v-12 (6e3 opurnHaaHa marnHaiys). B moneto e mocoyeH M3TOYHMKDBT Ha MHGopManysara: Bielski
1554, fol. 271.

»[Msza stowieniska] A co powiedacie, iz Jagietto mszg stowienskim jezykiem do Krakowa wprowadzit, c6z
to wam pomoze? I owszem to po nas, bo zna¢, ze pierwej msza byla taciiska w Polszcze niz stowienska,
bo wigcej niz we trzy sta lat stowienska byla msza po nawrdceniu Polakéw, a przed tym zawzdy msza
byta lacinska we wszystkich kosciotach, a ona¢ tylko w jednym kosciele: wszakze i Stowacy to czynili,
za pozwoleniem biskupéw rzymskich, od ktorych éw. Cyrillus i $w. Metodius to dla Stowakéw uprosili,
i dzi$ gdzie sa Stowacy, miewaja mszg stowieniskim jezykiem. I nie masz zadnej réznosci od tacinskiej tylko
w jezyku, takze transubstantiatia jest takze adoratio, jako i w tacinskiej. A ta msza stowienska zaczela sig
roku 900. w Czechach, chocia i tacinska tamze byta” [Laszcz 1594, c. 52, (6e3 opuruHaaHa marmHanms)].
»Dopiero lat 158 jako Czechowie kielicha dostali: nie mozesz tego zaprze¢, bo sam tak rachujesz. A przed
tym czasem poczawszy od $w. Wojciecha, jakoli Czechowie uzywali tego sacramentu? nie moze by¢
jedno pod jedng osobg. Tak §w. Wojciech podal, jak Apostotowie Czescy $§w. Cyrillus i Metodius nauczyli:
az po nich, podobno w 500 lat, napierwszy Hus poczal tym kielichem czgstowaé” [Laszcz 1594, c. 63].
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U a KoMeHTHpa 6ubeiickus tekct. Ho u He camo ToBa. Epecta My mzBa oT camara JeiHOCT
Ha YeTeHeTO U ThIKyBaHeTo Ha CBEIIeHOTO MICAHNe, aKO Ce M3BBPIIBA TOBA He Ha 6/1ar0CIOBEH
JIATMHCKY, HO IO ,CBMHUTETEH IPeBOf, HAa HAKAKBB pofeH e3uK. JlarmHckata Bymrara
U PUMCKOTO M3JIOKeHJe Ha CMUCD/IA Ha BoXXueTo cl0BO ca Bb3NpueMaHM KaTO eIMHCTBEHUAT
Ha4yyH, fa ce 3aIlasy IIpaBoBepye M II0 TO3M HAYMH fla Ce BbPBM KbM cHaceHme. VI Tyk Hue
HaMmpaMe KOHTEKCT, KOWTO MOXKe Ha HU OOsICHM, 3all0 KAaTOMMIecKaTa IMOTeMuKa 1u36srsa
cny4as ¢ Kupmr n Metonmit u Texante 61671e¥ICKy IPeBOAY B CIIOpa € IPOTECTAHTCKY JeMI.
OT ncropmyeckute U3BOpu (jake TaTMHOE3NIHN) Ce e 3Haeno fobpe, ye Kupuno-Meronnesute
KHUTH He caMo ca 6mmn ofoOpeHn OT mannTe 1 IpefafeHn 3a monsBane Ha cnaBsHute (Barlieva
2019, passim; Barlieva 2021, passim), HO 1 TOBa e CTaHa/IO IIOBeYe OT IIeT BeKa Ipeay Jia ca ce
TIOSIBMJIV ITbPBUTE POTECTAHTCKM 3ABN. [10 TO311 HAYMH MHMMaTa IPOTECTAHTCKA epec HIKAK He
e MO)KeJIa fla IIPOM3XO0XK/a (CaMo) OT YeTeHeTo Ha bubmusita Ha pofieH e31K. APryMeHTBT IIPOCTO
He e OII JIOTMYecKy, a CBINo Taka e 611 MHOTO Hey[oOeH 3a Tas) OCHOBHA MJiest 32 aTaKa CPeLry
mpoTectaHTHTe. [10 TO3U HAYMH CIOKETBT MU € 6T BHUMATETHO 3a00MKA/ISH, IN OTTOBOPBT
K'bM 3aKauKaTa — aKo ce II0ABABa — e O 06111 1 TakoHn4YeH. OueBuaHO durypure Ha COMyHCKNTE
6parts U TAXHOTO JIEJI0 KATO ISI/I0 Ca IMAJTU CITHO HAYepTaH KOH(peCcoHameH KOHTEKCT, KOTO T1
e CBbP3BaJl C IMHMATA Ha CIIOpa MeX/Y 3anafHo (PUMOKATOMNYeCKO) M M3TOYHO (IIPaBOCIABHO)
xprcTusiHcTBOo. OOBUHEHMATA B €PeC, OTIPABSIHY KbM IIPABOCIABHUTE PYCUHI, Ca CBBP3BAHU
[JIABHO C'hC IIBPKOBHATA CXM3Ma, KaTO Ca MMajIii OCHOBHOTO OOsICHEHME B IpeHeOperBaHe OT TAX
Ha [IPeTEHLIITe KbM BbPXOBHATA B/IACT HA PUMCKITE IIAMl, @ He ITO/I3BaHeTO Ha HOroCIyKeOH!
u 6uOIelicKM KHUTY HA APYT, OCBEH JIATMHCKWS, e3uK. Ho ocTarpum OT TO3M TUII MIUCTIEHE
HaMuMpaMe Ollle B IbPBOTO M3/JaHNe Ha I3BECTHATA [TOTIEMIIHO-ATIONIOTeTMIHA TBOP6a oT IIboTp
Ckapra ot 1577 1. ,3a eanHCcTBOTO Ha I]'bpKBaTa 107 BHPXOBEHCTBOTO Ha efiuH mactup (Skarga
1577). IIpovyTHAT MOJICKK Ie3yUT M3THKBA B Hesl, KaTO ,CEPUO3HA IIpedKa“ Ha CIACEeHMeTO,
He caMO TOBa, Ye IIPAaBOCTABHUTE PYCUHNU/PYTEHM Ca CXM3MATUIM, HO U TOBA, Ye M3BDbPIIBAT
6orocmyxenne Ha IbPKOBHOCTABsHCKH e3uk (Skarga 1577, 356-364). ToBa craHOBUIIEe Obade
CKOPO HM34Ye3Ba BCJIECTBUE HA CKIIOYEH I'bPKOBeH Horosop (yHu:a) B bpect JInTOBCKM Ipes
1596 r. YHmature ycmenm fa 3amasfAT IbPKOBHOCTABAHCKOTO CH 6orocny>1<eHme " KHUTU,
KOETO 03HAYABAJIO, Ue € OM/I0 JOCTATHYHO fla Ce MOAUMHAT Ha IallaTa, 3a /ja He TM CYUTa Bede
3a epeTuuM M cxmsMaTuiu. KaTommuecKo-yHMATCKO-IIpaBOC/IaBHATA IIOJIEMUKA B IIOBEYETO
ClIy4all ce e CbCpefjoTodaBasa OKOJIO VHTepIIpeTaluuTe Ha (akTa — IPUSHABAINM VWM HE
cB. Kupnn n MeTonmit puMcKus mama KaTo BbPXOBEH ITaCTUP, a He [Ja/y TeXHUTe OMOIeiicKu
npeBozy ca 6um kopekTHY Wy He (Naumow 1999). OT gpyra cTpaHa, IPOTECTAHTCKUATE aBTOPU
IPeAVMHO BBPBAT [0 CBIMsI IMOZO0P HA apTYMEHTH, KOMTO M3IIO/I3BAT B AHTMKATOMMYECKIUTE
TpaKTaTV TeXHUTe CBU3IOBENHUIM OT 3amagHata EBpora, a TaM MHTepeCchT KbM UCTOPKATA Ha
CTIaBSIHCKUTE Hapomu e 611 TBbpie MarbK. OcBeH ToBa peOpMaTOpuTe U KATOMUINTE CIIOPAT
B 0071acTTa Ha CBIUMSA MOJET Ha KyITypaTa U He TM 3aCsraT TONKOBA BBIIPOCUTE, CBBP3aHU
C MOKP'BCTBAHETO Ha HAPOJUTE, KAKTO € 61710 B TPaHMYHATA 30HA MEX/[y M3TOYHATA I 3allaiHATa
I'PPKBa, KBETO XUBESAT CIABSHCKUTE IieMeHa'. Moxke 61 110 TO3M IOBOJ, JOPU KOTaTo Ce

Hanpumep Epasm DInnunep (Erazm Gliczner, 1541 - 1603), aBropbT Ha KHurata Odpér na odpowiedz
kwestyj niektorych o Kosciele powszechnym i na ksigzki o mszach i jatmuznach za umarle wierne...,
Grodzisk 1579, korato criomMeHaBa 3a IOKPBCTBAHETO Ha pyckms KHA3 Bragumup (+1015), orbensaspa
caMo, Ye KHA3'BT ce e OU/I 0TKa3asl KaTerOPIYHO Ja IIpHeMe ,BsipaTa Ha Prmckara iyppksa“ (Rzymskiego
kosciola nabozenstwo) u ce e mOKpbCTMI cref cBarba ¢y ¢ AHa, AbliepsATa Ha BUSAHTUIICKMA
nMItepaTop. BB macaxa, KOITO e OCHOBaH HEChbMHEHO BBPXY MaTepuas OT CTAPOPYCKUTE JIETOINCH,
He ce TOBOPY 1300110 32 CTABSAHCKATA IMICMEHOCT VTN yYacTye B MOKPbCTBaHeTo Ha KueBcka Pyc Ha
CIaBAHCKM MIUCHOHepH 0T MopaBa, KOeTO e efIiH [OBTAPSILI Ce CIKET B MCTOPUYecKuTe TBOpOM Ha SIH
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roBOpM 32 CB. VlepoHnM, KaTo 3a MpovyT 1 aBTOpPUTETEH TTpeBojiad Ha bubnusra (3a Koroto He
caMo B ITOJICKaTa McTopuorpadust ce M3Ka3Ba MHEHIE, Ye € OWI CIaBSHIH) aBTOPUTE MBIIAT
3a ceeTute Kupnn u Metonmit®.

3a cBKajeHMe He yCIsIXMe fia IperiefaMe BCUYKM KHUTH, CBBP3AHU C MPOTECTAHTU3MA
B [Tomma ot XVI go XVIII Bek. He Bcuuky HU 651Xa GOCTBIIHY 110 OMO/IMOTEKUTE, a MHOTO OT TIX
IIPOCTO He Ca OL[eJIENN 0 THEC, HO TPOBEPUXMe He TI0-MaJIKO OT ITOJIOBMHATA M3LAHNUS OT TO3M TUI
(xato ce 06bpHAXMe 3a MHDOPMALIMS KBM KaTATO3MUTE U CIIPABOYHUIINTE). 3aTOBa C KonebaHue,
HO M3Ka3BaMe IPEeIBAPUTETHOTO CU MHEHNe, e B MPOTECTAHTCKATA M aHTUIIPOTECTAHTCKATA
mucmeHoct B JKeumocmonmra Kmpmno-MertomueBusat croker Ha mpaktmka nuicBa. e
OPOAB/DKMM M3AUPBAHMATA CU M3 APYTM M3BOPM OT TO3M IEPUOJ U IPobreMaryka, KakTo
U MpOy4YBaHMATA cu Ha To3u BbIpoc. llle uckame fga ce ybemuM faay HAUCTMHA € MPaBIIEH
M3BOJ'BT HU, WIU TOBA Oellle HAKAK'DB USK/IIOUNTETHO KyPIO3€H JIOLI KbCMeT Ha M3C/IefBada.
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Abstract: VIRSINSKA, Miriam. The Topic of Great Moravia and Its Impact on Shaping
Students’ Historical Consciousness at the Grammar School in Velkd Reviica. The study focuses
on the importance of teaching history at the first Slovak Evangelical Grammar School in
Velka Revuca. It analyses how its teachers, often active in national and political affairs,
used history teaching to strengthen Slovak national consciousness. The study underlines
that history education contributed to the formation of historical consciousness as well
as national awareness. One of the fundamental aims of history education is to develop
one’s own knowledge of the past, which each individual possesses to varying degrees. Special
emphasis was placed on the topic of Great Moravia, which was presented as a successful
period of Slovak history before the arrival of the Hungarians, emphasizing the antiquity
of the Slovak nation and its right to self-determination within the multi-ethnic Habsburg
Empire. The study shows how history education contributes to the formation of historical
consciousness and national identity and how the goals of the Slovak national movement
were fulfilled by the teachers of the Reviica Grammar School also through the teaching of
Slovak history.

Keywords: historical consciousness, The Great Moravia, first Slovak Lutheran Grammar School
in Velkd Reviica, history textbooks, history of education, Hungarian Kingdom

Uvod

Poznanie vlastnej minulosti sa uz od ddvnych ¢ias povazovalo za dolezitu sucast kultirneho de-
di¢stva kazdej spolo¢nosti. Historické vzdelavanie prispievalo k formovaniu historického vedo-
mia, ako aj ndrodného povedomia. K zdkladnym cielom vyucby dejin patri rozvijanie vlastného
poznania o minulosti, ktorym disponuje v rozli¢nej miere kazdy jednotlivec. Samotnému pojmu
historické vedomie sa v historiografii venuju domaci, ale najmé zahrani¢ni historici, ich pristupy
a nazory nan sa v odli$nej miere zhoduju, ale aj diferencuju. Vo vSeobecnosti mozno konstatovat,
Ze spoloénou tézou pre vacsinu definicii historického vedomia zostava idea, Ze historické vedomie
zahrna spojenie medzi interpretaciou minulosti, chapanim stic¢asnosti a perspektivou budtcnosti.
Velmi zjednodusene mozno uviest, Ze pod historickym vedomim rozumieme schopnost vytvarat

! Prispevok vznikol v ramci rieSenia projektu APVV-23-0277 s nazvom Ucebné pomdcky vo vychovno-

-vzdeldvacom procese na Slovensku (16. - 20. storocie).
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u jednotlivca spojenie medzi minulostou, pritomnostou a budticnostou (Subrt - Pfeiferové 2010,
21; Thorp 2013, 188-189).

Historické vzdelavanie predstavuje jeden zo zakladnych komponentov sprostredkuvajucich
spolo¢nosti vedomosti, ktoré vytvaraju zaklad jej vedomia o histérii a prispievaji k tvorbe obra-
zov o dejinnych udalostiach ¢i osobnostiach. Dejepisné vyuc¢ovanie umoznuje spoznévat histériu
nielen cez jednotlivé fakty v chronologickom slede, ale nésledne vytvara priestor chapat historické
udalosti v suvislostiach, umoznuje vnimat kontinuitu medzi minulostou a pritomnostou a do istej
miery pripravuje spolo¢nost rozpoznavat dolezitost zmien, ktoré jej prinesie buducnost.

V 19. storoci predstavovala vyucba dejepisu neocenitelny ndstroj na vytvaranie individualnej
narodnej identity, ako aj na budovanie historickej pamiti a historického vedomia. V tomto ob-
dobi sa formovanie historického vedomia stalo dolezitou sticastou ndrodnoemancipac¢nych usili
jednotlivych néarodnych hnuti v habsburskej monarchii. Vyznamne k tomu prispela aj reforma
gkolského systému v habsburskej monarchii v roku 1849, ktord zasiahla aj dejepisné vyucovanie
a nanovo stanovila jeho hlavné ciele. Po revolucii 1848/1849 mala histdria a vyucba dejepisu po-
sluzit v politickych zapasoch na vytvaranie takého obrazu o minulosti, ktory mal potlacat rézno-
rodost a $pecifickost historického vyvoja jednotlivych ¢asti monarchie.

Pad neoabsolutizmu a uvolnenie politickych pomerov koncom 50. rokov 19. storocia, spreva-
dzané hladanim nového $tatopravneho usporiadania habsburskej monarchie umoznili aj Slovakom
ststredit sa na hlavné tlohy slovenského narodného Zivota. Spomedzi nich je potrebné vyzdvihnut
vychovu a vzdeldvanie novej vzdelaneckej vrstvy, ktora mala zohrat veducu poziciu v posiliiovani
slovenského ndrodného, politického a kultirneho Zivota. Objavovanie histdrie a ozivovanie his-
torickych a kultdrnych tradicii sa stali délezitou sucastou tychto procesov. Doraz na spoznavanie
vlastnej minulosti mal podporit slovenské usilie o narodnt emancipaciu a formovanie narodnej
identity v kli¢ovom obdobi 60. rokov 19. storocia.

Tzv. mati¢nd generacia slovenskych narodovcov nadviazala na svojich predchodcov a v his-
torickej a umeleckej tvorbe sa prihlasila k odkazu Velkej Moravy ako dolezitého obdobia sloven-
skych dejin. Nadalej kultivovala a popularizovala kultdrne dedi¢stvo Velkej Moravy a jej najdo-
leZitejsich aktérov ako stcast slovenského narodného pribehu a reflektovala Cyrila a Metoda ako
duchovnych otcov slovenského ndroda, ktori sa zaslzili o jeho christianizaciu. K rozsirovaniu
a upevnovaniu velkomoravskej a cyrilo-metodskej tradicie medzi mladou slovenskou inteligen-
ciou prispelo aj vyuc¢ovanie na prvom slovenskom velkoreviickom gymnaziu. Tejto tematike bol
priestor venovany nielen na hodinach dejepisu ¢i slovenskej literatury, ale zvy$eny zaujem o toto
obdobie dejin doklada taktiez tamojsia $tudentska spolkova ¢innost.

Pedagdgov, ako aj $tudentov od pertraktovania velkomoravskych a cyrilo-metodskych tém
neodradili ani zasahy uhorskej $tatnej moci, ktora v obdobi vrcholiacich priprav oslav tisiceho vy-
rodia prichodu solunskych bratov Cyrila a Metoda na Velkii Moravu povazovala oZivajuci cyrilo-
-metodsky kult za prejav silnejtcich slovenskych narodnoemancipa¢nych snédh. Uhorské vladne
kruhy videli v tychto aktivitach nebezpecenstvo ohrozujtce ich asimila¢né silie o vytvorenie jed-
nonarodného madarského $tatu. Zaciatkom roka 1862 preto uhorska miestodrzitelska rada prijala
rozkaz, podla ktorého sa zo $labikdrov a ¢itaniek pripravovanych pre slovenskych ziakov ludovych
$kol mali vynechat ,vsetky cldnky, rozpravky, a histérie tykajiice sa Velkej Moravy alebo Ciech [...]
a namiesto nich, aby sa spracovali primerané clanky a rozprdvky z dejepisu a zemepisu Uhorska®
(Butvin 1963, 158-159).

Napriek tomu, ze sa problematike Velkej Moravy a cyrilo-metodskej tradicie® a ich pritomnos-
ti v historickej pamiti v 19. a 20. storo¢i venuje viacero slovenskych historikov (Skvarna - Hudek

2 Percepcia velkomoravskej tematiky a cyrilo-metodskej tradicie v slovenskych dejinach sa odohréavala

v dvoch rovinach. Zatial ¢o diela o Cyrilovi a Metodovi st spaté predovsetkym s cirkevnymi dejinami,
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2013; Borza 2013; Kodajova 2014; Lopatkova 2014; Hetényi — Ivani¢, 2013, 2017; Hetényi 2019;
Podolan 2013;2015; 2018), jej reflexia v $kolskom prostredi, resp. medzi dospievajicou generaciou
v 19. storo¢i zostava minimadlne spracovanou (Wolfova 1994; Matejkova 2014; Lomencik 2016;
2022; Petrikova 2021; 2023).? Stidia m4 preto za ciel pribliZit na zaklade doposial malo vyuziva-
nych pramenov - rukopisnych pozndmok profesorov, skolskych zositov a u¢ebnych materidlov
ziakov a $tudentov velkoreviickeho gymnazia - formovanie obrazu o Velkej Morave a reflektovat
tato tému ako pevnu sucast stredoskolského vzdeldvania predmetnej vzdelavacej institucie.

Vyucba histérie ako doélezita sucast velkorevickeho gymnazialneho
vzdelavania

Formovanie historického vedomia povazovali za dolezita sucast dejepisnej vyucby uz aj uditelia,
profesori na prvom slovenskom gymnaziu vo Velkej Revicej, ktoré zacalo poskytovat vzdela-
nie pre $tudentov v slovenskom jazyku od roku 1862. Jeho spoluzakladatel, dlhoro¢ny spravca,
predstavitel slovenského narodného hnutia a zéroven aj ucitel dejepisu August Horislav Skultéty
vo svojej reci prednesenej 16. septembra 1862 pri prilezitosti otvorenia gymnazia zdoraznil, ze
popri vieobecnom vzdelani mé reviicka $kola ,,vychovdvat v duchu ndrodnom. Cloveéenstvo roz-
clankované je na rozlicné ndrody. Kazdy ndrod md svoju zvldStnu povahu, svoju rec, svoje mravy
a zvyky, svoju minulost i pritomnost i svoj tikol, ktory v budiicnosti previest md. Na vsetko toto ohlad
treba vziat, ak sa mlddeZ pre svoj ndrod a ndrod pre clovecenstvo ndlezité vychovdvat md“ (Skultéty
1889, 44). Za jednu z hlavnych pricin slovenského odrodilstva a prekdzku narodnej emancipdcie
povazoval nedostato¢nd znalost histérie svojho naroda. Histéria ma Studentov naucit spoznat
nedostatky naroda, jeho negativne vlastnosti, mentalitu, aby ich v budtcnosti vedeli identifikovat
a zamerali sa na ich odstrafiovanie, ¢o by u Slovdkov mohlo napoméct prehibif ich vztah k na-
rodnému spoloc¢enstvu (Skultéty 1889, 44). V kone¢nom dosledku aj vedomosti o minulosti mali
prispiet k zlepeniu postavenia slovenského naroda v Uhorsku a poznanie slovenskych dejin malo
zdovodnit jeho pravo na sebauréenie v tejto mnohondrodnostnej risi. Stadium histérie ponikalo
Studentom reviickeho gymndzia moZnost napliiat hlavnd viziu ich uéitelov, aby z revickych ra-
dov vzi§la nova slovenska generacia schopna pozdvihnit slovensky narod v sulade s duchovnymi
hodnotami. Tato predstavu deklaroval Samuel Ormis, jeden z miestnych ucitelov dejepisu: ,,Viak
nds predné dejepis uci, Ze uméni a véda pozdvihla jiz ddvnovéké ndarody na vysi slavy a moci. -
A v déjepisu vidime jako v zrcadle Zivot ndroditv, ktefi davni pred nami byli a Zili, déjstvovali a se
pominuli z déjisté tohto svéta. — Z déjepisu zndme, Ze pomérné malé, nepatrné ndrody skrze uméni
a védu vysinuli se na vysoky stuperi sldvy, a zastinili poctem sice ohromné, ale v nevédomosti, jakoby
ve sndch a v spanku smrti pohfizené ndrody...“ (Ormis 1873, 23).

Dejepis sa na revuckom gymnaziu nevyucoval ako samostatny predmet. V uc¢ebnych planoch
pre jednotlivé ro¢niky sa nachadza ako sucast spojeného predmetu zemepis-dejepis.* Vyucba sa
delila do dvoch ucebnych cyklov, a to na zemepisno-dejepisné vyucovanie pre nizsie gymnazia

s nabozenskou hagiografiou, miesto Velkej Moravy nachiadzame predovietkym v politickych dejinach
(Podolan 2015, 127).

Jednej z najvyraznejsich postav velkomoravskej historie panovnikovi Svatoplukovi a jeho obrazu v uceb-
niciach dejepisu, avsak v 20. storo¢i, sa venovala vo svojej $tudii Slavka Otéenasova (2021, 91-112). Obraz
Velkej Moravy v najnovsich slovenskych a ¢eskych ucebniciach pre stredné $koly predstavili autorky
B. Pinterova a A. Kickova (2020, 187-196). Najnovsie sa postavou Pribinu a jeho miestom v slovenskych
dejindch v sucasnej $kolskej praxi zaoberali autorky M. Tihdnyiova a A. Bockova (2023, 165-193).
Ucebné plany revickeho gymnazia vychadzali zo $kolskej reformy v roku 1849, ktora tento spojeny vzde-
lavaci predmet zemepis-dejepis ukotvila v $kolskom vyucovani (podrobne: Vir§inska 2021, 34-38).
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od prvého do $tvrtého ro¢nika a zemepisno-dejepisné vyucovanie pre vyssie gymnazid od pia-
zemepis-dejepis urcena dotacia 3 hodiny tyzdenne. Rozsah vyucovacich hodin sa vSak v prie-
behu existencie gymnazia ¢asto menil, znizoval aj navySoval, ¢o stviselo najmé s personalnymi
moznostami $koly (Virsinska 2021, 41).

Zachované rukopisy utvaraju obraz o celkovej vyucbe, obsahovej néplni a cieloch dejepisné-
ho vyucovania na reviickom gymnaziu. Dejepis definuja ako ,,hodnoverné vypravovanie vaznych
a pamdtnych udalosti, ktoré na vyvinovanie a vzdeldvanie ludského pokolenia vplyvovali, a preto
kazdého rozumného cloveka zaujimat majii“ (LA SNK, f. ASNM, sign. MJ 182, 1-3).° Podla obsahu
sa Clenil na ,,dejepis obcansky, dejepis vzdelanosti; podla objemu: Zivotopis, ndrodopis a vseobecny
dejepis“ (LA SNK, f. ASNM, sign. MJ 182, 1-3). Podla u¢ebnych osnov sa pozornost v dejepisnej
vyucbe sustredovala na tzv. vSeobecny dejepis, ,.ktory sa vztahuje na celé pokolenie ludské. On to-
tizto vypravuje akymi cestami, prihodami a ¢iny ludstvo pod sprdvou najvyssej bytnosti k svojmu ur-
Ceniu, t. j. ku vZdy dokonalejsiemu vzdelaniu svojich duchovnych sil a mravnych vlohov prichddzalo,
trebas i jednotlivé ndrody a jednotlivi ludia nie raz od toho ciela poblidili. A tak vseobecny dejepis
predstavuje ndm velmi poucny a potesitelny, ale aj vystrazny obraz o vychovivani ludského pokole-
nia skrze Boha® (LA SNK, f. ASNM, sign. MJ 182, 1-3). Dejepis sa vyucoval chronologicky, ¢lenil
sa na obdobie staroveku, stredoveku a novoveku, pricom kazdé z tychto obdobi sa prezentuje
»zvldstnostami vo viere, obcanskom Zivote a v mravoch ludstva“ (LA SNK, f. ASNM, sign. M] 55, 4).
Déraz je kladeny na vyucbu minulosti prostrednictvom historickych pramenov, hmotnych, ako
aj pisomnych, ,,z ktorych zndmost dejepisu viZime, sii rozlicného druhu: tistne zachované podania,
budovy, peniaze, cimere atd., zvldste ale pisané a tlacené listiny“ (LA SNK, f. ASNM, sign. MJ 182,
1-3). Nezastupitelné miesto v spoznavani histérie maji pomocné vedy historické, ku ktorym sa
podla revickych pedagdgov zaraduji: ,.zemepis, chronolégia (letopocet), philologia (mluvozpyt),
epigrafia (ndpisoveda), diplomatica (zndmost Citania a vykladania listin), numysmatica (petiazo-
znalstvo), heraldika (cimeroveda), sphragistica (zndmost pecati), genealogia (rodoslovie)“ (LA SNK,
f. ASNM, sign. MJ 182, 1-3).

Zameranie na vSeobecny dejepis ilustruju ucebné plany pre jednotlivé ro¢niky obsiahnuté
v $kolskych spravach. Domdace uhorské dejiny, s akcentom na postavenie slovenského naroda
v nich, sa vyucovali vzdy aZ v poslednom ro¢niku nizsieho aj vy$sieho gymnazia, to znamenalo,
ze $tudenti sa prvykrat stretli s domacimi dejinami az vo $tvrtom ro¢niku niz§ieho gymnazia
a v 6smom roc¢niku vyssieho gymnazia. Ako je z planov zrejmé, vo Stvrtej triede sa ucivo tematic-
ky roz¢lenovalo na obdobie pred prichodom Madarov, druha ¢ast niesla ndzov Dom Arpddovsky,
tretia kapitola priblizovala dejiny krdlov z rozlicnych domov, $tvrty oddiel sa zameriaval na krdlov
z domu Habsbursko-lotharingského a poslednd &ast je venovana zemepisu Uhorska (Skultéty 1869,
17). Dejepis u Studentov $tvrtého ro¢nika vyucoval Mieroslav Kovalevsky, pévodne evanjelicky
knaz, ktory prisiel do Revucej v roku 1867. Zo spravy sa rovnako dozvedame informaciu, Ze sa vy-
ucovalo podla rukopisov, kedZe v tomto obdobi este neexistovala vhodna tlacend ucebnica uhor-
skych, resp. slovenskych dejin v slovenskom jazyku urcend pre slovenské stredné skoly.® O nut-
nosti vypracovat vlastné u¢ebné materialy z dejepisu pre Studentov sved¢i aj zoznam pouzivanych

Literarny archiv, Slovenska narodna kniznica (dalej LA SNK), fond Archiv Slovenského narodného mu-
zea (dalej f. ASNM), Skultéty, August Horislav: Vieobecny dejepis starého veku. Pisal: Ludovit Rizner
a Koloman Bangell 1864/5, vypracuval August Horislav Skulthéty, u¢bar na V. Reviickom gymnasiume,
signatura (dalej sign.) MJ 182.

Za prvu tlacent slovensku ucebnicu dejepisu pre slovenské skoly (vhodnu aj pre stredné $koly) mozno
povazovat Dejepis vSeobecny a zvldstny Uhorska svetsky a ndbozZensky dla rukopisu p. Frantiska V. Sasinka
pre slovenské ndrodnie skoly od Andreja Radlinského (1871).
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ucebnic na revickom gymnaziu. V zozname akékolvek ucebné texty uréené na hodiny dejepisu
absentuju (SNA, f. SEGVR, Spisy, $kat. 1, kat. ¢. 36).7

Medzi ucebnicami sa vSak nachddzaja Slovenské citanky pre nizsie gymnasia (1. diel 1864,
prepracované vydanie 1866, II. diel 1865) od profesora vyssieho katolickeho gymnazia v Banskej
Bystrici Emila Cerného, ktoré okrem literarnych ukazok zo slovenskej poézie, prozy aj dramy ob-
sahujt uryvky z ndu¢nych, resp. vedeckych textov, pricom cast z nich predstavuje ukazky z vtedaj-
$ich historickych prac.® Nezachovalo sa sice vela autentickych svedectiev z dobovych dokumentov
o praktickej realizacii dejepisného vyucovania, avéak mozno predpokladat, ze s tymito uryvkami
sa oboznamili aj $tudenti na dejepisnych hodinach. Ak chceli revicki ucitelia dejepisu zdoraznit
vyznam histérie a motivovat Studentov k zvy$enému zaujmu o dejiny, dozaista mohli na svojich
hodinach z ¢itanky vyuzit text od Frana Smetanaya UZitok z ucenia sa dejepisu, ktory poukazuje
na zmysel dejepisného vyucovania a prezentuje jeho dolezitost: ,,Cim bedlivejsej pozorujeme, o
sa deje a dialo s nami a vokol nds, tym viacej zndmok nachddzame na ceste Zivota, dla ktorych
spravovat sa mdme, abysme dosli ciela Ziadaného, tym viacej vystraznych tabul hldsajiicich ndm,
ceho varovat sa mdme, abysme pokute neprepadli. Lakajii-li nds z jednej strany priklady zvodné:
hrozia ndm naproti z druhej zahubné ndsledky jejich a odstrasujii nds tym istejsej, cim svetlejsej ich
nelen rozumom pozndvame, ale jakoby oite pred sebou spatrujeme - v dejepise“ (Cerny 1865, 215).

Velkomoravska tematika v dejepisnom vyucovani velkorevickeho
gymnazia

Absencia slovenskych dejepisnych ucebnic viedla k tomu, Ze si revticki profesori pripravovali vlast-
né ucebné materidly, ktoré nasledne aj na hodinach dejepisu pouzivali a cez ne prindsali vtedajsie
poznatky historickej vedy, ¢o dokladaju zachované poznamky studentov reviickeho gymnazia (LA
SNK, f. RMSS, sign. MSS 214; LA SNK, f. SSO, sign. 46 CHCHCH 2).° Dejiny Uhorska $tudovali
$tudenti $tvrtého a 6smeho roc¢nika z rukopisu uz spominaného vyucujiuceho M. Kovalevského
(LA SNK, f. KM, sign. M 48 D 6).!° Ten svoj u¢ebny text rozdelil do troch ¢asti, v ktorych domi-
nuju politické dejiny. Histériu Velkej Moravy zachytdva druha ,,doba“ s ndzvom Od pddu rise
hunskej do padu rise Velkomoravskej, od r. 454 — 907 po Kr. (LA SNK, f. KM, sign. M 48 D 6, 18)
v podkapitole pomenovanej RiSa Velko-Moravskd asi od r. 662 - 907. Maroth, Svatos, Samomir,
Samoslav, Hormidor a Mojmir 1., nachadzajtcej sa na jedendstich rukou pisanych stranach (LA
SNK, f. KM, sign. M 48 D 6, 26-37). Hoci zo znamych pramenov nie je zrejmé, odkial Kovalevsky
svoje poznatky pre dejepisné poznamky cerpal, samotna Struktura textu, jeho c¢lenenie, ako aj
periodizacia svedcia o tom, Ze sa indpiroval dielom Dejiny drievnych ndrodov na tizemi vtedajsieho
Uhorska od Franka Vitazoslava Sasinka (1867), najvyznamnej$ieho slovenského historika 19. sto-
rocia, autora prvej modernej syntézy slovenskych dejin. Zo zachovaného zoznamu ucebnic (SNA,
f. SEGVR, Spisy, $kat. 1, kat. ¢. 36) a zoznamu gymnazialnej kniznice (Historickd kniZnica Prvého
slovenského gymnadzia) mozno dedukovat, Ze $kolska kniznica disponovala Sasinkovymi dielami,

Slovensky narodny archiv (dalej SNA), fond Slovenské evanjelické gymndzium v Revicej (dalej f. SEGVR),
Spisy, $katula (dalej skat.) 1, katalogové ¢islo (dalej kat. ¢.) 36.

Vyucbu slovenského jazyka a slovenskej literatiry na reviickom gymnaziu a rozbor uvedenych sloven-
skych ¢itaniek spracoval vo svojich textoch J. Lomencik (2016, €. 1, 2016, €. 2).

LA SNK, fond Rukopisy Muzedlnej slovenskej spolo¢nosti (dalej f. RMSS), Slavik, Jan: Slovencina, nabo-
zenstvo, Dejepis zo VII. triedy Jana Slévika 1872/73, sign. MSS 214; LA SNK, fond Samuel Stefan Osusky
(dalej f. SSO), Lehotsky, Mieroslav: Skolské poznamky z reviickeho gymnézia, sign. 46 CHCHCH 2.

10 LA SNK, fond Kovalevsky Mieroslav (dalej f. KM), Dejiny Uhorska, sign. M 48 D 6.

| 90 | ese KONSTANTINOVE LISTY 17/2 (2024), pp. 86 - 97



VELKOMORAVSKA TEMATIKA A JEJ VPLYV NA FORMOVANIE HISTORICKEHO VEDOMIA
STUDENTOV VELKOREVUCKEHO GYMNAZIA

a preto mohli revuckym pedagdgom posluzit ako zakladny pramen na dejepisné poznamky a vy-
uc¢bu uhorskych, resp. slovenskych dejin."

Kapitolu o Velkomoravskej risi datuje Kovalevsky medzi roky 662 — 907. Zacina Samovou
smrtou v roku 662 a na geograficky vyclenenom priestore v juznej casti byvalej Samovej rise (za-
hffiajic Moravu, Slovensko, hornii Pannéniu, Rakiisko, Stajersko, Krajnu a Korutansko, taktiez
aj Cast Sliezska, Polska a Ruska) uvadza ako vladcov v chronologickom slede: Marotha, Svatosa,
Samomira, Samoslava a Hormidora. Panovnika Svatos$a povazuje za zakladatela Velehradu, nové-
ho panovnickeho sidla pri rieke Morave. Co je viak zaujimavé, na rozdiel od Sasinka a vtedajsich
poznatkov historickej vedy, Svato$ sa spomina ako zakladatel nového statneho utvaru - Velkej
Moravy. Z poznamok sa nedozvedame, kedy sa tak stalo (LA SNK, f. KM, sign. M 48 D 6, 26-27).
Z doposial zndmych pramenov nie je zrejmé, odkial Kovalevsky prevzal tito informaciu. Tu sa
mozno domnievat, Ze nespravne interpretoval a prepisal Sasinkove poznatky. Sasinek totiz vo svo-
jich Dejindch drievnych ndrodov nehovori v suvislosti so Svatosom o vzniku Velkomoravskej
riSe, ale spomina, Ze pocas jeho vlady sa tamojsi Slovania zacali nazyvat Moravanmi podla rieky
Morava, pri ktorej bolo zaloZené nové centrum tejto rise, spominany Velehrad (Sasinek 1867,
158). Sucasna historicka veda uvedené mena medzi prvymi panovnikmi Velkomoravskej rise ne-
uvadza, ich existenciu nepotvrdila.

Ako dalsi vladca tohto tizemia sa predstavuje Mojmir, ktory je tu opisovany ako ,,muz ducha
v tom veku neobycajného, ¢o dokladajt udalosti, ktoré sa pocas jeho panovania odohrali. Mojmir
je v tomto u¢ebnom texte prezentovany ako mudry vladca, ktory prijal krestansku vieru, vdaka
zmluve uzavretej s cisirom Ludovitom sa vyhol bojom s Frankmi (Nemcami) a zabezpecil si mier
vo svojej risi, avak podrobenej franskému panovnikovi. V rokoch 827 - 829 si Mojmir na svojom
uzemi upevnil a rozsiril moc na ukor susednych kniezatstiev a vytvoril zdklady ,,onej mocnej
moravskej ride, ktora zazila svoj vrchol v druhej polovici 9. storocia (LA SNK, f. KM, sign. M 48
D 6,27).

V ¢ase panovania Mojmira v ,,moravskej ri$i“ vladol nad tzemim Slovenska Pribina, nitrian-
ske knieza, ktory bol pre intrigy proti Mojmirovi v roku 830 zbaveny vlady nad Nitrianskym
kniezatstvom. Nasledne vdaka zmieru s cisairom Ludovitom, ktory sa zaslizil o jeho pokres-
tancenie, ziskal vladu nad tzemim tzv. ,,Slovenska“ (LA SNK, f. KM, sign. M 48 D 6, 28). Dalej
sa z poznamok dozvedame, Ze pre snahu Mojmira vymanit sa spod vplyvu Franskej ride vtrhol
v roku 846 vychodofransky kral Ludovit Nemec na Moravu a na jeho miesto dosadil Mojmirovho
syna Rastislava (LA SNK, f. KM, sign. M 48 D 6, 28). Opitovne je mozné v§imnut si Kovalevského
neddslednost pri spracovani Sasinkovych poznatkov. Sasinek totiz spravne oznacuje Rastislava
ako Mojmirovho synovca a nie syna (Sasinek 1867, 160), ¢o sa zhoduje aj s dne$nymi poznatkami
historickej vedy.

Vyklad dalej pokracuje vladou Rastislava. Ak sa pre Ludovita Nemca javil Mojmir ,,podozre-
lym*, Rastislav pre jeho riSu predstavoval uz skuto¢né nebezpecenstvo, pretoze jeho jedinym cie-
lom sa stala nezavislost Velkej Moravy od Vychodofranskej riSe. Na dosiahnutie svojho ciela zacal
stavat v tom case nedobytné pevnosti a vyuzil doc¢asné vojenské angazovanie sa krala Ludovita
Nemca proti Cechom a Srbom. Rastislavovi sa podarilo v roku 855 odrazit vojensky vpad Ludovita
na Moravu, ¢o mu prinieslo slobodu, a na jeho tizemi nasli Gtocisko Ludovitom utlacované a pre-
nasledované kniezatd, medzi ktorymi sa spomina napr. Ludovitov syn Ludovit ml. aj Karolman.
Hoci formalne nebola uznand nezavislost Velkej Moravy od Ludovita Nemca, autor poznamok

Historicka kniznica Prvého slovenského gymnazia obsahuje Sasinkove diela: Dejiny drievnych ndro-
dov na tizemi vtedajSieho Uhorska (1867), Dejiny Krdlovstva Uhorského. Diel. 1., zosit 1. (1869), Dejiny
Kralovstva Uhorského. Diel. 1. (1869), Archiv starych Cesko-slovenskych listin, pisemnosti a dejepisnych po-
vodin. Diel 1., zvazok 1. (1872).
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pribliZuje toto obdobie ako obdobie skuto¢nej nezavislosti Velkej Moravy, ku ktorému dopomohli
Rastislavove tspesné kroky v zahrani¢nej politike — nadviazanie spojenectva s bulharskym knie-
zatom a ,domom carihradskym® (LA SNK, f. KM, sign. M 48 D 6, 28-29). Opétovna strata nezavis-
losti a podrobenie Velkej Moravy Franskej risi nastali po tom, ako sa cisarovi Ludovitovi podarilo
odstrihnut Rastislava od jeho spojencov. V roku 864 sa mu Rastislav vzdal pri hroziacom ttoku
na svoje pozicie na Devine a oficidlne uznal svoju oddanost franskému panovnikovi. Po niekol-
kych rokoch pokoja sa v roku 869 nanovo rozhoreli boje iniciované Rastislavom proti Ludovitovi
vpadom na jeho tzemie, na ¢o vychodofransky panovnik reagoval odvetnou vojenskou vypravou
na Velkt Moravu. Tu sa prvykrat objavuje v texte Svitopluk ako nitrianske knieza. Utok Frankov
proti Morave sa skoncil netspechom napriek tomu, Ze sa franské vojska dostali az k Velehradu,
centru Moravy, ktoré je tu oznacené za Rastislavovo sidlo. Neuspech Ludovita priniesol definitiv-
nu samostatnost pre Velku Moravu (LA SNK, f. KM, sign. M 48 D 6, 29).

Na nasledujucich stranach sa ako ustrednd postava historického vyvoja vykresluje Svétopluk,
oznacovany za mimoriadne ambiciézneho panovnika. Ten, usilujic sa o velkomoravsky knieZaci
stolec, nevéhal zradit svojho stryka Rastislava, spojil sa s jeho nepriatelom Karolmanom a zaslazil
sa 0 jeho zajatie a vydanie franskému vladcovi. Autor sice neopomenul snahu Rastislava zavrazdit
Svitopluka, ale jeho skutok vykresluje de facto ako nevyhnutny krok na svoju zdchranu a znemoz-
nenie mu zmocnit sa vlady na Velkej Morave. Tento sled udalosti umoznil v kone¢nom désledku
Karolmanovi ,vy$achovat® z nastupu na velkomoravsky tron Svitopluka a za spravcov Velkej Moravy
dosadil vychodofranskych gréfov Engelsalka a Viliama, v texte oznacenych archaickym slovenskym
terminom ,,hrdbitd” bez uvedenia blizsich informacii (LA SNK, f. KM, sign. M 48 D 6, 29).

Vynimoc¢nost Rastislava ako historickej postavy a jeho vysadné postavenie v dejinach Velke;j
Moravy autor podciarkuje opisom poslednych rokov jeho Zzivota. Hoci kral Ludovit odsudil
Rastislava na smrt, nakoniec nebol popraveny, ale podla rozkazu franského panovnika mu vylapli
o¢i a uvrhli do nemenovaného nemeckého klastora. O dalsich osudoch Rastislava rozprava uz len
ludové povest, ktora hovori, ze ,ho vlastnia dcéra jeho za Suhaja preoblecend vodievala a po rokoch
do Velehradu ku Svatoplukovi priviedla, ked odpustiac tomuto jeho vinu — zomrel“ (LA SNK, f. KM,
sign. M 48 D 6, 30). Autor vnima postavu Rastislava vo vysoko pozitivnom zmysle bez nega-
tivnych vlastnosti. Dokazal totiz uspesne, az do momentu zrady, eliminovat mocenské ambicie
vychodofranského vlddcu Ludovita Nemca o ovladnutie stredoeurdpskeho priestoru. V ur¢itom
ohlade mozno konstatovat, Ze ho stavia do pozicie martyra, po smrti opradeného legendou, ktory
sa za svoje usilie o dobudovanie Velkomoravskej ri$e ako nezavislého $tatu stal obetou zrady vlast-
ného, ctiziadostivého pribuzného.

Autor sa na dal$ich stranach zaobera neuspe$nym nastupom Svitopluka na poziciu vladcu
Velkej Moravy po uvdzneni Rastislava, pri¢om tato udalost oznacuje ako pomstu voci Rastislavovi
za jeho ,neslachetny” ¢in. Z ddvodu pripravy povstania proti franskym spravcom Velkej Moravy
ho v roku 871 obvinil fransky vladca Karolman z ,,nevery a uvrhol ho do vizenia. Obyvatelia
Moravy sa proti tomu vzburili, vyhnali Nemcov z Moravy a na velkomoravsky prestol dosadili
Slavomira, pribuzného moravskych kniezat. KedZe chcel Karolman vyuzit Svitopluka na porazku
odbojnych Moravanov a ovladnutie Moravy, nechal ho prepustit z vdzenia a zveril mu vojsko,
s ktorym tiahol proti Moravanom. Svitopluk sa nakoniec vdaka druhej zrade vo¢i Karolmanovi
a nevidanej porazke Karolmanovho vojska zmocnil eSte v tom istom roku vlady nad Velkou
Moravou (,,Slovenskom a terajsou Moravou®) (LA SNK, f. KM, sign. M 48 D 6, 30).

Podla autora sa ovladnutie Velkej Moravy Svitoplukom stalo dolezitym medznikom v dejinach
a otvorilo priestor na dalsie posiliiovanie Svitoplukovej moci aj s pomocou bojovnych Cechov.
Spojenectvo ¢eského a moravského dvora malo pre samotnych Cechov dolezité nasledky. Svitopluk
od zaciatku vlady odréazal atoky svojho zdpadného nepriatela a napokon sa mu podarilo dosiah-
nut ,,ndrodnii samostatnost™ a zbavit sa zavislosti od Frankov. Autor dalej uvadza, Ze Svéitoplukovi
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k upevneniu moci prispeli najmé zahrani¢nopolitické okolnosti, ked po smrti krala Ludovita doslo
k rozdeleniu tizemia jeho nepriatelov a oslabovaniu ich postavenia (LA SNK, f. KM, sign. M 48 D 6,
31). Svitopluk vdaka vojenskym vybojom a ziskanim Pandnie a Korutanska postupne rozsiroval
svoju riSu na juh aj zapad. Pocas svojho panovania neustéle odrazal utoky nepriatelov, medzi ktory-
mi sa prvykrat objavuji Madari, ale tych Svatopluk tspesnou taktikou obklucil a zajal. AZ do svojej
smrti v roku 894, po 24 rokoch vlady, ¢elil neustalym vybojom, mnohé saim podnikol a néslednym
uzatvaranim zmlav pevne drzal moc nad Velkou Moravou a rozsiril jej izemie na vSetky svetové
strany. Jeho smrtou sa skon¢ilo vrcholné obdobie Velkomoravskej rise.

Doposial v ufebnom texte autor nemenoval nijaky konkrétny pramen, az v suvislosti
so Svitoplukovou smrtou ndjdeme odkaz na dielo byzantského cisara a historiografa Konstantina
Porfyrogeneta. Ten priblizuje dalsie osudy Velkej Moravy, ked Svitopluk rozdelil vladu medzi
troch synov, pricom najstarsi z nich, neskorsi Mojmir II., mal nad svojimi dvoma bratmi ziskat
zvrchovani moc. V texte sa objavuje aj legenda o troch prutoch predstavujicich svornost bra-
tov, av8ak bez bliz§ieho vysvetlenia a vyznamu. Rovnako ako aj v pripade Rastislavovej smrti,
Kovalevsky prostrednictvom povesti spochybnil Svitoplukovu smrt odkazom na dielo ¢eského
kronikara Kosmasa. Jeho dielo ukryva povest o tom, Ze Svitopluk v bitke s Madarmi prisiel o oko
a nasledne sa zriekol dovtedajsieho Zivota a zil ako pustovnik na nitrianskom vrchu Sobor (pozn.
autorky Zobor) (LA SNK, f. KM, sign. M 48 D 6, 33).

Autor v dalSej Casti textu poukazal na rozdielne interpreticie udalosti, ktoré sa odohrali
na Velkej Morave pocas poslednych rokov jej existencie. Spomina, ze podla diela K. Porfyrogeneta
vladli na Velkej Morave traja synovia, zatial ¢o Fuldské andly uvadzaju v roku 899 na Velkej Morave
uz len dvoch vladcov, Mojmira a Svitopluka. Z toho vyplynula domnienka, Ze treti syn Svitoboj
zahynul alebo sa stal mnichom. To v$ak ni¢ nezmenilo na fakte, Ze uz rok po Svitoplukovej smrti
doslo medzi bratmi k sporom, ¢o nakoniec Velkomoravskej ridi prinieslo skazu. Ri$u postupne
oslabili Cesi, Madari a nakoniec aj samotni Svitoplukovi synovia, namieriac zbraf proti sebe.
Hoci dovtedy autor uc¢ebnice nepovazoval za dolezité poukazat vo vyklade na rozli¢né interpre-
tacie udalosti vtedajsou historickou vedou a mnohé sporné dejinné momenty predkladal ako ne-
spochybnitelné fakty, v pripade opisu zaniku Velkomoravskej ri$e urobil vynimku. M. Kovalevsky
v zavere kapitoly kladie otazky, ¢i Mojmir II. zahynul v bojoch s Madarmi alebo Poliakmi, kde
a kedy zomrel, a to aj napriek tomu, Ze jeho meno sa vytraca z dejin po bitke pri Bratislave v roku
907. Spochybriuje taktiez, Ze by sa Velka Morava rozpadla len pod naporom Madarov, ked sa od-
volava na ¢eského kronikdra Kosmasa, a zdoraziuje, Ze po bitke pri Bratislave tizemie Slovenska
a vychodnej Moravy pripadlo Poliakom, zapadnt Moravu ovladli Cesi a juh Nemci. Madari ziskali
Panéniu uz predtym okolo roku 899 (LA SNK, f. KM, sign. M 48 D 6, 35). Uvedené idey pritom
nie s priamo autorove, ale ¢erpa ich zo Sasinkovej prace (Sasinek 1867, 177).

Autor udebnice M. Kovalevsky sa na nasledujtcich riadkoch zaobera pri¢inami padu Velkej
Moravy, ¢o mozno z jeho strany povazovat za netradi¢ny pristup k velkomoravskej problematike.
Zatial sa v texte totiZto neobjavili informacie o cirkevnych zalezitostiach, bez ktorych nie je mozné
komplexne objasnit dejiny Velkej Moravy a uvazovat o okolnostiach jej zaniku. Aj v 19. storo-
¢i historicka veda v pripade vyskumu dejin Velkej Moravy neizolovala politické dejiny od dejin
cirkevnych a za dolezitt sucast velkomoravskej historie povazovala cyrilo-metodsku tematiku.
diele (Sasinek 1867, 246-247). Autor v stlade so Sasinkovymi stanoviskami hlad4 hlavné pri¢iny
zaniku Velkej Moravy uz v mocenskej politike franského panovnika Karola Velkého a v jeho snahe
o podmanovanie si susednych narodov v zaujme Sirenia osvety a krestanstva: ,, Aby ale mecu svoj-
mu jakési ospravedlnenie a posvitenie ziskal mdchal nim pod zdsterou osvety a Sirenia krestanstva“
(LA SNK, f. KM, sign. M 48 D 6, 35; Sasinek 1867, 244). Spolu s christianizaciou prinutil sused-
né slovanské narody podrobit sa franskej nadvlade, ¢o mu ulah¢ovala ich vzdjomna nesvornost
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arozdrobenost. Nebezpecenstvo karolovskej franskej politiky si ako prvy uvedomil Mojmir, ktory
$irenie krestanskej viery vyuzil na zjednotenie slovanskych kmenov v jednom $tate. O vymanenie
sa spod vplyvu Franskej riSe sa definitivne usiloval Rastislav, preto sa obratil na vychodnu cirkev
a ,skrze slovanskii bohosluzbu i literatiru ludu svojmu krestanstvo i vzdelanost pristupnejsou uro-
bil“ (LA SNK, f. KM, sign. M 48 D 6, 36; Sasinek 1867, 245). V jeho usili pokracoval Svitopluk,
ktory svojimi ¢inmi prekonal svojho predchodcu a dosiahol politicku aj cirkevn samostatnost
od Franskej riSe. Zatial ¢o doposial sa autor v celej praci nezaoberal jeho titulmi, tu ho podla
Sasinkovej predlohy nazyva ,,vytecnym krdalom Velkomoravy. Nelen Ceskd legenda ndboznym ho na-
zyva, lez Sarldtoodenec lici ho sta mohutného a strasného susednym ndrodom, ba i samotny Regino
pripomina ho sta najmudrejSieho medzi svojimi a duchom najobozretnejsieho” (LA SNK, f. KM,
sign. M 48 D 6, 37; Sasinek 1867, 246), ako tiez spomina Reginonova kronika. V zévere podka-
pitoly autor konstatuje, Ze napokon politické i cirkevné rozbroje privodili zdnik Velkomoravskej
riSe. AZ na nasledujucich stranach autor rozobera cirkevnu otazku a jej vyznam v dejindch Velkej
Moravy.

Odlisnu interpretaciu vzniku Velkej Moravy pontkol studentom dalsi z ulitelov dejepi-
su — Ludovit Micatek, skiseny pedagdg, ktory v $kolskom roku 1869/1870 zastupoval dejepisara
Rudolfa Homolu. Jeho erudiciu a dobru znalost dejin dokazuji pozndmky jeho $tudentov, kto-
ré ponukaji koncepénejsi pristup k dejindm a $truktirovanejsi vyklad. Nie je véak zname, od-
kial informécie o histérii Velkej Moravy cerpal. Podla analyzy pozniamok Micatkovho $tudenta
Mieroslava Lehotského su pociatky Velkej Moravy bezprostredne spité so zanikom Samovej rie,
ked ,,po smrti Samovej utvorilo sa viac krajin pod rozlicnymi panovnikmi, z nich jedna okolo Dunaja
a Karpat, ktord vzala meno Velkd Morava. - Vlastne spominajii sa dve Moravie, mensia v Panonii
a velkd na strandch rieky Moravy“ (LA SNK, f. SSO, sign. 46 CHCHCH 2, zosit 2, 4). Na Morave
panoval Mordt, ktory sidlil v Stolnom (pozn. autorky Stoliécnom) Belehrade. Po tiom sa ujal moci
Svatos, ,,o ktorom sa domnievajii, Ze zatlaceny od Avarov preloZil svoje sidlo do vysnej Moravy a tam
postavil druhy Belehrad, a svoju risu nazval V. Moravou“ (LA SNK, f. SSO, sign. 46 CHCHCH 2,
z0$it 2, 4). Po Svato$ovi nastupil na velkomoravsky stolec ,,korutansky kralovi¢“ Samomir, nasledo-
vany jeho synom Samoslavom, ktory ,,v roku 787 viedol mnohé vojny s Avarmi a spojil sa s Karolom
Velkym proti nim“ (LA SNK, f. SSO, sign. 46 CHCHCH 2, zoit 2, 5). Po fiom sa spomina Hormidér
a nasledne vstupuje na scénu slovenskych dejin Mojmir. Ten je zobrazeny ako panovnik, ktory
sa nezaplietol do dobovych vojenskych a politickych sporov s Frankmi, Bulharmi ¢i Nemcami,
pretoze jeho prioritou sa stalo posilnenie vlastnej moci, aby mohol uspesne vzdorovat nemeckému
cisarstvu. Po¢as Mojmirovej vlady panoval v Nitre Pribina. Na rozdiel od vtedajsich poznatkov
historickej vedy ich autor v poznamkach uviedol ako prislusnikov jedného rodu: ,,V samej Morave
platil stary zdkon stor., Ze tidovia domu panujiiceho delit majii medzi sebou krajinu. Tak aj Pribina
z rodu Mojmirovho mal za tidel dnesné Slovensko a menoval sa knieza Nitrianskej a bez pochyby
domdhal sa pomocou Geralda II. vychodného grofa moci velkoknieZacej a preto bol skrz Mojmira
z vlasti vyhnany“ (LA SNK, f. SSO, sign. 46 CHCHCH 2, zosit 2, 6). Opis dejin vlddy Rastislava
a Svitopluka sa zasadne neodliSuje od vykreslenia ich obrazu v pracach M. Kovalevského, av§ak
s jednym vyznamnym rozdielom. L. Mi¢atek povazoval za dolezité pribliZit cirkevnu problematiku
Velkej Moravy, s dorazom na cyrilo-metodsku tematiku a politické dejiny.

Zaver

Dejepisné vyucovanie na prvom slovenskom evanjelickom gymnaziu vo Velkej Revicej sa stalo
dolezitou stucastou slovenského stredoskolského vzdelavania. Tamojsi pedagdgovia, mnohi aktivni
v ndrodnom aj politickom diani, sa usilovali aj prostrednictvom vyucby histérie naplnat slovensky
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narodny program. V 60. rokoch 19. storocia k hlavnym tloham dejepisného vyucovania patrilo bu-
dovanie narodného povedomia aj prostrednictvom spoznavania historie Slovakov. Velkomoravskej
tematike sa na hodinach dejepisu venoval dostato¢ny priestor z viacerych dévodov. V intenciach
vtedajsej historickej spisby pedagégovia na gymnaziu vo Velkej Revicej poukazovali na Gspe$né
obdobie v slovenskych dejindch este pred prichodom Madarov do stredoeurdpskeho priestoru, ¢im
vyzdvihovali starobylost slovenského néroda a zdovodnovali jeho pravo na sebaurcenie v mnoho-
narodnostnej habsburskej ri$i. Nadviazali tak na starsie koncepty vyucovania zemepisu-histdrie,
av$ak oproti minulosti s va¢sim akcentom na narodné dejiny, ale stéle s prvkami habsburského legi-
timizmu a krajinského uhorského patriotizmu. Po Rakusko-uhorskom vyrovnani naplno vypukol
odpor madarskej vladnucej elity proti akymkolvek snaham predstavitelov slovenského ndrodného
hnutia o posiliovanie narodného povedomia, spojenych okrem iného s historickym narativom
Velkej Moravy. Napriek tomu uc¢itelia na reviickom gymnaziu az do konca jeho existencie pouka-
zovali na vyznam tejto tradicie v slovenskych dejinach a vdaka dejepisnej vyucbe spristupniovali jej
odkaz mladej nastupujticej slovenskej inteligencii.
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SVATOPLUK IN CZECH AND CZECH-WRITTEN HISTORIOGRAPHY.
A FEW CRITICAL REMARKS
PART ONE: UP TO THE 1960s

Martin Homza

DOI: 10.17846/CL.2024.17.2.98-112

Abstract: HOMZA, Martin. Svitopluk in Czech and Czech-written Historiography. A Few
Critical Remarks. Part one: Up to the 1960s. In the 19th-21th centuries, Czech historiography
has set the main themes and trends in the research of Svitopluk. This article analyses in detail
the first part of the development arc the interpretation of Svéatopluk - from his glorification
to his downgrading - has undergone within this Central European school of history in the
period under review. The vast scope of this subject made it necessary to divide the article
into several shorter periods. Among the initial and underlying themes included in the
interpretation of Svatopluk up to 1918 is his legitimist perception as the predecessor of the
later Bohemian kings, as well as understanding Svétopluk’s kingdom as the archetype of the
Habsburg monarchy. With the development of Czech political thought around 1914 - 1918,
Svitopluk was perceived as the unifier of the Czechs and Moravians and eventually, with
the establishment of the first Czechoslovak Republic, of the Slovaks as well. The traditional
Czech anti-papal stance has logically resulted in Czech historians failing to pay the necessary
attention to the Roman dimension of Svétopluk’s politics. Likewise, scholarly perspectives
often fall short in emphasising his prevailing pro-Empire policy. Up to the 1960s — with few
exceptions (Vaclav Novotny and FrantiSek Graus) — Czech historiography focused in just
certain issues and topics connected with the person and reign of Svdtopluk. In the same spirit,
it is obvious that the Czech interpretation of the first of the Moymirids aimed at meeting the
current political demands of the Czech elites.

Key words: Svdtopluk I, Bofivoj, St. Methodius, Cosmas of Prague, (Pseudo)Christian,
tradition, interpretation, legitimism, Central Europe, papacy, rex Sclavorum

When at the turn of the 9th and 10th centuries, Frankish chronicler Regino of Priim assessed
the circumstances following the death of Svatopluk, king of the Moravian Slavs, he could not
have imagined the magnitude of the historiographical conundrum his account of the short
and unfortunate reign of Svitopluk I's sons and the following invasions of the Hungarians who
“shattered everything from the ground up” would eventually create (Prumensis Reginoni Abbatis
1890, 143).

The extinction of the male line of the central Moymirid dynasty together with the decimation
and expulsion of the Moravian political and ecclesiastical elites disrupted the development of the
memory of Great Moravia, as Byzantine emperor Constantine Porphyrogenitus would call the
most successful political project of the Danube Slavs half a century after its demise. Ever since,
the fundamental question that has begged asking is who the history of the 9th-century Moravian
Slavs actually belongs to and how it is to be approached. The lack of “memory bearers” and of any
“memory” evolution of Great Moravia — and Svitopluk I as its most important ruler - has had
interesting and long-lasting consequences, indeed.
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The generally accepted consensus is that — from a broader perspective — the history of Great
Moravia forms part of the history of Central Europe. It also constitutes an integral part of the
first attempt by the elites of the Occident and the papacy to create a universal European Christian
Empire (Imperium Christianum) ruled by the Carolingians. In fact, the history of Great Moravia
has not been a hard nut to crack just recently. It has been a source of trouble since the late 11th
century when - in the background of two universalist powers fighting one another: the papacy
and the empire - the new Central European dynasties started writing their own dynastic deeds or
gesta. These narratives aimed at justifying the historical rights and power the relevant lineages had
so far managed to obtain. In order to do so, of course, these new dynasties needed to deal with
the fact that they were not the first political structures to claim power over the relevant people
and territories. In the case of the Pfemyslids, they needed to come to terms with the preserved
memory of the Moymirids and their foremost representative, Svitopluk I the Great.

This article aims to look at how Czech and Moravian historiography — especially written in
Czech - has come to terms with this issue over the last 200 years or so. Due to its limited scope, it
cannot be an encyclopaedic register of all those researchers who have approached this topic but,
rather, a general exploration of the issue. The vastness of the topic has made it necessary to divide
the paper into two parts. The first one focuses preferentially on historians who have studied this
topic from the mid 19th up to the late 20th century.

At the outset, it is necessary to point out that I am not the first scholar to attempt a similar
task. Lubomira Havlikova, (Havlikova 2015, 66-70) for example, has already published an article
with a related focus which, however, has a rather enumerative character. In his monograph,
German historian Stefan Albrecht approached a similar topic - although not strictly focused on
Svitopluk - in more detail (Albrecht 2003). His work, however, only covers a selected sample
of researchers and constitutes a rather simple overview of scholars and institutions that have
dealt with this theme. Other historians such as Dusan T¥estik (1985, 273-301) as well as — more
recently — David Kalhous (2016, 71-91) and Robert Antonin (2014, 123-141) have invested more
profound thoughts on the place Great Moravia occupies in Czech history.

Before embarking on this intricate journey, let me begin with a few historical and geographic
factors that to some extent determined the earliest history of Bohemia in relation to Moravia.
The present-day Czech Republic consists of two main - one might say dominant — river systems:
the basins of the Elbe and the Morava. These territories are separated by the Bohemian-Moravian
Highlands. However, no clear border line existed for a long time. It just ran “through the middle
of the forest” and would only consolidate gradually over the 12th-14th centuries (Trestik 1999,
142). Just to get an idea, Czech archaeologist Ivo Stefan calculated that the journey from Mikul¢ice
to Prague through the forests of the Bohemian-Moravian Highlands would take 9-14 days on
foot and 4-7 days on horseback (Stefan 2019, 155-156). The third and considerably smaller river
system in today’s Czechia is formed by the tributaries of the Oder.

This division gave origin to three distinct regions that in the Middle Ages formed the kingdom
that has been historically known as the Czech Lands or the Lands of the Czech Crown, namely
Bohemia, Moravia and Silesia. Flowing into the North See, the Elbe sets Bohemia in the wider
historical framework of Polabia — the Elbe valley — and, therefore, in the orbit of German history,
whereas the Odra rather takes Silesia into the Polish sphere of influence. A tributary of the Danube,
the Morava refers mainly to the Mediterranean culture which is naturally associated with the
Orbis Romanus. It took numerous whimsical circumstances to merge these three regions together
into a unit in a historical process that was far from being as straightforward as it might seem today.
Creating a historical construction that would encompass the complexity of this process has been, is
and shall remain a demanding task. Connecting these perhaps related though still rather different
regions and their peoples constitutes a major ideological challenge, indeed. And the creation of
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Czecho-Slovakia in 1918 just made an already bad situation even worse. In fact, to justify the
creation of this new country, its creators referred precisely to the Great Moravian Empire in which
they saw the first common “polity” of Czechs, Moravians and Slovaks and, therefore, the historical
predecessor of Czecho-Slovakia.

Before moving on to the first authors and their concepts, let us have a look at the different
sources of Czech provenance that determined the basic scheme Czech scholarly literature used to
approach Svitopluk in the Middle Ages. Those familiar with this topic know very well that Czech
history in the early middle ages and, therefore, Czech history in general have been interpreted in
line with the notions defined by the author of the first Czech dynastic gesta, the very first Czech
chronicler, Cosmas of Prague. With Solomonic wisdom, Cosmas settled the conundrum Moravia
and its king Svétopluk represented by having the first Czech prince, Bofivoj, receive baptism from
the hands of St. Methodius at the court of king Svitopluk of Moravia. With a simple literary
juxtaposition, Cosmas connected two historical events in one and the same year of 894, namely
the baptism of the first Czech prince Botivoj and the legend that has Svitopluk leaving his active
life in Nitra and becoming a monk (Cosmae Pragensis 1923, 32). In other words, the Czechs and
their first baptised prince appear on the European history stage at the moment the last notable
Moymirid, i.e. Svitopluk, leaves the scene. It is also important to mention that according to the
political imagination of Cosmas, the eastern border of the Czech realm reached as far east as the
Hron River.

Today, every reasonable reader understands that Cosmas of Prague concealed more of the
history of Moravia than he actually disclosed. In the second half of the 12th century, another
chronicler, (Pseudo-)Christian, came up with a new way to justify the annexation of Moravia
to Bohemia in his Life and Martyrdom of St. Wenceslas and His Grandmother, St. Ludmila, in
which Svitopluk appears as well. Perhaps the most disputed author of the Czech Middle Ages
connected the history of the Premyslids and the Czech people with the earlier history of the
Moymirids of Moravia in a similar way to Cosmas of Prague, namely by having Bofivoj baptised
at the court of Svitopluk by St. Methodius himself. Before being baptized, however, Botivoj had
to go through a series of “rituals” intended to prepare him to accept his new religion. In the end,
with the sentence “Thou shall become the master of your masters,” St. Methodius is said to have -
de facto - given Prague the right to rule over Moravia (Legenda Christiani 1978, 20). Whether
this construction corresponds to the second half of the 10th century - in line with those who
want to see Christian as an authentic source - or originated later — as their opponents claim - is
bound to be a never-ending debate. For my part, I firmly believe that (Pseudo-)Christian and his
chronicle appeared at a later time. One of the reasons for this is precisely the new formulation of
the legitimisation theory intended to justify the rule of Prague over Moravia. Although in theory
it could have been relevant at the end of the 10th century, the sophisticated form the author who
calls himself Christian uses to present it rather points to the late 11th or early 12th century, i.e. to
the time when the Premyslids of Prague needed to assert their power at the expense of the lords
of Moravia. In order to prevent Svitopluk from becoming an ideological and political tool of the
Moravians, (Pseudo)Christian introduced - for the very first time - the black Legend of Svitopluk
(Homza 2014, 48-141).

At this point it is necessary to say that the dichotomy of views on Svitopluk I in Czech
historiography continues to this day. However, this has not always been the case. In the Middle
Ages, Svitopluk was more often than not looked at rather positively. This had to do with the more
detailed and elaborated fables that gradually shaped the formula the Czechs would eventually use
to legitimize their rights over Moravia and the origin of the power of the Czech crown. This process
gradually crystallized into the Czech hagiography works of the 13th and 14th centuries (Graus
1963b, 289-305; Havlik 1976, 13-28) before being codified into a stable norm by the chroniclers of
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the times of Emperor Charles IV. To solve the problem of the relationship between Moravia and
Bohemia, they came up with historicising constructions able to overweigh any particular concept
of Moravian history and, in fact, made it almost impossible for any form of Moravian history
to get conceptualized later on. From a Moravian point of view King Svétopluk of Moravia thus
became a key figure in the Czech historical and legal narrative of the late Middle Ages. Of course,
this would not have been possible without archbishop St. Methodius. But that is a different kettle
of fish.

The fable of Svitopluk became known in Latin as translatio regni, namely as the transfer of
Svitopluk’s Kingdom of Moravia or of Svitopluk’s crown over to the Czech kingdom. It was most
precisely formulated by the imperial and royal chronicler Ptibik Pulkava of Radenin and his
contemporary, Chronicler Dalimil (Spévacek 1979, 271-72; Vadrna 2014, 230-79). Their definition
of the sovereignty of Prague not only over Moravia but also over Silesia and, therefore, over Poland
as well - and even over Western Rus’ - de jure and de facto remained in force until the demise of
the Czech Kingdom in 1918.

As it is clear from the above, trying to conceptualize Czech, Moravian and even Silesian
history into a single unit, especially when taking into account that the relationship of Moravia
and Bohemia had for centuries been just some kind of “improvisation” - as Dusan Ttestik aptly
described it in one of his essays (1999, 147) — has never been an easy task. On similar older attempts
oriented to assert the Pfzemyslids claims to the Hungarian throne in the time of Wenceslas II and
his son Wenceslas I, as King Ladislav V of Hungary (Bldhova 1993, 165-75). Moreover, the major
problem of conceptualizing the inception of Czech history so that it would include Moravia -
and Svitopluk with it - is made even more complicated by the fact that Cosmas of Prague has
Svitopluk I working and dying in the ancient Slovak city of Nitra. For this takes the Svitopluk
issue beyond the historical boundaries of the Czech Lands.

No wonder then that leading intellectuals of the Czech Kingdom never seemed to know
how exactly they were supposed to interpret the figure of King Svitopluk of Moravia and his
significance in the earliest stage of the history of the Czechs. Before the outset of Czech critical
historiography, history was written in the contemporary spirit, i.e. mainly by adding more and
more storylines and more and more secondary fables.

This paper does not aim to describe the different layers that form the Legend of Svdtopluk or
interpret the related tales. This does not mean, however, that they were not of great significance at
the time they originated. For similar reasons, neither does it take a closer look at the way Czech
history perceived Svitopluk in the period between Humanism and the Enlightenment. Likewise,
the image of Svitopluk I presented by the fathers of Czech critical history, Gelasius Dobner
(t 1790) and Josef Dobrovsky (1 1829) - who wrote mainly in German and Latin —has been left out
as well. T have also opted to omit the many particular Moravian attempts to approach Svétopluk
in the framework of the Baroque efforts to create a distinct history of Moravia (Pillingova 2014,
183-331). For reasons of space, I cannot include the attempts by two authors writing mostly in
German, the Moravian local historian Beda Frantisek Dudik (+ 1890) (1860, 195-286) and Bertold
Bretholz (+ 1936) (1893,30-63) to create a distinctive Moravian history in the second half of the
19th century. As a matter of fact, they would deserve to be studied in detail in a separate essay.
Yet another historical interpretation of Svatopluk that has not been looked at in this article is
that of philologist, historian, and ethnographer Pavol Jozef Saférik (+ 1861) who was of Slovak
origin (Podolan 2014, 407-421). Although his work was also published in Czech, its general Slavic
context gives it a completely different character.

The first modern attempt to conceptualize Svitopluk within Czech history was made by
Franti$ek Palacky (+ 1876). Perhaps the most famous Czech historian of all time, Palacky came
from Moravia and studied in Slovakia - Tren¢in and Bratislava - as well, two factors that had some
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influence in his work. Palacky’s first synthesis of Czech history was originally published in German
in 1836. However, a revised edition of the History of the Czech Nation in Bohemia and Moravia
also appeared in Czech in the revolutionary year of 1848. (Palacky 1848, 150). The theses Palacky
defined concerning 9th-century history and Svétopluk I especially, became a kind of (non)binding
canon for many - not only - Czech historians for a long time. It even constitutes the starting work
that determined the way Czech history is perceived up to the present day. In fact, Palacky’s vision
of Czech history is characterized by the fact that — perhaps too boldly for his time - it includes the
history of the Moravians as well (Havlikova 2015, 66-70). Before the Slovaks were also included
in it, though. This concept of history, of course, had some consequences, especially for the further
development of the Czech and Moravian nations. It was precisely Franti$ek Palacky who managed
to bridge the visible dichotomy of Czech and Moravian history - containing well nurtured Czech
and Moravian patriotism — with the model of a single history of the Czech nation composed of
Czechs and Moravians. In order to grant historical support to this opinion, Palacky had Svitopluk
marry the sister of the Bohemian prince Bofivoj in 871 adding the following words: “..ever after
they would join their arms with the Moravians against their common foes” As a matter of fact,
Svitopluk marrying a Bohemian princess is nothing but Palacky’s conjecture lacking any support
whatsoever in any of the many existing sources.

As Palacky’s perception of Svitopluk I to some extent suited that of Slovak historiography,
he also influenced the direction historiography in Slovakia and in Slovak would take. In fact,
when interpreting the figure of Svatopluk I of the Moymirids, the first modern compiler of Czech
history admitted - albeit just as a hypothesis - that Svitopluk began his career in Nitra. In his
work, Palacky not only raised Svitopluk above all Great Moravian rulers, but also made him a role
model and the predecessor of all the Pfemyslids. This way, he continued the letter and spirit of the
Czech medieval and Humanistic historiography which - as has already been pointed out - derived
the inception of the Czech Kingdom from the royal crown of Svitopluk. Until his death, Palacky
remained a royalist, i.e. he never crossed the boundaries of Czech historical legitimism, whose
basis had precisely been - for centuries — the mentioned thesis about the transfer of the kingdom
(translatio regni) from Moravia to Bohemia. He had many reasons to do so. One of them was the
fact that this interpretation suited his political stance on the ideal Austro-Slavistic arrangement
of the Austrian Empire.! This is one of the good reasons why he recognized Svétopluk I as a king.
His protestant religious affiliation, however, did not allow Palacky to pay the necessary attention
to Svatopluk’s papal policy.

In the multinational Habsburg commonwealth of the late 19th and early 20th century, Czech
historiography - just like all of the surrounding national historiographies — persistently strove
for a distinctive interpretation of its own national history. A priority in this respect was to find
a historical explanation to legitimize the Czech political rights over Moravia. Being part of the
Habsburg Monarchy, Moravia not only enjoyed the special status of a Margraviate but also some
distinct elements of Moravian national awareness. Therefore, Svitopluk I of Moravia was one of
its cornerstones.

Another Moravian scholar who - after Palacky — also contributed to overcoming this divergent
tendency of Moravia was Vaclav Novotny ( 1932). In fact, Novotny is now considered to be one of
the top authorities of Czech medieval studies. Unlike Palacky, he was a professional historian and
worked for many years as a professor of Czech history at the Faculty of Arts of Charles University
in Prague. He was among the most prominent pupils Jaroslav Goll (+ 1929) - the founder of Czech
historical positivism and rector of the Czech part of Charles University - ever had. Novotny’s talent

! For criticism of Palacky’s concept, see Trestik 1999, passim.

102 eee KONSTANTINOVE LISTY 17/2 (2024), pp. 98 - 112
pp



SVATOPLUK IN CZECH AND CZECH-WRITTEN HISTORIOGRAPHY. A FEW CRITICAL REMARKS.
PART ONE: UP TO THE 1960S

became clearly visible in 1913 when the first volume of his Czech History was published in Prague
(Novotny 1913).

In this work, Novotny paid quite a lot of attention to Svéitopluk. His reflections on Great Moravia
(Novotny 1913, 287), however, do not rest on sound historical foundations but rather on the claim
by Czech philologist Franti$ek Pastrnek (+ 1940), according to which - linguistically — Slovaks,
Moravians and Czechs have “always formed one nation.” Novotny’s concept of Czech history,
therefore, comprised not only Moravia but Slovakia as well, namely its western part which up to
some extent fitted into the Czech-speaking area. Like Palacky, Novotny also intensively searched
for evidence that would serve to historically and legally justify the connection between Czechs
and Moravians. Leaving aside Palacky’s argument that Svitopluk wedded a Bohemian princess,
Novotny rather emphasized the baptism of the first Bohemian prince Botivoj, which both Cosmas
of Prague and (Pseudo)Christian set at the court of Svitopluk I (Novotny 1913, 337-422). At this
point it is necessary to point out once again that this “historical” event is still called into question.
Undisputed, however, is Novotny’s assertion that four years before his death, Svitopluk got legal
authorisation to annex Bohemia from the East Frankish King Arnulf of Carinthia. Novotny saw
the territory of 9th-century Slovakia or of the Nitra Principality as Svitopluk I's domain (regnum).
He did not specify its borders, though. As generally known, Nitra is not explicitly mentioned as the
seat of Svitopluk in any source. However, this was generally accepted until Novotny’s time mainly
built on historical tradition whose core was the Nitra Legend of Svitopluk as rendered by Cosmas
of Prague. Novotny used historical deduction to sort out Svitopluk T’s life and work in Nitra.
Wiching or Viching was Svitopluk’s man. The fact that Pope John VIII obliged Svitopluk’s request
and ordained Wiching bishop of the Holy Church of Nitra means that Nitra must have been
SvitopluK’s seat.?

Novotny paid more attention to Svitopluk I's relations to the structures of the restored
Roman Empire and the Roman Papacy than Palacky had before him. This is one of his greatest
contributions, indeed. Moreover, Novotny constantly emphasized SvitopluK’s pragmatic approach
towards both political and cultural epicentres of the Christian Occident in Europe. In his
analysis of Pope Stefan V’s letter to Svitopluk I from 885 — known as Quia te zelo fidei — Novotny
acknowledged Svitopluk’s royal title without any further thorough comments (Novotny 1913,
396). Likewise, when studying SvitopluK’s relationship to Saint Methodius and to his disciples —
headed by Saint Gorazd - Novotny’s approach was, again, rather realistic. In his opinion, for the
sake of the unity of the newly established archdiocese - the ideological foundation securing the
further existence of his realm - Svitopluk had no choice but to green-light the expulsion of the
disciples of St. Methodius from Great Moravia. Interestingly, though, Novotny did not draw any
further consequences from this otherwise inspiring idea. For instance, the fact that the supporters
of the Latin rite were victorious at the court of Svitopluk I was a decisive factor in making the
Western Slavs part of the Western Latin cultural orbit.

Novotny’s sober positivism introduced the historical figure of Svitopluk I into 20th-century
Czech written historiography. When doing so, Novotny did not leave out any of the essential

2 To refresh Novotny’s argument, let us describe it once more. A letter written in the year 900 by the

Bavarian bishops complaining about the originally Swabian Benedictine monk Wiching, who had a close
relationship with Svitopluk I, reads: “Your predecessor (Pope John VIII) consecrated Viching as a bishop
at the request of Svatopluk..” In the previous bull Industrae tuae addressed to Svéitopluk by Pope John VIII,
it says: “We also ordained that priest named Viching whom you sent us (Svitopluk I to Pope John VIII)
as the elected bishop of the Holy Church of Nitra..” (“Antecessor vester, Zuentibaldo duce impetrante,
Vvichinqum consecravit episcopum” (Marsina 1974, no. 39, pag. 33) and “Ipsum quoque presbiterum
nomine Uuichinus, quem nobis direxisti, electum episcopum consecravimus sanctae ecclesiae Nitrensis”
(Marsina 1974, no. 30, pag. 24).
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features of the historical figure of Svitopluk I. Of course, he did not pay the necessary attention
to everything. For example, he completely failed to analyze the tradition of Svétopluk, i.e. the
transformation of the historical Svdtopluk into a literary figure. Since he actually saw the
inhabitants of Bohemia, Moravia and Slovakia as one nation, it was he who laid the foundations
for the later “Czechoslovak” or - to be exact - the Czech interpretation of Sviatopluk which can still
be perceived among historians writing in Czech practically to this day.’

Just a few of medievalists are aware of the consequences the efforts to defend the authenticity
of the Old Bohemian, in Latin written Life and Martyrdom of St. Wenceslas and His Grandmother,
St. Ludmila (hereafter Christian’s Legend) had for the development of the perception of the earliest
Czech history and of Great Moravia and, consequently, of Svitopluk as well. (Dobrovsky 1807).*
As a matter of fact, if (Pseudo)Christian and his legend were to actually date back to the 10th
century, Czech medieval historiography — which started, like all the neighboring ones, with its
dynastic gesta in the first decades of the 12th century — would have in them an “ace” that would
secure the Czechs an over 100-year head start in Central Europe and among all of the Slavs.
The problem is that there is nothing to support their authenticity. Among other things, precisely
due to the fact that it was (Pseudo)Christian who laid the foundations of the black legend of
Svitopluk in Czech literary tradition. The dark image of Svitopluk as a power-hungry and cruel
half-pagan who was to blame for getting rid of his God-fearing uncle and bringing himself and
Moravia under the curse of Saint Methodius simply does not correspond to the 10th century. For if
that had been the case, how could have four members of this family be named after Svitopluk in
the 11th and 12th centuries?

A native of the Czech town of Trutnov, Josef Pekaf (t 1937) was another of Jaroslav
Goll’s influential students and worked as a professor of Austrian history at the University of
Prague. At the beginning of the 20th century, in his work The Oldest Czech Chronicle, Pekat
brought (Pseudo)Christians legend back among the “authentic” Czech sources from the 10th
century (Pekar 1906, passim).

Nevertheless, Pekat’s prolific work is moderate and balanced. So is his high-school textbook
The History of our Empire... (Déjiny nasi #ise...). Being published on 9 April 1914, i.e. before
WWI, this textbook remarkably survived the last years of the monarchy, the First Czecho-Slovak
Republic, the Protectorate of Bohemia and Moravia during WWII, and even the first post-war
years. Although it is not a scholarly work, its influence cannot be undermined. As a matter of fact,
this work shaped whole generations of Czech humanities scholars. Pekar devoted roughly three
pages of his textbook to Great Moravia, properly putting it in connection with the Carolingian
expansion. In it, Pekar’s description of Svitopluk is similar to (Pseudo)Christian’s, i.e. a bellicose
ruler, a “harsh warrior and voluptuous man” who - in religious matters — was subject to the
Frankish and Wallachian, i.e. Italian, clergy. Pekat has Svitopluk ruling Nitra and even gives him
the merit of inviting and receiving the Byzantine theologians and missionaries Saints Constantine
the Philosopher and his brother Methodius. In his opinion, Svatopluk’s rule was defined by his

> Ifhe were to admit that the Czechs, the Moravians and the Nitrians - the Slovaks, are after all only three,

albeit very close entities (early medieval gentes), he would have to say that Svitopluk, with the help of
his Nitra background, which he does not seem to have completely abandoned, gained his position as the
central ruler of the Moymirids in Moravia itself and thanks to the political weight of both these united
political units, he negotiated a peace with the Franks, on the basis of which he then began his famous
expansion. Its culmination was the de facto annexation of Bohemia and the legal recognition of this act
by the East Franconian king Arnulf at the meeting in Omutesperch in 890. However, Vaclav Novotny was
miles away from such an interpretation.

Josef Dobrovsky evaluated The Legend of the so-called Christian, or rather (Pseudo)Christian, with good
reason, as a later forgery.
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military successes and dispute with St. Methodius which - in accord with (Pseudo)Christian -
Pekat claims to have led to St. Methodius cursing Wiching and Svitopluk. Contemporary sources,
however, do not mention anything like this. On the contrary, the contemporary work Life of
St. Methodius mostly speaks highly of Svitopluk. Although Pekat failed to assign any dignitary
title to Svitopluk, following the spirit of medieval Czech legendry, he not only had Bofivoj, but
also his wife St. Ludmila, baptised by St. Methodius at Svédtopluk’s court. According to Pekat,
Svitopluk conquered Bohemia, and the Czechs - led by Prince Oldfich - subjugated Moravia
after the death of the Polish king Boleslav I the Brave in 1025. Curiously, this history textbook
does not mention Svétopluk’s inclination towards the Roman Curia, something you would expect
when taking into account the rest of works by Pekar, in which he processes historical issues with
a positivist, realist and legitimist approach (Pekat 1914, 19-22).

Some elements of this legitimist approach which implicitly derives the Czech royal crown
from the Moravian crown of King Svétopluk on the basis of an older medieval tradition can also
be found in the work of Rudolf Urbanek (T 1962). A native of Slané, near Kladno, this historian
was also one of Goll’s disciples. From among UrbdneK’s works closest to the topic in question, let
us take a closer look at his 1915 study On the Czech Royal Legendry (K Ceské povésti krdlovské).
The article is remarkable in several respects. Above all, it constitutes the first ever history work
written in Czech to pay attention to the significant role the Legend of Svitopluk has played in
the concept of Czech history. Although UrbaneK’s education would make you expect him to use
a positivist historical method for his work, he clearly declared that he approached the development
of Svitopluk’s memory traces in the specific literary genre of royal legendry in the Czech popular
and scholarly environment. In short, he left aside historical facts and made use of literary fiction.
Although he does not explicitly declares this, his work clearly shows that in his research, Urbanek
is more of a literary historian. At the outset, Urbanek defined the Legend of Svitopluk to be the
starting point of this legendry and, therefore, fundamental for earlier Czech literary tradition.
In the Czech historical narrative, Urbanek correctly derived this legend from Cosmas’ rendering
and his version of the Nitra Legend of Svitopluk. He did not give it the “Nitra” attribute, though.
Urbének made this legend part of the Czech tradition with the following words: “The oldest ruler
Czech people have preserved in their memory, hoping for his return, was Svitopluk.” A few lines later,
however, Urbanek says that the tradition of the Legend of Svitopluk has its roots in Moravia and
adds that the wording we know today is a considerably reduced version of the original. Urbanek
was also the first one to go one step further and study the way this tradition eventually developed
in Czech literature. When doing so, he aptly made use of sources of both hagiographic and secular
(chronicle) character. Urbanek also adequately elaborated on the different morphological elements
of the overall image of the Legend of Svitopluk in the Czech literary tradition.

Subsequently, however, Urbanek goes back to Cosmas’ account of Svitopluk known today as
Sicut vulgo dicitur, i.e. to its lowbrow part, and exactly defined its millenarianist essence: “So then
the people believed that Svitopluk had not died [...] but was hiding somewhere and would be back
again” Today, this could also be described as the oldest archetype of rex otiosus, i.e. the gone
(absent) king who shall get back to his people in due time, i.e. at the most appropriate, most
difficult moment to become their rex visibilis, i.e. the visible king. Like many later researchers
writing in Czech, Urbanek completely missed the more practical dimension of the entire Nitra
Legend of Svitopluk which - I firmly believe - is its highbrow part, known as Sed revera, i.e. “as
it really happened” Above all, the political program of the Arpads of Nitra aimed at unifying
Nitra and Pannonia, i.e. the original kingdom of Svitopluk. In other words, it was the ideological
rationale behind the unification of Cis- and Trans-Danubia.

Rudolf Urbanek also put the folk part of the Nitra Legend of Svitopluk in connection with
another Moravian legend, namely that of King Je¢minek (Barleyman, form Je¢men = barley).

CONSTANTINE’S LETTERS 17/2 (2024), pp. 98 - 112 «es | 105 |



MARTIN HomMzA

According to Urbanek, the core of this legend was also the historical figure of Svitopluk (Urbanek
1915, 1-9) This association would certainly deserve some research of its own. For now, however, let
me just bring up one of the stories of Svitopluk in the oldest writings of the Kingdom of Hungary.
In it, Svitopluk drowns in the Danube after losing the battle with the Old Hungarian hordes, i.e. at
the moment the new ruler, Arpad, takes over Pannonia (Homza 2014, from 136). In this respect,
the etymology of the personal proper name of this alleged first ruler of Pannonia after Svitopluk,
namely Arpdd, is worthy of attention. Curiously the name Arpad derives from the Magyar word
drpa meaning “barley” Therefore, Arpad would be an equivalent to Je¢minek (Barleyman).

Rudolf Urbének was one of those who did not accept Christian or his work to date back to the
10th century. With this text, too, he remained outside the dominant line of 20th-century Czech
historiography. In terms of its thought structure, this work reminds of those Czech historians who
recognized the natural monarchist development in Czech history. The establishment of Czecho-
Slovakia on 28th or 30th October 1918, however, diametrically changed the political order of the
Czech lands. A project of the victorious allies, Czecho-Slovakia was created as a republic. Inevitably
then, Palacky, Pekat, but also UrbaneK’s traditional and legitimist understanding of Svétopluk as
amonarch and a predecessor of the Pfemyslids, the Luxembourgs and the Habsburgs on the Czech
throne, lost its updating value. In terms of religion, moreover, the new republic presented itself
as a secular state with a rather ambivalent approach to the Roman Curia. Being a monarch who
derived his authority from the See of Saint Peter in Rome and who submitted himself and his
people to the patronage of the Holy See, Svitopluk was no longer a suitable historical figure for the
new Czecho-Slovak Republic to identify with. In addition, whereas this new polity took a negative
stand towards Germany, Svétopluk I led a largely conciliatory policy with the East Frankish Empire.
The new government in Prague did not try to disguise its Czech-centralist intentions that would
eventually lead to Moravia losing its centuries-old political identity. Svitopluk I as a ruler who
expanded from Nitra to Moravia and from Moravia to Bohemia — and whose sovereign right over
the Bohemian Principality was recognised by Arnulf of Carinthia, the king of East Francia in 890 -
could no longer be used for any significant historical purposes. It was a lot easier to thematise
Svitopluk I at the summit of his glory, when his power comprised the Moravians, Czechs, as well
as the Slovaks and the Ruthenians. In him, politicians could see a historical and legal precedent
justifying the very existence of the new republic. As a matter of fact, Svitopluk’s attempt to unify the
Slavs — Regnum Sclavorum — went beyond this 20th-century concept of Czecho-Slovakia.

The aforementioned list of paradoxes and potential “landmines” clearly shows that a full-
fledged and objective approach to Svitopluk in the first Czecho-Slovakia became an even bigger
problem for Czech-written historiography than it had been in the past. After the admirable
achievements of Novotny, this difficulty would eventually lead to the image of Svitopluk I being
repeatedly simplified and reduced in Czech historiography as well as to numerous attempts to
replace him with his more pro-Slavic and pro-Cyrilo-Methodian uncle Rastislav.

Now, let me break down these tendencies found in the wide span of interpretations of Svitopluk
and illustrate them on different specific cases. Perhaps the historian who contributed the most to
introducing these views of Svétopluk into the contemporary discourse of medieval literature in
Czech was Viclav Chaloupecky (+ 1951). Another native of Eastern Bohemia, Chaloupecky was
a pupil of Josef Pekat and did not hide his admiration for Franti$ek Palacky. He lacked Vaclav
Novotny’s criticism, though (Duchacek 2014, passim). Besides Bohemia, Vaclav Chaloupecky also
worked as a professor at the newly created Department of State - i.e. Czechoslovak - History at
Comenius University in Bratislava, the capital of Slovakia, where he spent over 15 years (1922-
1938) of his life. He never stopped looking at the history of the Slovaks from a Czech perspective,
though. Among other things, this showed in his underestimation of the meaning Nitra and the
Principality of Nitra had in the career of Svitopluk I.
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Like Novotny, Chaloupecky also tried to approach the question of Svéitopluk’s life and work
in Nitra methodologically. Instead, however, he strengthened Novotny’s “linguistic” notion of the
unity of the Czechs, Moravians and Slovaks, with another “ethnographic” concept. The problem
was that a large part of the population of today’s Slovakia, especially in its central and eastern
parts — not to mention those who after the disintegration of the Kingdom of Hungary remained
in the territory of today’s Hungary - did not fit such a concept. As a matter of fact, the inhabitants
of those areas show no linguistic nor ethnographic closeness with the Moravians, let alone with
the Czechs. It did not take Chaloupecky long to find a way out of this nuisance, though. He just
needed to specify his original “ethnographic” thesis a bit closer. In his update, Slovaks — who in his
own words belonged “to the group of Czech tribes” - inhabited only the western part of Slovakia
while the rest of the territory remained uninhabited. For this reason, Chaloupecky also had the
borders of Nitra — which he otherwise recognized as the core of Svitopluk’s dominium (regnum) —
to reach as far east as the Hron river. He even supported this claim using a “historical” reason.
After all, Cosmas of Prague had also defined the borders of Svitopluk’s kingdom at the Hron river.
Chaloupecky forgot, however, that Cosmas was referring to the eastern borders of the political
influence the Czech princes had at the turn of the 11th and 12th centuries, not about the limits of
the expansion of the Czech tribe or of the Principality of Nitra.

Chaloupecky summarized these and other ideas in his work Ancient Slovakia (Staré Slovensko).
It was published in 1923, that is a remarkably short time after the creation of the 1st Czecho-
Slovak Republic. Although the scholarly qualities of this publication are indisputable, these
are obscured by the fact that its main ideological objective was to defend the current political
dominance of the Czechs in the area east of the Morava river by purposefully interpreting historical
facts. Chaloupecky’s work also aimed to present historical reasons that would support Czecho-
Slovakia’s southern border with Hungary — due to the lack of historical borders between Slovakia
and Hungary - a goal he actually managed to achieve. Unfortunately, this present-day border began
to be automatically identified with the border of Svitopluk’s dominion (regnum) in 869.°

The present paper cannot deal with all the details of this book which caused stormy reactions in
Slovakia when it appeared. As for the topic in question, the ironic tone Chaloupecky uses to describe
the beginnings of the tradition of Svitopluk among Slovaks at the very beginning of his work appears
rather puzzling. As a matter of fact, Chaloupecky does not present his opinion on Svitopluk plainly
and directly. Instead, in a subtle and cunning way he contextualises a quote by Matej Markovic,
a Slovak Lutheran, from 1745, that reads: “And so it happened that those petty Slovaks finally got their
hands on a Slovak king in a Slovak Country.” (Chaloupecky 1923, 10-11).

Whatever he might have meant by it, it is clear that following the contemporary line of
Czech historiography, Chaloupecky recognized Svitopluk’s royal title but tried to diminish its
significance. For that reason, he did not call the most important of the Moymirids by the title Pope
Stefan V uses in his letter to Svétopluk Quia te zelo fidei, namely “King of the Slavs,” but prefers to
refer to him as Svatopluk, King of Moravia (Svatopluk, Krdl moravsky). That is the very headline he
gave one of this articles from 1934. In fact, that article reveals rather clearly that Chaloupecky is
projecting the political and economic situation of the new republic - ruled by the Czechs - back
into the 9th century, rather than trying to reconstruct the historical Sviatopluk (Chaloupecky 1934,
61-68).

Due to the fact that the present-day Slovakia and Hungary formed an indivisible entity at least since the
end of the 11th century, naturally there was no precisely established historical border. However, there
was at least some vague geographical notion of it. In his work, Vaclav Chaloupecky argued in favor of the
territorial delimitation of the Slovak territory (land), especially against Hungary’s post-Trianon historical
revisionism and sentimentalism.
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These intentions are even more visible in his 1936 paper The Great Moravian Empire (Rise
Velkomoravskd). As the article is basically a list of all of Chaloupecky’s supporting ideological
theses he introduced into historiography, it has no footnotes. In it, however, Chaloupecky
writes that the Moravian rulers united “all the lands and tribes of our [Czech] nation into
a significant polity” Saints Constantine and Methodius, then: “gave this first national polity its
distinct cultural content..” He then sees the Great Moravian idea of “the renaissance of the Great
Moravian tradition in the Czechoslovak spirit” revitalized in the politics of Czech rulers Premysl
Otakar IT and Charles IV. Moreover, Chaloupecky gives all the merits of the mission of Cyril and
Methodius to Prince Rastislav and - in line with (Pseudo)Christian - has the treacherous and
devious Svitopluk opposing it and ultimately causing its demise. In spite of being a “supporter”
of the authenticity of the Legend of (Pseudo)Christian, Chaloupecky did not fail to see positive
attributes in Svétopluk. He acknowledged his military talent and fairly accurately captured
his balancing act in the politics of the Empire. He also recognised Svitopluk’s Nitra origin
and royal title. Predictably, however, he failed to pay any attention to the papal context of
Svitopluk’s policy. As a matter of fact, the real contribution of the analysed articles is the fact that
in them, Chaloupecky unveiled the potential purposeful use Svatopluk could be made of in the
new political conditions (Chaloupecky 1936, 18-24).

After the mid-1930s, the predominantly pro-empire dimension of Svitopluk’s policy was in
conflict with the anti-German policy of the first Czecho-Slovak Republic, a contradiction that
proved to be difficult to bridge. As a result, those who would like to have the Great Moravian Empire
as the first common polity of Czechs and Slovaks - just like Chaloupecky - tried to compensate
this by overstating the meaning of Svitopluk’s uncle, Rastislav, mainly in connection with the
Cyrillo-Methodian tradition. This resulted in the historiographical - and still generally accepted -
stereotype that sees in Prince Rastislav and St. Methodius the righteous and bright figures as
opposed to the dark, albeit temporarily successful Svitopluk. It was the latter who ultimately
caused the first common polity of Czechs (+ Moravians) and Slovaks to collapse. Further Czech
research would show to what extent this stereotype originated in the image (Pseudo)Christian
created of Svitopluk.

The first Czech researcher of Great Moravia and Svétopluk who was able to identify and
describe this stereotype was Franti$ek Graus, (1 1989), a historian of German-Jewish origin and
a native of Brno, the former capital of Moravia. Graus is not a member of Jaroslav Goll’s “school”
although he also worked as the head of the Department of Czechoslovak History in Prague. At the
very beginning of his ideological metamorphosis (Wihoda 2009, 251-261; 2024, 101-114) Graus
was a radical Marxist-Stalinist who rejected the traditional Czech positivist historical school
around Goll. Its final point is a work dealing with the origin and genesis of the West Slavic nations
and the role tradition plays in it: Die Nationenbildung der Westslawen im Mittelalter.(Graus 1980).
Franti$ek Graus was one of the first historians writing in Czech who tried to break free from
the “Cosmas hoop” of looking at the earliest history of the Czechs. Instead, he tried to create
his own revolutionary “non-Cosmas” interpretation based on a Marxist approach. As for his
prolific production, Graus undoubtedly remains one of the most influential Czech and European
medievalists of the 20™ century. In many respects, this initially inveterate Marxist and structurally
oriented medievalist was ahead of his time. He can also be said to have shaped the thinking of the
following generation of Czech historians. Take Dusan Trestik, for instance, a notable historian
we will be dealing with in the next part of this article. In fact, Graus also left an indelible mark
in Slovakia, especially when it comes to researching social and economic history, especially in
the work of Matu$ Kucera (t 2022). After the 1968 occupation of the Czechoslovak Socialist
Republic, Graus lectured at different universities abroad, e.g. in Basel, Switzerland. Throughout
his professional career, Graus gradually abandoned his Marxist perspective of history, a process
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that took place around the first third of the 1960s. At that time, he also began to reflect on and
publish articles about the role of tradition in the development of historical communities.

Graus first dealt with Svdtopluk I in his 1960 article entitled Rex-Dux Moravie in which he
studied the evolution of the terms rex and dux in the history of Great Moravia. In this connection,
he said that the prestige of Svitopluk I as a ruler grew in direct proportion to the rise in power
of his dominium. This growth in power and fame reflected in the fact that Svéitopluk’s original
domestic title took a semantic shift, namely from “prince” to “king.” (Graus 1960, 181-190). In fact,
this argumentation fit a later one, which was preferred in Polish (Labuda 1962, 65-68) and Slovak
historiographies by, for example, Richard Marsina: “in the papal written documents, the rank title
of Svitopluk had an increasing tendency” (Marsina 2012, 117).

Graus also dealt with Svitopluk in several other works (for instance Lempire de Grande Moravie,
sa situation dans LEurope de Lepoque et sa structure itérieure, 1963a) but his article The Great
Moravian Empire in the Czech Medieval Tradition (Velkomoravska tise v ceské sttedovéké tradici)
remains unsurpassed to this day (Graus 1963b, 289-305). In it, Graus brought up the question
of historical tradition, which had been taboo in Marxist historiography until then. He studied
the continuity and discontinuity of the memory of Great Moravia in Czech medieval literature.
At the very beginning of his paper, Graus presented a rather radical thesis according to which the
medieval Czech literary tradition did not derive directly from the earlier Moravian ecclesiastical
and political tradition which, in his opinion, had disappeared with the very collapse of Moravia.
To support this view, Graus first used examples from the ecclesiastical sphere and, later on, justified
this conscious negation of an ancient tradition with the logical idea that the Bishopric of Prague,
founded in 973, had no interest to build on the earlier Moravian-Pannonian Archbishopric. The
discontinuity of the secular and ecclesiastical power between the old Great Moravian and the new
Czech elites is still today — with good reason - the mainstay in the Czech approach to the Great
Moravian heritage.

In his article, Graus devoted a relatively large space to the tradition of Svitopluk (page 298
on). I need to disagree with his claim that this tradition became part of the Czech medieval
literary tradition since (Pseudo)Christian and his Legend of Saint Wenceslas and his grandmother
Saint Ludmila for the mere fact that Graus was one of those who have this legend dating back
to the 10th century. On the other hand, however, I must agree with his assertion that it was
(Pseudo)Christian who generated the traditional and still valid Czech schizophrenia when
looking at Svitopluk, i.e. the two completely contradictory Czech accounts of this ruler. One
of them tells about the dark Svitopluk and his conflict with his pious uncle - who remains
unnamed - and, later on, with Saint Methodius as well, which led to the curse of Methodius over
Moravia. The second one, conversely, describes Svitopluk as a devout ruler who received the
first Czech prince Bofivoj to be baptised by St. Methodius at his court. I also agree with Graus
that this duality led the supporters of (Pseudo)Christian to eventually generate two and even
three different literary figures of Svitopluk. In fact, the literary contamination that merges two
or three different Svitopluks — Svitopluk I, his son Svitopluk II and the godson of Svétopluk I,
Zwentibold of Susteren, the last king of Lotharingia - into one and the same person or intermixes
their stories, still needs to be studied separately.

Following the generally accepted order in which the earliest medieval works of Czech
provenance originated — according to which (Pseudo)Christian is supposed to have written before
Cosmas of Prague — Graus further drew attention to two other different concepts of Svitopluk
he identified in the first Czech chronicler. At the same time, however, he added that the issue
here is a dichotomy “although of a somewhat different nature.” He meant the contrast between
the worldly (royal) and spiritual (monastic) life of Svéitopluk in the Zobor monastery. In this
respect, Graus built directly on Rudolf Urbanek’s theses and - like him - in Cosmas’ story he not
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only identified Cosmas’ own account but also another earlier narrative he described as a distinct
Legend of Svitopluk. What Cosmas did was to adapt this distinct legend to the needs of his time.
Like Urbanek, Graus did not identify its Nitra origin, though. Graus was also the first to divide
Cosmas’ narrative — in a methodologically adequate way — into two sections: Its popular and its
scholarly parts. In his opinion, the scholarly one was Cosmas’ own Legend of Sviitopluk.

In connection with the study of Svitopluk in Czech medievalist historiography, Graus can
also be attributed another first place. Footnote number 84 of the analysed work (1963b) draws
the attention of researchers: “As a certain point of interest, let me point out that Svitopluk was also
worshiped as a saint in a monastery.” Although this topic had often been dealt with in baroque
historiography and art - as I have highlighted in another article (Homza 2020, 7-25) - it was
forgotten in the positivistic Czech history of Goll's school. Yet one more first place Franti$ek Graus
occupies concerns the fact that he identified and defined the morphology of Cosmas’ narrative
about Svitopluk. True, he did not call every spade a spade but he was right to include the Legend
of Svitopluk by Cosmas among the mainstream medieval European heroic narrative of the type
Chanson de geste.

Finally, footnote 45 of the same paper presents another remarkable consideration on the
political particularism of Moravia whose ideological symbol - according to Graus - could also be
the personal name Svitopluk, which could be found especially among the Moravian Premyslids.
This issue will be dealt with elsewhere, though.

FrantiSek Graus’ extraordinary and multifaceted influence on contemporary Czech medieval
studies is undeniable. In spite of the fact that he came from Moravia and not from the Czech
environment, his view of Great Moravia and, thus, also his interpretation of Svitopluk, were never
tainted by any kind of Moravian partiality. His works in Czech from the second half of the 1960s
are characterized by the complexity of their concept. By accurately placing the topic of Svéitopluk
in the overall context of the late Carolingian period, Graus took it out of the traditional Czech
perception limited by the vision of Cosmas of Prague. At the same time, however, by questioning
the independence of the historical Great Moravia from the empire, he also took it out of the
updating statist framework that justified the creation and existence of the contemporary Czecho-
Slovakia. This way, Graus gradually began to take Czech history back into the framework of the
East Frankish Empire and its political successors, i.e. back into Pekaf’s earlier concept, too. And
this is precisely the line Dusan Tte$tik would eventually build on, as we are about to see in the next
part of this article.
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Abstract: MALMENVAL, Simon. Social Reflection of Professor Franc Grivec in Turbulent
Times: Christian Unity, Slovenian National Consciousness, Slavic Solidarity. Franc Grivec
(1878 - 1963), a pioneer in systematic research of Eastern Christianity in Slovenian higher
education, was not a political thinker but a theologian and historian. However, some
ecclesiological and historical themes he studied answered the pressing social questions of his
time. In Grivec’s works, it is possible to identify a certain Christian social vision that opposes
both socialism and liberal capitalism. The first core of Grivec’s social vision is unity among
Christians under the auspices of the Catholic Church, where the thought of the Russian
philosopher Vladimir Solovyov (1853 - 1900) is highlighted. The second core is the national
consciousness among Slovenians and other Slavs, which acts as a defense mechanism against
the socialist revolution. In Grivec’s social vision, Russia occupies a negative and at the same
time positive starting point for reflection - based on the revolution carried out and at the
same time experiences in preventing its spread and a preserved sense of the search for
truth. The Slovenian author places the two conceptual cores (Christian unity and national
consciousness) within the example of the holy brothers Cyril and Methodius. In this way, he
establishes a mythical idea of the medieval period, thus approaching the theory of the “New
Middle Ages” of the Russian philosopher Nikolai Berdyaev (1874 — 1948).

Keywords: Franc Grivec, ecclesiastical unity, national consciousness, October Revolution, social
engagement in higher education, Vladimir Solovyov, Nikolai Berdyaev

Introduction

Franc Grivec (1878 - 1963) was a Catholic priest and long-time professor (1920 - 1963)
at the Ljubljana Faculty of Theology. He can be described as the leading Slovenian expert on
ecclesiology, Eastern Christian theology and the missionary work of the holy brothers Cyril (died
869) and Methodius (died 885). His scientific approach is characterized by combining philology,
historiography and theology. In his teaching and research, he drew connections between the
Slovenian historical experience and the wider Slavic world. He also served, three times, as dean (in
academic years 1921/1922, 1927/1928, 1933/1934) of the Faculty of Theology, a founding member
institution of the University of Ljubljana, which opened in 1919, and was one of its most creative
representatives (Malmenvall 2022, 10). It is important to consider that the study of Russian culture
was one of the main lines of work of this Slovenian professor, which was present throughout his
academic career, from his first publications in the early twentieth century to his final period in the

! This article is part of the basic research project “J5-4595 Between Tradition and Modernity: Slovenian

Catholic Intellectuals and the National Question in a Transnational Perspective (1848 — 1948)” supported
by the Slovenian Research and Innovation Agency.
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early 1960s. Grivec’s reception of Russian culture can be divided into three parts. The first covers
the history of the East Slavic space, with a special focus on the Russian Orthodox Church. The
second part provides an interpretation of the religious and political thinking of notable nineteenth-
century men of letters and philosophers, such as Aleksey Khomyakov (1804 - 1860), Fyodor
Dostoyevsky (1821 - 1881) and Vladimir Solovyov (1853 - 1900). The third part — while relating
to the first two — focuses on the ideational reasons for and consequences of the revolutionary
ferment in Russian society at the turn of the nineteenth century (Malmenvall 2022, 12-13).
Grivec shaped Slovenian higher education at a pivotal time in history, i.e., after Slovenia joined
a South Slavic as well as mostly non-Catholic country (Malmenvall 2023b, 959). Even though he
was foremost a theologian and historian rather than a political thinker, the ecclesiological and
historical themes he studied provided answers to the burning social issues of his time, linking
the past with the present. Before and during World War II, when Grivec studied Russia and the
revolution, Bolshevism in particular drew significant attention and was often perceived as “the
Russian threat” in Yugoslav and European intellectual circles. In the teaching and research of the
professor in question, it is possible to discern a certain Christian social vision that opposes both
socialism and liberal capitalism. In this study, such content is drawn from Grivec’s publications
on Russian culture. They reflect both an effort for renewed unity among Christians, where the
thought of Vladimir Solovyov (1853-1900), a Russian philosopher, is central, and a search for the
ideational reasons for the success of the Bolshevik takeover in Russia, where the Slovenian author
advocates religious consciousness complemented by national consciousness as a counterbalance
to socialism. Among his publications on Russian culture considered in the present study, the
popular monograph Narodna zavest in boljSevizem (National Consciousness and Bolshevism)
(1944) exhibits the most social engagement. Grivec compiled it based on lectures to the primary-
and high-school teachers of Ljubljana in the first half of 1944. Its content can be compared with the
monographic discussion by Nikolai Berdyaev (1874 - 1948), a Russian philosopher, titled The New
Middle Ages: Reflections on the Fate of Russia and Europe (Hosoe cpedHesexosve: Pasmviuinerue
0 cyovbe Poccuu u Esponot, 1924). This publication by Grivec, coupled with his previous treatise
“Boljseviska brezboznost” (“Bolshevik Godlessness”) in Bogoslovni vestnik (Theological Quarterly,
1925), the scientific journal of the Faculty of Theology in Ljubljana, provides an insight into
a notable part of socially engaged thinking that had formed in the Slovenian higher education
environment and was linked with other levels of contemporary education (Malmenvall 2023a,
101; 2023b, 959). Despite their theological character, similar claims can be made about at least two
other publications: the article “Vladimir Sergejevi¢ Solovjev” (“Vladimir Sergeyevich Solovyov”)
in Cas (Time) (1917), a Catholic scientific periodical for social and cultural issues, and the article
“Od sv. Tomaza Akvinskega do Vladimira Sergejevica Solovjeva” (“From St. Thomas Aquinas to
Vladimir Sergeyevich Solovyov”) in Zbornik razprav Teoloske fakultete v Ljubljani (Miscellany
of Articles of the Faculty of Theology in Ljubljana) (1963), the post-war successor to Bogoslovni
vestnik. This article analyzes those and other works in line with the comparative and contextual
approach of intellectual history? and historical theology, which provide an interlacement between
historiography and a consideration for the theological giving of meaning to reality.

As a special branch of (post)modern historiography and related humanities, intellectual history asserted
itselfin the second half of the twentieth century; its guiding principles are the study of ideas in correlation
with the social-cultural background of a particular period and space and the discursive or linguistic
dimension of expressing ideas. Quentin Skinner (1940 -) (Skinner 1969) and John Pocock (1924 - 2023)
(Pocock 1987), professors at the University of Cambridge, are considered the founders of intellectual
history.
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Russia and Christianity

Positions of Franc Grivec concerning the unity among Christians and revolutionary turmoil in Russia
were reflected on the background of the European history of the nineteenth and the first half of the
twentieth century. It was an era of profound socio-economic and technological change shaped by
modern capitalism gaining ground and by the parallel strengthening of secular thought influenced
by the Enlightenment. The period in question was also characterized by the establishment of new
collective identities. In particular, two multifaceted and occasionally intertwined systems of ideas
were consolidated: nationalism and socialism (Malmenvall 2023b, 958-959).° The Catholic Church,
too, responded to the new social situation, mainly polemically. It formally rejected socialism - as
is evidenced, inter alia, by papal documents, including a “programmatic” encyclical on workers’
issues, Rerum novarum (1891), by Leo XIII (in office: 1879 — 1903); on the other hand, it harbored
a more diverse, mostly positive attitude towards national identity.* Within Slovenian culture, Franc
Grivec, who linked the Slovenian historical experience with the wider Slavic world, actively entered
this debate. He conducted his work in a momentous time of Slovenian history, i.e., after joining
a South Slavic as well as mostly non-Catholic country and later during the occupation in World
War II. His research included ideational reasons for the success of the Bolshevik takeover in Russia,
advocating religious consciousness complemented by national identity as a counterbalance to
socialism (Malmenvall 2023b, 959).

In the context of Russian culture and the social reflection derived from it, Professor Grivec
devoted the most attention to Vladimir Solovyov. He considered him a promoter of united
Christianity or synthesis between papal authority and the messianic mission of the Russian nation
(Malmenvall 2018, 953-955; 2021, 204). In a similar vein to how Solovyov’s creativity reflected
adialogical openness to Catholicism, which was unusual for Russian high culture at the time, Grivec
is characterized by an understanding attitude to Orthodoxys; inter alia, he consistently considered
sociohistorical and terminological variables in cases of objective dogmatic differences. Even so,
he showed loyalty to the official position of the Catholic Church of the time, which did not yet
practice ecumenism in the modern sense of the word and advocated the so-called Uniate method,
i.e., the return and integration of “eastern schismatics” into the Catholic Church as Christ’s only real
spiritual organism on Earth while preserving their liturgical and legal specificities. Grivec built on
this position with the idea of the connecting character of the heritage of Saints Cyril and Methodius
and of (Catholic) Slavs as intermediaries between the East and West. He built all his research into
medieval ecclesiastic and philological questions on this pragmatic unifying foundation (Malmenvall
2018, 953-955; Zajc 2018, 902-904, 913; Trontelj 2019, 48-49, 51-53).

In Grivec’s opinion, the most in-depth works by Vladimir Solovyov are his ecclesiological
treatises The Great Controversy and Christian Politics (Benukuit ciop 1 XpUCTHaHCKas [TONMNTHUKA,
1883) and Russia and the Universal Church (Poccus n Bcenerckas Llepkoss, 1889). For Solovyov,
the central intellectual goal was always the same: to find the integrality of knowledge and life as

The emergence of modern national consciousness as a result of economic and technological change
in correlation with capitalism (or with opposition to it in the form of socialism) is widely accepted in
contemporary historiography. Similar insights are advanced by Anthony Smith (1939-2016) (Smith
2009), a British historian and sociologist and one of the leading experts on studying nationalisms, though
he recognizes pre-modern features in the formation of modern nations.

On the philosophical-theological basics of the Catholic social movement during the transition from
the nineteenth to the twentieth century and its version in Slovene lands: Zalec 2022. On the Catholic
highlighting of the primacy of religious identity alongside the coexistence of national identity, as
exemplified by the life and work of Anton Mahni¢ (1850 — 1920), the founder of Slovenian political
Catholicism and the bishop of the Krk island (1897 — 1920): Maver- Juhart — Osojnik 2021.
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an absence of contradictions between faith and reason. In the context of searching for integrality,
aspecial place is given to a desire for the reunion of the Eastern (Orthodox) and Western (Catholic)
parts of the same universal Church. The ecumenical significance of his thought is based on the
still existing mystical unity between the Eastern and Western parts as shown in the recognition
of Jesus Christ as the true God and true human (God-man), the continuation of the common
apostolic succession of their hierarchies and the drawing of spiritual strength from the same
sacraments (Grivec 1960, 28; Malmenvall 2015, 348-349). In relation to the magisterium of the
Church, the Slovenian author highlights, most explicitly in his article “Od sv. Tomaza Akvinskega
do Vladimira Sergejevic¢a Solovjeva,” that Solovyov is part of a wider context of Catholic efforts for
doctrinary and legal unification or union of Orthodoxy and Catholicism - from the 1274 Council
of Lyon and 1439 Council of Florence up until Pope Leo XIII (1878 - 1903) and Grivec’s time.
(Grivec 1960, 20-25) In doing so, he actually declares Solovyov a Catholic thinker that is part of
the centuries-long Uniate movement. What is more, this approach contextualizes Grivec’s long-
standing study of the Russian thinker, whom he consistently views in the light of his own support
to Uniate beliefs and Slavic reciprocity (Malmenvall 2015; 953; 2021, 215). This view reflects
a continuity of the author’s optimistic prediction — written as early as 1909 in the article “Vzhodno
cerkveno vprasanje” (The Eastern Church Issue) in Voditelj v bogoslovnih vedah, the predecessor of
Bogoslovni vestnik — that Solovyov’s ideas of unification will gain “more and more supportersamong
the Russian audience.” In his view, this would be aided by the increased interest of recent popes in
the Orthodox question — such as that shown by Leo XIII (1878 - 1903) with the encyclical Grande
munus of 1880 on the importance of Cyril and Methodius, the apostolic constitution Orientalium
dignitas of 1894 on the Eastern Catholic Churches and the encyclical Praeclara gratulationis of
the same year on the unification of the Catholic and Eastern Churches (Grivec 1909, 245-250;
Malmenvall 2022, 28-29). Official signs of attention devoted to the Christian East also include the
decision by Pope Benedict XV (reigned: 1914 — 1922) in 1917 to establish the Pontifical Oriental
Institute (Latin: Pontificum institutum Orientale) as a higher education institution for educating
priests and other individuals working in predominantly Orthodox environments or studying
Eastern Christian theology and history.

As explained by the Slovenian researcher, Solovyov does not understand his ecumenic attitude
in terms of leaving the Russian Orthodox Church but rather as the unification of both Church
parts in the same mystical body of Christ on Earth, led by the bishop of Rome, i.e., the pope, which
would actually entail an expansion and reform of the existing Catholic Church (Hondzinskij 2017,
369). Such a reformed society is facilitated not only by the Church hierarchy headed by the pope,
but also by a global state led by the Russian emperor, who is to become the secular “arm” of
the pope’s spiritual authority. Thus, with Solovyov, the ideal of the universality of the Church
translates to the universality of secular authority, which is to help believers freely realize Christian
principles in social life, along with the Church (Malmenvall 2021, 208). In this regard, Solovyov
also perceives the organization of the existing Catholic Church as a pragmatic foundation of social
engagement against ever stronger “anti-Christian forces” (Hondzinskij 2017, 382, 384). According
to Solovyov, in his time, it is the “connective” Russian culture, supposedly characterized both by
accepting the “best experiences” of foreign nations and by the preserved faith in God with a sense
for seeking out the truth, that is able to establish such a synthesis within a reformed Church
(Malmenvall 2021, 208; Hondzinskij 2017, 371; Vasilenko 2004, 78-79).

Grivec notes that a turning point for Russian culture occurred in the fifteenth century when,
following the fall of its former Byzantine “teacher,” the Muscovite state assumed the role of the
protector of worldwide Orthodoxy and consequently adopted a more rigid stance towards people

> An overview study on the establishment of the Pontifical Oriental Institute: Koloevskij 1993.
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of other faiths. Then, in the early eighteenth century, following the example of Protestant regional
Churches, Peter the Great (reigned: 1682 — 1725) subordinated the Moscow Patriarchate to the
state, taking away its independent initiative and “tearing it away from organic development”
(Grivec 1915, 126-127). According to him, even the intellectual ferment of the nineteenth
century and the later revolutionary developments took inconstant and extreme forms. Notably,
unlike in the West, the Russian socialist movement did not originate in the working class; most
revolutionaries were educated people. According to Grivec, the latter took Western atheist ideas
“out of the Western cultural context, transplanted them blindly” to the Russian environment and
tinged them with a “religious fervor” (Grivec 1915, 134-136).

As the Slovenian author explains in the article “Boljseviska brezboznost” (1925), the extremism
of Bolsheviks is an integral part of a broader mechanism of Russian cultural history, in which there
were “repeated occurrences of the idea of the special Christian mission of the Russian nation” in
relation to other lands and peoples, something also discussed by Slavophiles,® Dostoyevsky and
Solovyov. “In its own way, this idea was expressed a long time ago’ in the belief that Moscow was
the Third Rome” (Grivec 1925, 108). Notably, in addition to Grivec, but independently, a link
between the uncompromisingness of the Bolshevik idea as a substitute for religion and past
notions about the special mission of Russia in the salvation of the world is also recognized by
the philosopher Nikolai Berdyaev (1874-1948) in his work The Origin and Meaning of Russian
Communism (Mcmoku u cmolcnv pycckozo kommyHusma, 1937) (Berdjaev 1990, 8-11, 18-19, 24-
25, 100-101, 117, 125-126, 137-138). Based on what is explained above, it can be surmised that,
as believed by the Slovenian professor, a genuine attitude to the truth and the role of religion in
society, developed further with the vision of the (re)establishment of unity among Christians,
is reflected exactly by the works of Vladimir Solovyov. An opposite to this ardor of the Russian
philosopher is found in Bolshevism as a form of false or twisted secular religion.

Revolution and national consciousness

The monograph titled Narodna zavest in boljsevizem was compiled based on Grivec’s wartime
popular scientific lectures to the primary- and high-school teachers of Ljubljana and published
in 1944. He held these lectures between January and April of that year as an activity of the
administration of the Province of Ljubljana led by General Leon Rupnik (1880 - 1946) and his
commissary of propaganda, Ludovik Pus (1896 - 1989). This is the only instance of Grivec actively
engaging in political activities of the Slovene anti-revolutionary forces, who collaborated with the
German occupying forces. The lecturers included other reputable names of the cultural-academic
world of the time centered around the University of Ljubljana, such as Leonid Pitamic (1885 -
1971), a professor of law, and France Veber (1890 - 1975), a professor of philosophy (Mlakar 2003,
294-295; Malmenvall 2022, 69; 2023b, 962-963).

¢ The term Slavophiles refers to a literary and philosophical circle of intellectuals who argued that the
Russian historical path was special vis-a-vis the rest of Europe and praised the “organic” (socially
harmonic) character of Russian Orthodoxy. The main representatives of this circle were Aleksey
Khomyakov (1804 - 1860), Ivan Kireyevsky (1806 - 1856) and Yuri Samarin (1819 - 1876) (Malmenvall
2022, 31-34). An elucidating overview of the phenomenon of Slavophilia is provided in the following
reference work: Walicki 1964.

7 An overview of the idea of Moscow as the “Third Rome” - the successor to the Byzantine Empire and
the protector of Orthodoxy in the “end times” before the Second Coming of Christ - is provided in the
following classical study: Stremoukhoff 1953.
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Grivec believes the most reliable path to prevent socialist revolutions is harmony between
faith — represented by an orderly and established organization such as the Church - and social
life. In this vein, he again finds that the success of the Bolsheviks was “to some extent the fault of
the Russian Orthodox Church, which was inept at solving life’s issues” and “did not know how to
defend the faith in a modern way”” (Grivec 1944, 10). Bolshevism thus threatens especially those
nations “whose patriotic consciousness is not rooted in holy religious traditions” Only a “firmly
anchored” Christian and national culture can resist revolution. Grivec affirms: “The only solution
for humanity is to return to consistent and active Christianity. Half-heartedness is doomed to
servitude and ruin” (Grivec 1944, 14). In this context, it is worth mentioning that overcoming
the polarity or extreme choice between socialism and capitalism was emphasized in the Slovene
cultural sphere in the interwar period by Andrej Gosar (1887 - 1970), a professor of sociology
(1929 - 1958) at the University of Ljubljana, Technical Faculty.®

In the second part of Narodna zavest in boljSevizem, the author turns towards a more direct
discussion of Slovenian cultural history. It is worth noting his view that Slovenians and Russians
share a lack of national consciousness and “excessive partisanship,” which allegedly benefits the
spread of communism. Grivec substantiates his claims with the thought that Slovenian culture
had an opportunity to develop its national consciousness after World War I within the Yugoslav
monarchy with the attainment of its own university in 1919 and academy of science in 1937 but
failed to seize it (Malmenvall 2023b, 964). The growth of national consciousness was allegedly
hindered by two barriers: from within, Slovenians were divided by the issue of autonomy and
centralism in the governance arrangements of Yugoslavia, “even the issue of whether Slovenians
even constituted a nation;” externally, the unification with Serbs and Croats exacerbated socio-
economic issues that “fueled the discontent of the masses and cleared the way for the socialist
international.” (Grivec 1944, 20-21).

The author in question is characterized by an orientation towards the early Slovenian as well
as shared Slavic history, which he claims enables the development of a single social orientation
combining religious and modern national consciousness. This concerns questions about the
“contact of Slovenians” with the holy brothers Cyril and Methodius. (Malmenvall 2023b, 966)
Building on this, the author draws attention to Russian propaganda literature occurring at the
time, which, in its explanations of local and world history, systematically builds an image of
centuries-long slavery of the masses under the yoke of the Church, state and capitalism, portraying
the Christian faith and Church as allies to oppressors of humanity, whose actions necessitate
a rebellion of the oppressed.” “Emphasizing the slave past is psychological preparation [...] for
the dissemination of Bolshevik ideas” (Grivec 1944, 27). The Slovenian author concludes it is
thus “understandable that the triumphal Russian Bolshevism fatally hit Slavist scientific research”
and thus rejected the positive example and nation-building character of the work of Cyril and
Methodius (Grivec 1944, 27).

Concerning the early periods of Slovenian history, Grivec considers there is a key linguistic,
historical and theological link between the missionary work of Cyril and Methodius and the

8 He commented on the Catholic social teachings up to that time in an overview monographic study (Gosar

1939). Gosar’s life and work is comprehensively covered in the following edited volume: Gaspari¢ —Veber
2015.

Following the Soviet example, emphasizing the subordination of Slovenian ancestors as farmers and
workers in the Middle Ages and early modern period, which was allegedly encouraged by the “oppressive”
Church, entered also Slovenian historiography in schools after World War II. Thus, the mentioned
conception of (domestic) history shaped the consciousness of multiple generations of the Slovenian
population. In this context, a high-school textbook compiled by a college professor of education, Bogdan
Binter (1906 - 1967), is a representative example (Binter 1947).
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Freising Manuscripts as the earliest written monument in Slovenian as well as the oldest Slavic
monument in the Latin script. (Malmenvall 2023b, 967) The Slovenian author continues that it
is common knowledge that in Moravia and Pannonia, Cyril and Methodius used Western prayer
forms and adapted to the Roman Rite, “without, however, completely suppressing their Eastern
Christian mindset” Thus, if at least sporadic Eastern Christian or originally Slavic forms are
attested in the second Freising Manuscript — and according to Grivec, they are!® - “this is already
solid evidence of contact with Saints Cyril and Methodius” (Grivec 1944, 31). Moreover, the
Freising Manuscripts allegedly confirm that contacts with the brothers from Thessaloniki were no
“insignificant episode” at the extreme Pannonian edge of Slovenian territory, but rather “stretched
deep into its center.” Allegedly, the Freising Manuscripts were first compiled in Carantania, and in
terms of content and style, their second sermon was similar to a speech by Methodius preserved
in the so-called Glagolita Clozianus," one of the earliest miscellanies of Church Slavic literature as
a whole (Grivec 1944, 32).

According to Grivec, the acts of Cyril and Methodius raise “another social peculiarity” Their
“brilliant work” stresses the “charity” of Christianity, i.e., the respect of those who are not part of
the political elite or who are not yet educated enough to accept the Christian faith. In this context,
the Slovenian researcher asserts the Slovenian cultural history features another person considered
a “great teacher and educator,” whose personality and achievements “exemplarily amalgamated”
national and spiritual values. “He avidly pointed out cherished memories of the ninth century
while his heart felt for the lower social classes” Here, Grivec refers to the theological professor,
national awakener, writer and bishop of Lavant/Maribor, Anton Martin Slomsek (1800 — 1862)
(Grivec 1944, 33).'2

Grivec concludes the monograph in question with the reflection that national consciousness is
part of the universalist Christian worldview, according to which each nation is equal before God
and has an opportunity for coexistence with other nations (Malmenvall 2023b, 969).

“The nation is a large family, a natural group of families. Just as a person has a duty towards
their parents and family, so they have a duty to their nation and homeland. The smaller
a nation is and the more meager its history is, the more danger is posed to it by ideas that
[...] tear down family and nationality. [...] At the same time, such Christian and humane
love for one’s nation promotes humane principles for dignified and bearable coexistence
between nations.” (Grivec 1944, 34).

European history and the “New Middle Ages”

The first part of Narodna zavest in boljSevizem, where Grivec discusses the lines of ideas in Russian
culture that contributed to the victory of the October Revolution, is heavily based on the views
of the philosopher Nikolai Berdyaev, which Grivec mostly agrees with. Although the Slovenian
author does not explicitly refer to Berdyaev’s monographic discussion The New Middle Ages,
Grivec’s notions of the Slavic Middle Ages, which are to be an example for social life in terms

He summarized his research on the Freising Manuscripts and their link with the missionary work of
Cyril and Methodius in a monograph: Grivec 1942.

A reference scholarly edition of the miscellany was prepared by Fran Miklosi¢ (1813 - 1891), a famous
Slovenian-Austrian linguist (1860).

In many respects, Grivec’s praise for Slomsek’s achievements in the religious and social spheres matches
the previously established positive image of the Lavant bishop in the Slovenian Catholic camp during the
transition from the nineteenth to the twentieth century. (Dezelak Trojar 2016)
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of values, reflect a similarity to the philosopher’s perception of that time as a road to the “New
Middle Ages” According to Berdyaev, the course of history is a series of “organic” and “critical”
or “sacral” and “secular” periods, with his time being a time of a period shift. In this regard, his
current moment defines the end of the modern era and the start of New Middle Ages, i.e., a new
type of society and culture (Berdjaev 2002, 222).

The Russian thinker notes that it is impossible to return to what is “temporal and transient”
or restore past periods, but it is possible to return to what is “eternal,” which is found in the
past. He finds deep reactionism in returning to the principles of the modern era, which peaked
in the nineteenth century and “are now disintegrating”” In particular, the principles of the passé
modern era include rationalist education, individualism and liberalism with “powerful national
monarchies and their imperialist politics” and an industrial capitalistic economic system. The
climax of the modern era is the rejection of God, with socialism appearing as the end of this
historical path as well as the start of a new one. Berdyaev continues that it is impossible to return
to the past Middle Ages after experiencing the modern era, but it is possible for New Middle Ages
to start — in a similar vein to how it was impossible to return to past antiquity after experiencing
the Middle Ages, but it was possible for Renaissance to appear as a multifaceted synthesis of
pagan (ancient) and Christian (medieval) principles (Berdjaev 2002, 227-228). In this regard,
the author’s call for the New Middle Ages appears as a call for a “spiritual revolution” or new
consciousness (Berdjaev 2002, 229). Berdyaev thus conceptualizes a new society reformed by
drawing from the “wisdom of the ancients” Such retrospection with the intention of paving a way
into the future is a general characteristic of Christian philosophical and theological tradition,
which finds the words and deeds of Jesus Christ, where the wisdom of the Hebrew Old Testament
is enhanced with an eschatological completion of history, incessantly relevant to all people and all
periods (Gilbert 2012, 154).

According to Berdyaev, the decline of the rational and secular social order, accompanied on
the other hand by aggravation based on religion-like absolute and revolutionary ideas, marks the
beginning of a “new religious period,” the New Middle Ages. This does not mean that the religion
of the “true God,” Jesus Christ, will prevail in terms of numbers in the New Middle Ages, but rather
that all layers of life will be marked by religious struggle, “religious polarization.” The period of
the bitter struggle between the “religion of God” and “religion of the devil,” between the principles
of Christ and the Antichrist, will no longer be secular but, in a way, holy, even if the “spirit of
the Antichrist” wins in terms of numbers. Based on this, Russian socialism, which involves the
search for “something eternal,” with its “religious drama,” is no longer part of the modern era but
constitutes the beginning of the New Middle Ages. The Bolshevik revolution has thus brought
a secularized form of medieval patterns as Russia has never given up on the dimensions of the holy
and almost directly transitioned from the vestiges of the past Middle Ages, from the “old theocracy”
of Orthodoxy" to the Bolshevik final truth about humankind and society (Berdjaev 2002, 230-
231). Indeed, a universal collectivist social order began with the October Revolution. This provides
humans with the revelation of the untenability of sustaining themselves with their own strength by
relying on values such as rational thought, written law and parliamentary discussion, which deny

The historical weakness of the legal consciousness, institutional autonomy as well as of the creative
role of men as individuals in Russian society, which, on the level of ideas, enabled the success of
a collectivist system such as Bolshevism, is particularly highlighted by Nikolai Berdyaev and Richard
Pipes (1923 - 2018), a Polish American historian of Jewish descent who is one of the leading authorities
on Russian revolutionary movements: Malmenvall 2017, 682-684; Berdjaev 1990, 10-16, 99-104; Pipes
1990. Pipes’ view is backed by Orlando Figes (Figes 1996), a contemporary British cultural historian, in
his breakthrough monographic study of Russian revolutionary violence.
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the existence of a single and objective truth (Berdjaev 2002, 233). The clearest expression of the
defeat of the modern era and, by extension, of reactionary resistance to the New Middle Ages -
both in its socialist and Christian forms - is the capitalist economy, a “child of desire” created in
a society that has given up on God and Christian asceticism and turned from “heaven” to the mere
satisfaction of earthly needs. In capitalism, a human being is merely a resource for the profit of
the owners of commercial facilities, which elevates the economic perception of reality above all
spiritual, moral and political efforts. In this regard, according to Berdyaev, socialism, too, is trapped
within this “covetous” economic thinking, even if it fights against it with the opposite slogans and
deeds (Berdjaev 2002, 237; Gilbert 2012, 148-149).

“Among all nations of the world, the Russian nation is the most all-encompassing, universal
by spirit,” claims Berdyaev. The mission of the Russian nation should be to unite the world, to
establish a “single Christian cosmos.” In order to accomplish this mission, it should first achieve
“robust national individuality” This is because on its path through history, Russian culture has
given in to the “worst” and diametrically opposed temptations: the exclusive internationalism of
West-oriented intelligentsia, which aimed to abolish Russia, and the exclusive nationalism aiming
for Russia to break away from Europe. Processes aiming to overcome “national isolation” and
for universal unity are signs of the modern era ending and the New Middle Ages beginning.
The signs of the new historical period include both the socialist universalism and the efforts to
join the separate parts of the Christian world (Berdjaev 2002, 242). The New Middle Ages thus
overcome the individualism or atomism of the modern era - either “falsely” through socialism
or “truly” through the Church or “sobornost” (co6oprocmv),** which leads to unity among
Christians. The greatest merit of the spirit of the New Middle Ages is the discovery of humans as
beings of community, who belong or yearn to belong to an “organic and hierarchically organized”
community, such as the “mystical body of Christ,” i.e., the Church, the ideal form according to
Berdyaev. In this regard, socialism, similarly to Christianity, may be “anti-individualistic and
hierarchical” but requires individuals to totally subject themselves to political authority and be
drowned in the collective, providing a twisted version of community life. According to Berdyaev,
modern-era individualism as well as socialist collectivism can be abolished only by the discovery of
the redemptive voluntary entry into the (Orthodox) Church, which will enable the establishment
of an “organic sobornost,” where a key role will be played by active Christian laypeople (Berdjaev
2002, 2438; Gilbert 2012, 146, 159).

Grivec shares a common starting point with the Russian philosopher as the works of both
emphasize the decisive importance of their own moments in history, from which they call for
reflection on the past that has led to the current situation and for action to create a better future. In
this regard, they share opposition to liberalism, socialism and nationalism; they understand them
as three ideological and social systems making individuals depersonalized and dependent on
political authority, whereas faith and the Church, the bearer of “eternal” values, are barred from or
restricted in acting in the public sphere. Grivec and Berdyaev advocate for a society that is based
on Christian teachings, coordinated between different classes and grows with the voluntary entry
of individuals into the “body” of the Church. In their opinion, such a harmonious society requires
the presence of religious principles in public life, i.e., overcoming the modern-era distinction

Berdyaev bases the concept of sobornost on the views of Slavophiles, especially Aleksey Khomyakov,
according to whom sobornost refers to a voluntary reception of the heritage of the Church and an
amicable connectedness of its members resulting in harmony between the hierarchy and laypeople
(Homjakov 1995; Hondzinskij 2017, 172-173, 182-183, 188-189; Malmenvall 2021, 205). For Berdyaev,
sobornost is the foundation of a new, “organic” social order that transcends both (Western) individualism
and socialist collectivism.

CONSTANTINE’S LETTERS 17/2 (2024), pp. 113 - 125 «ee | 121 |



SIMON MALMENVALL

between the religious and secular realities — their goal is to attain a social synthesis deriving from
a holistic view of humans as persons involved in the ecclesiastic and political community. Both
authors appreciate the Middle Ages, which they identify as an exemplary Christian period that,
in the contemporary situation, provides a counterbalance to both internationalism and national
“isolation.” They both advocate for loyalty to one’s own national community while respecting other
nations, claiming all people are sons of the same Creator. The most important aspect of the Middle
Ages according to Grivec and Berdyaev is its prioritization of spiritual over material values, the
latter being only results of the spiritual ones. In Grivec’s case, the Middle Ages have an additional
value - within Slavic history, they are defined by the work and heritage of Cyril and Methodius,
which provides the dimension of connecting the Christian East and West, something also pursued
by Berdyaev and even more so by Solovyov, one of the main “protagonists” of Grivec’s publications.

Conclusion

Franc Grivec (1878 - 1963), a long-time professor at the Faculty of Theology in Ljubljana and
pioneer in systematic research of Eastern Christianity in Slovenian higher education, was not
a political thinker but a theologian and historian. However, some ecclesiological and historical
themes he studied answered the pressing social questions of his time, thus connecting the past with
the present. In Grivec’s pedagogical and research work, it is possible to identify a certain Christian
social vision that opposes both socialism and liberal capitalism. His views are expressed at the
level of principles, as they provide ideational guidelines, not elaborate proposals for improving
the actual circumstances. The first core of Grivec’s social vision is unity among Christians under
the auspices of the Catholic Church, i.e., the Uniate movement, where the thought of the Russian
philosopher Vladimir Solovyov (1853 - 1900) is highlighted. The second core is the national
consciousness among Slovenians and other Slavs, which acts as a defense mechanism against
the socialist revolution and expresses the equal dignity of every nation before its Creator. In
Grivec’s social vision, Russia occupies a negative and at the same time positive starting point
for reflection — based on the exclusivity of its Orthodoxy and at the same time a preserved sense
of the search for truth, based on the revolution carried out and at the same time experiences in
preventing its spread. The Slovenian author places the two conceptual cores (Christian unity and
national consciousness) within the example of the holy brothers Cyril and Methodius. In this way,
he establishes a mythical idea of the medieval period, thus approaching the theory of the “New
Middle Ages” of the Russian philosopher Nikolai Berdyaev (1874 - 1948).

Based on the given explanations, it can be concluded that the published texts of Franc Grivec
about Russian themes are not, nor do they strive to be, factually impersonal; in addition to their
empirical basis, which familiarizes the Slovene audience with thitherto unknown facts for the
first time, they reflect his own views (Malmenvall 2022, 73). Here, a significant finding for Grivec
is that the October revolution only changed its object of worship and became a religious sect of
sorts trying to destroy the previous “value system” — Christianity. He believes the extremism of
Bolsheviks is an integral part of a broader mechanism of Russian cultural history, in which there
were repeated occurrences of the idea of a messianic mission, starting with the idea of Moscow
as the “Third Rome.” The Bolshevik Revolution only developed this messianic idea of the noble
mission of Russia in the opposite direction, flying the flag of godlessness and radical change in
the political, social, and economic spheres. Grivec does not portray the Bolshevik regime as some
distant happening, allowing for the possibility that a revolution could unfold on Slovenian soil.
In such a way, he places his reflection in the context of the Kulturkampf of his time, which, at
its core, is a fight between Christianity and secular substitutes for religion (Malmenvall 2022,
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76-77). In his writings, the Slovenian author was conscious about the importance of the historical
consciousness, which is, according to his belief, the basis for the resilience of the Slovenian and
any other society to socialist revolution. In this case, historical consciousness consists of two main
dimensions - a national dimension and a religious dimension. Grivec’s nexus of identity belongs
to the Middle Ages and is concentrated in the work of the “Slavic apostles,” Cyril and Methodius.
The two missionaries thus act as agents connecting Slovenianness with Slavhood and both with
Christianity. It seems that Cyril and Methodius enable such universality to Slovenian national
thought by placing it in the Christian religious teachings according to which members of all
national and other groups are equal before their Creator, as well as generality by addressing it, due
to the temporal distance, with events thought to be acceptable to different strata of the Slovenian
society and to the whole Slavic world (Malmenvall 2023b, 970).
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Abstract: SURAB, Marian - JUDAK, Viliam - KRUPA, Jozef - HLAD, Lubomir -
ZEMANCIK, Viliam - MATURKANIC, Patrik. Perception and Reception of Jan Chryzostom
Korec as the Successor of St. Method and a Representantive of the Cyrillo-Methodian Tradition
Among Slovaks Living Abroad. The aim of the current study is to present, interpret and
apply the results of quantitative research focused on the perception and reception of the
prominent representative of the secret Church, bishop, witness and thinker Jan Chryzostom
Korec (1924 - 2015) among the communities of foreign Slovaks. Considering the fact that
in 1990-2005 Korec was the diocesan bishop of Nitra, i.e. in the place to which history
ascribes the designation “Methodius” Seat”, and at the same time taking into account the
fact that all his pastoral efforts have a distinct Cyrillo-Methodian character, the results of the
research on the knowledge and reception of his person can be considered relevant also for
the field of research on the Cyrillo-Methodian tradition. In the first part, the study focuses
on the personality of Bishop Jan Chryzostom Korec as “Methodius’ successor”. At the same
time, on the basis of an analysis of his extensive literary output, we prove the thesis that
the Cyrillo-Methodian tradition forms the main axis of Korec’s mission as both pastor and
thinker. The second part presents the results of the quantitative survey (630 respondents:
59.5% women (N = 375) and 40.5% men (N = 255) conducted from November 2023 to
January 2024. These are complemented by a discussion section that shows the comparisons
of the research sample according to gender, age and place of residence. The study concludes
with a summary of the research applied to practice, offering four concrete suggestions
within the context of the Slovak Cardinal and his Cyrillo-Methodian legacy to make the
Slovak Cardinal better known to contemporary Slovaks abroad and at home.

Keywords: Jan Chrysostom Korec, Cyril and Methodius, tradition, foreign Slovaks, quantitative
research

Jan Chryzostom Korec as “Methodius’ successor”. Elements of the Cyrillo-
Methodian tradition in the life and work of the Bishop of Nitra

Despite several historical ambiguities related to the mission of the brothers of Thessalonica in Great

»

Moravia, the designations “Methodius’ Seat”, “Methodius’ Nitra” or “Methodius’ Successor” have

! This work was supported by grant of the Slovak Research and Development Agency No. APVV22- 0204
Religiosity and the values of sustainability.
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their historical validity.* No doubt the bishop of Nitra, Jan Ch. Korec, was aware of the designation
and the commitment associated with it. It is possible to say words almost identical to those that
apply to the work of Sts. Cyril and Methodius in Great Moravia about the bishop’s pastoral service
to the people of God between 1990 and 2005: “The meaning and aim of the work of Sts. Cyril
and Methodius, their literary and educational activity, was to involve our ancestors in the new
life brought by Christ and which he entrusted to his Church to develop” (Korec 1994, 45). Bishop
Korec was aware of the “revolutionary” nature of the missionary enterprise of the Slavic heralds of
the gospel, its broad spectrum (reaching the spheres of education, education, culture, politics), but
above all the fact that the vital center of their entire mission was the liturgy and religiosity formed
by the liturgy, which Korec himself proves in the words: “What a revolution of the spirit it must
have been when Constantine and Methodius came to our country, to Great Moravia, to Nitra and
to Devin with books translated into our language, and when they gathered the best of our young
people and educated them, in an intelligible language, in philosophy, in mathematics, in music, in
the knowledge of the Scriptures, its depths and mysteries, and when they then celebrated together
with them the ‘service-mass’ in Slavonic!“ (Korec 1994, 44).

The emphasis on the Eucharist and the Eucharistic liturgy as the source and highlight of all his
pastoral-missionary activity, covering the whole spectrum of areas and issues (from education to
thearts), Korec draws precisely from the Thessalonian missionaries, which is reflected in his words,
“The Eternal Light reminds each one of us of the Lord’s presence among us. This has been going
on for centuries with us. Sts. Cyril and Methodius celebrated the same mystery of the Eucharist
as we do, and even celebrated it in the language of the people as we do today” (Korec 1997, 246).
The Cyrillo-Methodian emphasis on the Eucharistic liturgy as the source of the spiritual renewal
can rightly be seen as an enduring feature of Korec’s activity (Korec 1997, 7-8).

The Eucharistic liturgy celebrated countless times in the midst of God’s people - from the
smallest chapels to large ancient and newly built temples® - Korec understood as a source of
renewal of the Slovak nation, but not only in the spiritual, but also in the broad evangelizing and
social dimension necessary for today (Murgas et al. 2022, 6185; Kralik et al. 2023, 96-106; Jarmoch
et al. 2022, 130-142; Jancovi¢ 2023, 528-554).

The direct connection with the evangelizing mission is not only the sacramental-sacrificial
character of the Mass and Holy Communion, but also the proclamation of the Word of God,
which is an integral part of the Eucharistic liturgy. In the context of the many celebrations of the
Eucharistic mystery, many homilies with spiritual-moral content were heard during his fifteen
years of ministry in the Diocese of Nitra, and these were in a direct continuity with the Cyril and
Methodius tradition of faith, morals and spirituality. They can therefore rightly be regarded as an
important contribution to the development of the Cyrillo-Methodian tradition and as an update of
it. It is not difficult to discern in the homilies of Korec an echo of the preaching of Methodius, who
“taught and encouraged to bind oneself to the fear of the Lord, and, controlled and tamed by it, to
turn away from every evil as if with a bridle” (Korec 1994, 45). Jan Ch. Korec, like St. Methodius,
pointed out moral indiscretions - “marital infidelity, violence, theft, physical harm, and even

2 The connection of St. Methodius with Nitra and thus the designation ,,Methodius® Nitra“ is based on
the encyclical of Pope John VIII Industriae tuae, by which the Pope in 880 confirmed Methodius in the
rank of Archbishop of Moravia, while for the first time the Bishopric of Nitra and its Bishop Viching -
suffragan subordinate to Methodius - are also mentioned. The text says: ,We commanded him to obey
his archbishop in everything, as the holy canons teach (Judék - Liba 2012, 17).

During the spiritual exercises at the Vatican (March 1-7, 1998), describing the powerful work of the Holy
Spirit in the local Church, Korec reports that in seven years he consecrated 47 new churches; cf. (Korec
1998, 172).
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murder” and spoke of “spreading forgiveness and Christian charity” (Korec 1994, 45). Korec also
addressed, as his holy predecessor, rulers — politicians — to be aware in all their actions that injustice
in the political-social sphere would be brought before the judgment of God, and thus to act in
conformity with divine and human justice in their actions (Korec 1994, 56-59).

Since there is a demonstrable consensus between St. Methodius and Cardinal Korec on what
is essential in the evangelizing mission, what is the “heart of the Christian life, i.e. a consensus
that the mystery of the Eucharist — sacrifice and feast - is the foundation of every mission, it is
right to postulate a similar consensus in other areas — moral education, education and schooling,
science, politics, social issues, family, culture, etc. (Kondrla 2023, 19-32; Murgas$ — Petrovi¢ 2020,
261-274; Murgas et al. 2023, 169-186; Kobylarek 2020, 5-12; Polak 2021, 469-474). In most of
the above-mentioned areas that belong to the portfolio of the episcopal ministry, it is possible to
recognize a Cyrillo-Methodian feature, as evidenced by a considerable number of studies of this
focus (Datelinka - Juddk 2023, 34-46; Hromjak 2023, 65-77; Ivani¢ 2019, 98-106; Dzujko 2022,
151-159).

Thus, it is clear from the above — which is sufficient for the purposes of our research study -
that the personality and work of the Bishop of Nitra and Cardinal Korec can be, in a certain sense,
considered a faithful “icon” of the legacy of his predecessor — St. Methodius. It is indisputable
that the pastoral work of Jan Ch. Korec can be seen as an actualizing presence of the mission
of Methodius in the conditions of the 20th and 21st century. The degree of penetration of
Korec’s personality into the consciousness of Slovaks abroad (but also at home) says a lot about
the vitality, extent and intensity of the Cyril and Methodius legacy within the same sample of the
Slovak population. In the following section we will therefore present our research and its results
in the Slovak population abroad.

Objective of the study

The main goal of the study was the presentation, interpretation and application of the results of
quantitative research focused on the perception and reception of the person of Jan Chryzostom
Korec (1924 - 2015) in the communities of Slovaks abroad.

Sub-goals (hypotheses) examined using the Pearson chi-square test:

« Do the answers of women and men differ significantly?

« Do the answers differ significantly according to the age of the respondents?

« Do the answers depend on whether the respondents come from a village, small town or big
city?

Methods

Research design

The research design of the study was chosen with regard to the target and available measurement
methods. We chose a non-experimental research design — a comparative study — and analyzed the
results obtained from the measurements using basic descriptive and inferential statistical methods.
The research set was obtained through purposive sampling. As the target research groups, we
selected Slovaks living abroad. The research took place for three months from November 2023 to
January 2024, online, by distributing access data to the research questionnaire.
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Methods of statistical processing

The results were examined through descriptive statistics, contingency tables and a contingency
table variability test. The variable independence test assumes that the random variables X and
Y are independent, so the values of one variable do not affect the values of the other variable. The
dependence between variables can be either one-sided (asymmetric) or mutual (symmetric), where
both variables interact with each other. Pearson’s chi-square test was used to test the independence of
two categorical variables in the PivotTable, regardless of the direction of their dependence. The null
hypothesis of this test assumes that both variables are independent of each other. We test this null
hypothesis at the determined level of significance a, that the variables are independent, as opposed to
the alternative that there is a dependence between the variables. We write the hypotheses as follows:

nj*n j

Ho: nij =
. NN
H]. n,:j +* _n ,
when indicates the frequencies in the PivotTable where i = 1, 2, ..., r denotes the categories of the
variable X and j = 1, 2,..., s denotes the categories of the variable Y.
The test criterion X2 is defined as:
2
rorrys ()
){2 = Zi=1 Bk Zyj=q bk jn—;]J
where x2= x2 [(r-1) (s-1)]. The larger the differences between the categories of the examined
variables, the larger the test criterion x2.
The prerequisite for using this test is that theoretical frequencies where there are less than
5 observations make up less than 20% of the PivotTable fields. Individual categories of variables
can be combined to meet this assumption. The data were processed using the statistical program
SPSS (version 23) and MS Office Excel.

Research file

Data were collected from November 2023 to January 2024. A total of 630 respondents were
involved, of which 40,5% were men (N = 255) and 59,5% were women (N = 375).

Filling language

Answer choices N) | (%)
SVK 585 92,8
ENG 15 2,4
ESP 30 4,8
Total 630 100,0
Gender

Answer choices (N) (%)
Man 255( 40,5
Women 375 59,5
Total 630 100,0
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Representation of age groups

Answer choices (N) (%)
15-25 years 116 18,4
26-40 years 125 19,8
41-60 years 273 | 43,3
61-74 years 791 12,6
75-90 years 37 5,9
Total 630 100,0
Religious confession
Answer choices (N) (%)
Without religion 92| 14,6
Christian 480| 76,2
Jewish 11 1,7
Eastern religions and similar ones 10 1,6
Your own faith 32 5,1
Other 5 0,8
Total 630| 100,0
Highest education level
Answer choices (N) (%)
Basic education 55 8,7
Secondary education without high school diploma 49 7,8
Secondary education with high school diploma 154| 244
Higher professional education 33 5,2
University education 270| 42,9
Postgraduate education (MBA, BBA, DBA, MSc, LL.M...) 26 4,1
Postgraduate scientific education (PhD., Assoc. Prof., Prof...) 43 6,9
Total 630 100,0
Place of residence (continent)
Answer choices (N) | (%)
Europe 527| 83,7
Asia 10 1,6
North America 33 52
South America 31 49
Africa 11 1,7
Australia 18 2,9
Total 630 100,0
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Place of residence (population)

Answer choices (N) (%)
Up to 1,000 inhabitants 80 12,7
1,001 to 5,000 inhabitants 125 19,8
5,001 to 20,000 inhabitants 103 16,4
20,001 to 100,000 inhabitants 121 19,2
More than 100,000 inhabitants 201 31,9
Total 630 100,0

The results

Measuring instruments

We did not use standardized questionnaires in our research. We created a sociometric questionnaire
that also included requirements for basic demographic data. Participants answered four questions.

In the following section, we present the data in frequency tables:

A) Are you familiar with the Slovak Cardinal Jan Chryzostom Korec (1924 - 2015), who
significantly contributed to Slovak historyas a devoted advocate of St Cyril and St Methodius?

Answer choices (N) (%)
Yes 284 45,1
No 346 54,9
Total 630 | 100,0

B) How would you describe your perception of the figure of Bishop of Nitra Jan Chryzostom

Korec from the perspective of someone residing abroad?

Answer choices (N) (%)
Very positively 124 |19,7
Rather positively 77 12,2
Neutrally 111 17,6
Rather negatively 6 1,0
Very negatively 4 0,6

I don‘t know/don't wish to answer 308 |48,9
Total 630 100,0
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C) Within the historical context, where would you categorise the figure of Jan Chryzostom
Korec?

Answer choices N) | (%)
Intellectual (philosopher/theologian) 65 10,3
Dissident of the communist regime 37 59
Jesuit 11 1,7
Priest/bishop/cardinal 212|337

I don't know/don't wish to answer 305 |484
Total 630 100,0

D) In your opinion, what was the most defining characteristic of Jan Chryzostom Korec’s life?

Answer choices (N) | (%)
Dedication to truth and loyalty to the Catholic Church 199 31,6
Political-religious pursuits 44 7,0
Preservation and restoration of cultural and historical monuments 4 0,6
Literary contributions 10 1,6

I don't know/don’t wish to answer 373|592
Total 630 100,0

Dependency results

In this section, statistically significant differences calculated using Pearson chi-square test for
independence of variables in the contingency table are presented.

A) Comparison by gender

No statistically significant dependence was observed for any of the questions examined (even
when all test conditions were met).

B) Comparison by age

The figure of the Slovak cardinal Jan Ch. Korec is the most familiar to respondents aged 61-74
(58.2% are familiar with him), but the least familiar to respondents aged 15-25 (only 13.8% are
familiar with him) (P-value of the Perason chi-squared test: 0.000). Korec is perceived most
positively among respondents aged 75-90, and least among respondents aged 15-25. (P-value of
Perason chi-square test: 0.000). There is a trend between age and the proportion of respondents
who evaluate Cardinal Korce in a positive way — the older the age group, the more positively they
perceive this person.

C) Comparison by size of the residence location

Personality of Jan Ch. Korec’s personality is most known to respondents who live in cities with
100,000 inhabitants (59.7% know him), and least identified by respondents who live in villages
with up to 1,000 inhabitants (only 26.3% know him) (P-value of Perason chi-square test: 0.000).
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Discussion

Itis obvious that abroad (especially in Europe) there is a large community of people claiming Slovak
ancestry. This is also the conclusion of the data presented, when 83.7% (N = 527) of our respondents
indicated their place of residence as European. It was convenient that the age distribution of the
participants was diverse and included multiple age groups without age limitation. The results
confirmed the fact that Slovaks living abroad claim to be mainly of the Christian faith (76.2%,
N =480). Two thirds of our respondents are university graduates (59.1%, N = 372), which implies
a general and balanced view of the questions presented and their answers. In a similar line, we
see the size of the environments and their variety of options, with one-third of the respondents
(31.9%, N = 201) indicating their place of residence above 100,000 inhabitants. It is from this
group that the personality of Cardinal Korec is known to the majority of the respondents (59.7%).

On the basis of the results of the quantitative study, we can state that almost 60 percent perception
and reception of the personality of Cardinal Korec in the 61-74 age group (58.2%) leads us to the
statement that the historical context of the Cyril and Methodius legacy in the person and work of
the Nitra Cardinal, as well as the degree of his recognition and reception in the group of foreign
Slovaks, copied the observed percentage values. It is a matter of point of view and interpretation
whether the given results give grounds for optimism or, on the contrary, for pessimism. In both
cases, however, it is true that the Cyrillo-Methodian tradition - not only in its content, but also
in its procedural meaning (tradition as a process of passing on the message from one generation
to the next) — should be unbroken and continuous. Therefore, it is desirable that the way/form of
the tradition of the Cyril and Methodius content, which is a kind of icon, sacrament, or history-
specific variation of the universal evangelical message, should be constantly renewed and adapted
to the language of new generations, the heirs of the mission of Cyril and Methodius. Here the
possibility for creative interdisciplinary thinking is revealed, as the conclusion of the study shows
us in the four directions presented (the revival and development of the Cyril and Methodius
awareness among Slovaks not only abroad but also at home). At the same time, we see here an
open space for an extended, so far unexplored scholarly research on kerygmatic catechesis in the
“mother tongue” of the Church (the relationship between sacramental liturgy and the community
of engagement of the believers), especially in the post-revolutionary generation Y/Z (Reimer
2022, 69-87), whose advantage is the perfect orientation in the digital environment (the possibility
of online research). Our study declares the willingness of these groups to participate in scientific
inquiry in a fairly large proportion (38.7%, N = 241), which we see as a positive development from
the perspective of new research.

Conclusion

From the data gathered, we arrived at a final evaluation of the results, which generated a key
question based on the aforementioned objective of our research: How to effectively present the
personality of Jan Chryzostom Korec to Slovaks living abroad, so that the generations after us will
not forget the spiritual legacy of a Slovak who made an unforgettable mark on the history of our
nation? We offer to the general public four possible solutions, which we want to be open to further
discussions towards tangible goals, i.e. to contribute not only to pastoral-theological research, but
also to raise awareness among Slovaks at home and abroad:
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1. Introducing the general public to the life and work of Cardinal Jan Chryzostom Korec, based
“on the spirituality of Cyril and Methodius”, can be realized through various forms of organized
and voluntary activities.

These may include:

Exhibitions and museums: Organizing exhibitions on the life and work of Jan Ch. Korec. This
can offer the public the opportunity to see historical documents and photographs related to his
legacy.

Memorial Sites: Identifying and marking places associated with Cardinal Korec, such as
memorial sites with information boards or memorials where the public could learn more about
his spiritual legacy.

International symposia and conferences: Organising conferences or symposia with experts and
historians to discuss the impact of Cardinal Korec on domestic and international society.

Educational events: Organising educational events in the form of lectures, seminars and
workshops where the general public can learn more about Korec’s spiritual heritage.

Publication of books and documents: Publishing books, brochures and documents dedicated to
the personality of Korec.

Film documentaries and television programmes: Creation of documentaries or television
programmes that would shed light on the life and work of the Slovak Cardinal and would thus be
accessible to the general public.

Internet platforms: Creation of a website or social media dedicated to the life of Cardinal Korec,
where articles, photographs and videos would be shared in order to raise awareness of his lifelong
legacy.

Social (cultural) events: Incorporate outreach activities on Jan Ch. Korec into cultural events
such as festivals, concerts or theatre performances, so that the public can also learn about his
legacy through artistic media.

2. Spreading awareness of Korec’s spiritual message based on the anthropological-theological
principles of the Christian faith, with an emphasis on the young generation (using contemporary
tools). In addressing young people, we consider these princliples to be relevant:

Clarity and relevance: It is important to share the message of faith in a way that is understandable
and relevant to young people. This means using contemporary language and examples that are
relatable and understandable to them.

Adaptation of content: The content of the spiritual message should be adapted to reflect the
current issues and challenges that young people are facing. Ideally, it should offer answers and
perspectives that will help them find meaning and value in their lives.

Creative use of technology: The young generation is digital, so the use of technological tools
such as social media, mobile apps, podcasts, videos and interactive websites can be very effective
in spreading spiritual messages.

Interactivity and participation. Therefore, it is important to create space for their questions,
discussions, but also for their creative contribution to the content of the message.

Sharing spiritual values: The Christian message should be based on the values of love, solidarity,
justice and pro-life (Poldk 2020, 523-537; Dobrikova et al. 2022, 20-37; Tomiczek et al. 2022, 59-
65; Plagienkova — Vertanova 2023, 184-196; Vivoda 2023, 237-249). It is important to transmit
these values to young people and show them how they can be relevant in today’s world.

A personal approach: Reaching young people should be personal and authentic. It is important
to create a space to share experiences, testimonies and life stories that can be inspiring and
encouraging to them.
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Fostering community and fellowship: Creating a space for young people where they feel accepted
and supported is key. This can include organizing meetings, camps, volunteer activities and other
events where they can build lasting relationships and grow in their faith with their peers. These
principles can help ensure that the spiritual message of Korec is accessible, relevant and inspiring
for the young generation in today’s digital/economic world (Kobylarek et al. 2022, 7-16; Fila 2017,
412-423; Gémez — Antosova 2019, 26-39; Korenkova et al. 2020, 9996).

3.Jan Chryzostom Korec was an important figure in the history of the Slovak Catholic Church and
society as a whole. His life and work played an important role in shaping the identity and cultural
legacy of Slovaks, not only those living in Slovakia, but also those abroad. The application part of
his legacy concerns the way his ideas, values and vision carry on in the lives of individuals and
communities after his death. Korec was known for his intellectual depth, spiritual leadership and
courage during the communist regime.

His message in the context of the Cyrillo-Methodian legacy can also be applied in the following
ways:

Spiritual leadership and moral principles: Korec was known for his determination to stand by
his convictions and resist the totalitarian regime, which can serve as an example for people today
who face similar challenges. His moral principles and courage can be an inspiration to anyone
facing injustice or oppression.

Intergenerational dialogue: the work and legacy of the Slovak Cardinal can serve as a bridge
between different generations of Slovaks. His story and legacy can be a source of discussion
between older and younger generations about the values, history and culture of Slovakia (Javor
2023, 62-77).

Promoting democracy and human rights: Korec was a principled defender of democracy and
human rights. His legacy can serve as a reminder of the importance of defending these values in
a world where they are under constant threat.

Support of Slovak culture abroad: For Slovaks living abroad, Korec’s legacy can serve as
a reminder of their cultural roots and history. His story can serve as a motivation for the
preservation and development of Slovak identity and culture abroad (Lenovsky et al. 2023, 150-
167; Val¢ova et al. 2022, 207-215), where the legacy of the Thessaloniki saints Cyril and Methodius
is at the centre of attention (Ivani¢ 2022, 106-126; Kondrla et al. 2022, 149-159; Kondrla - Kralik
2016, 90-97; Botek 2023, 201-217).

4. Publishing the final results of the life and work of Slovak Cardinal Korec in foreign journals
can be an important way to strengthen his international presence and message in the Cyril and
Methodius legacy.

Scholarly articles and studies: Academic articles and studies can be published in foreign journals
that address the legacy of Methodius’ successor. These articles could provide a deeper insight into
his contribution to Christian theology in relation to the culture and historical dimension of the
Slovak nation.

Reviews and essays: Publishing reviews and essays on Cardinal Korec’s works can also enhance
his international reputation. These texts could evaluate his work from different perspectives and
offer valuable interpretations of his ideas and influence for our times (Kralik — Torok 2016, 45-53;
Pavlikova 2016, 111-119; McAleer 2023, 70-85; Plasienkova 2023, 151-157).

Historical and theological perspectives: Publications could also include historical and theological
perspectives on the period in which Cardinal Korec was active and his influence on the ecclesial
and social situation at the time.
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Interviews and profile articles: Foreign journals could also publish interviews with experts
on Cardinal Korec’ life or with people who worked directly with him. These interviews could
shed light on his personal life, motivations and beliefs touching on contemporary theological and
philosophical trends (Plasienkova — Bizon 2023, 77-93; Pavlikova — Tavilla 2023, 200-224; Martin
et al. 2021, 48-57; Janéovi¢ 2023, 158-171; McAleer 2023, 70-85).
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ALVAREZ-PEDROSA, Juan Antonio -
SANTOS MARINAS, Enrique. Las vidas de
Constantino-Cirilo y Metodio de Tesalonica.
Las tradiciones oriental y occidental [Zivoty
Konstantina-Cyrila a Metoda zo Soluna.
Vychodna a zapadna tradicia]. Madrid

Consejo Superior de Investigaciones
Cientificas, Nueva Roma, 2022, 285 s. ISBN
978-84-00-11000-0.

V roku 2022 vydala Spanielska $tatna agen-
tura na podporu vedeckého vyskumu a tech-
nologického rozvoja (Consejo  Superior
de Investigaciones Cientificas) knihu o Zivo-
te a misii sv. Cyrila a Metoda. Vysla v edicii
Nueva Roma. Bibliotheca graeca et latina Aevi
Posterioris, ¢o samo do istej miery osvetluje
zamer autorov prispiet zvolenou témou k pre-
hibeniu jestvujiceho filologicko-historického
vyskumu. Publikicia prindda klucové texty
o zivote a misii oboch svitcov, ¢ize diela zasad-
né pre krestanstvo na Velkej Morave i pre vyvin
slovanskych jazykov. Délezitost zvdzku stoji
na dvoch pilieroch: ststreduje originalne pra-
mene najvyznamnejsich diel solinskych svit-
cov, ktoré su evidentne zaujimavé pre badate-
lov v danej oblasti poznania, a sti¢asne sluzi ako
vovedenie do kultiry a dejin Slovanov, zvlast
v otdzke upeviovania krestanského nabozen-
stva na ich tzemi alebo s ohladom na stopy
svétcov pretrvavajice az do sicasnosti.

Kazdy, kto raz presiel ulicami ¢i namestia-
mi tohto historicko-kultirneho priestoru, kto-
ry pars pro toto reprezentuje Slovensko alebo
prisiel do kontaktu s tunaj$imi vzdelavacimi
centrami, resp. institiciami, chape, Ze mena
Cyril a Metod tu nepredstavuju nejaké fosilie
na sposob dekorativnych suvenirov, ale ze ide
o zivy fenomén.

Obaja autori zvizku Juan Antonio Alvarez-
-Pedrosa a Enrique Santos Marinas pdsobia
na Univerzitnom institute nabozenskych $tadii
v Madride a st odbornikmi v oblasti slovan-
skej i klasickej filologie — v téme preto nie st
ziadnymi novacikmi. Dokazuje to napokon aj

| 140 |

ich dalsia spolo¢nd publikacia Rituals in Slavic
Pre-Christian Religion: festivals, banqueting, and
divination (2023). Citatel v nej oceni ich vedec-
ku suverénnost a zorientovanost v problematike
nabozenstva slovanského sveta, krestanského
aj predkrestanského, cez prizmu historiografie
a filologie. Vdaka uvedenym znalostiam sa im aj
v recenzovanej publikacii — osobitne na prvych
tridsiatich stranach ponatych na sposob autor-
ského predhovoru - dari citatelom v $paniel-
skom jazyku putavo predstavit obe vyznamné
postavy slovanskych dejin vratane ich zZivotnych
peripetii v Katolickej cirkvi 9. storocia ¢i ich
prinosu k rozvoju slovanského jazyka tvorbou
hlaholiky. Pridanou hodnotou je, Ze to nerobia
cez floskuly, ktoré pomerne ¢asto charakterizuju
akademicky diskurz, ale plynulo a zrozumitel-
ne, vdaka ¢omu sa Citatelia prirodzene vnaraju
do témy a vytvaraju si jasny obraz o misii svit-
cov a zac¢inaju tusit ich osobnosti. Autori korigu-
ju chyby, ktoré starocia vniesli do historiografie,
myty ricaju argumentmi a tie podkladajua prie-
beznymi bibliografickymi odkazmi. Ich rukopis
si véak az do konca uchovava aj zdujem neod-
borného (itatela, resp. takého, ktory nie je zvyk-
nuty na vedecky text. Prva, uvodna ¢ast knihy
by preto mohla fungovat aj samostatne, je totiz
pritazlivym vovedenim do Zivota slovanskych
svatcov.

Hlavny blok knihy pozostiva z pramen-
nych textov, ich prekladov a bohatého kritické-
ho aparatu, ¢o potvrdzuje, ze kniha sa primar-
ne zameriava na odbornu obec. V tejto casti
sa sustreduju texty v latin¢ine, gréctine a sta-
rosloviencine vratane idajov o ich prekladoch
(zahrnuté su aj texty prelozené do $paniel¢iny
po prvykrat). Su to akési malé okienka do pri-
behu, ktory (itatela zaujal, rozsiruju tvodné
rozpravania pre tych, ¢o chcu este hlbsie spo-
znat kroky svitcov a na¢tvat nielen ich slovam,
ale aj sudobym hlasom, teda tym, ¢o s nimi
nejakym sposobom nazivali, alebo o dobe po-
davaju svedectvo.

Summa summarum, mozno konstatovat,
ze recenzovana publikdcia, ktorej hlavnym za-
merom bolo zhromazdit po prvy raz pévodné
pramene diel svitych Cyrila a Metoda, nam
pontka aj ¢itanie na sposob pastisu. Umoznuje
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Citatelovi nazriet do roznych dveri, a tak
ho prenasa na rozlicné miesta v roznych ob-
dobiach ich Zivota, poodhalujtc ich myslenie,
krédo, pracu... a napokon aj vieru ako zmysel
zivota a hnaciu silu. A nam, $panielskym Ccita-
telom, ktori, zial, nie sme az taki oboznameni
so slovanskymi dejinami, dava moznost prehl-
bit poznanie o tomto tizemi a obdobi a zaroven
doplnit casti akéhosi puzzle dejin Katolickej
cirkvi, ktord zostdva pre mnohych zahadou.

Eduardo Manuel Bravo Tena
Constantine the Philosopher University in Nitra
Slovakia
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