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THE STRUCTURE AND MANAGEMENT OF THE BASILEIAS
ACCORDING TO HISTORICAL SOURCES'

Jan Zozulak

DOI: 10.17846/CL.2025.18.2.3-10

Abstract: ZOZUTLAK, Jan. The Structure and Management of the Basileias According to
Historical Sources. The study analyses the structure and management of the Basileias,
a shelter for the poor established in the 4th century by Basil the Great. The historian
Sozomenos refers to this building complex as the Basileias, named after its founder, and
testifies to the exceptional nature and grandeur of Basil’s work. Although the Basileias played
a significant role in its time, there is only a limited number of relevant scholarly articles and
sources regarding that philanthropic institution. Therefore, the study will primarily rely on
the writings of Basil the Great and his closest collaborators, through which we will clarify
the organizational structure and governance of this shelter. By interpreting primary texts in
Greek, we explain how charitable activities were perceived by Byzantine authors, who drew
on biblical principles for helping those in need. Using Basil the Great’s correspondence, we
provide insights into this complex and demonstrate the practical forms of his philanthropic
initiatives. Today, the search for inclusive approaches is a widely discussed topic, and the
implementation of projects supporting help to those in need is a key and strategic priority
for contemporary society. For this reason, we consider the subject of our research as highly
relevant and necessary, particularly in terms of the long-term sustainability of philanthropic
institutions that support marginalized social groups.

Keywords: history, Byzantology, Basil the Great, the Basileias, Cappadocia, hospital,
management, philanthropy

Introduction

On the basis of Greek source literature, this study aims to present the institution of a shelter for
the poor, founded by Basil the Great, Archbishop of Caesarea, in the 4th century. Basil, for his
philanthropic institution, preferred the term shelter for the poor (ntwyotpo@eiov) (Vasileios 19724,
114) over shelter for strangers (Eevodoyxeiov), which was the term commonly used in Antioch for
similar establishments (Epifanios 1858, 504BC). A century later, the historian Sozomenos refers
to this complex of buildings as the Basileias (Baothetdda) (Sozomenos 1859, 1397A)%, named after
its founder, who used his great wealth to build this remarkable philanthropic institution in order
to meet the needs of those in distress, thereby ‘he followed the example of Christ' (Xptotod piunotg)
‘not in words, but in deeds* (00 Aoyw pév, épyw) (Teologos 1858, 580C); and by his own example
he showed how it was necessary to care for those who suffer. In addition to his archiepiscopal
duties, he found time to visit the sick in the shelter, helped them bear their suffering, tended to

This study has been supported by the grant of the Slovak Research and Development Agency n.
APVV-22-0204.
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their wounds, and probably also made use of his medical knowledge acquired during his studies
in Athens, as his friend Gregory the Theologian testifies. (Teologos 1858, 528B).

Basil the Great not only founded the shelter for the poor, but also personally ‘oversaw’
(mpoéotn) (Sozomenos 1859, 1397A) and lived as an integral part of it, thus setting an example for
both clergy and laity. He presents his acts as a practical application of the Gospel love of neighbor,
following the call of Jesus Christ, who, through words and examples, demonstrated practical forms
of mercy and urged care for the sick, when in one of his sermons, he reminded his listeners that
God expects people to care for their brothers and to visit the sick: “Come, you who are blessed by
my Father; take your inheritance, the kingdom prepared for you since the creation of the world. For
I was hungry and you gave me something to eat, I was thirsty and you gave me something to drink,
I was a stranger and you invited me in, I needed clothes and you clothed me, I was sick and you
looked after me, I was in prison and you came to visit me.” (Mt 25: 34-36).

The Structure of the Basileias

The origins of the charitable activities on which Basil the Great drew appeared already in the early
history of the Christian Church. The first Christians in Jerusalem emphasized that love is the
principal virtue of the Christian faith; they relied on the words of Jesus Christ, who taught, that
all the commandments of the Law and the Prophets in the Old Testament stem from God’s love
and in love of neighbor (Mt 22: 37-40); consequently, they formed a community grounded in love,
with each member working for the good of the others.

Basil the Great integrated theology, ascetic practice, and social care into a unified expression
of faith, which is why the shelter for the poor he founded near Caesarea of Cappadocia, Asia
Minor can be considered the largest institution of its time (Matousek 2001, 88) where love of
neighbor was realized in concrete actions, practically, yet with a spiritual intention. The Basileias
was not merely a shelter for the poor but became the first organized complex of medical care and
the most innovative social institution not only in the early Christian world, but in all of history.
It had a reputation as a well-organized institution for helping those who suffered, and its fame
endured long after Basil’s death (xai eicétt vOv €xet), as attested by the historian Sozomenos, and
it became ‘the most renowned shelter for the poor’ (TTwWX®V £0TV EMONUOTATOV KATAYWDYLOV)
(Sozomenos 1859, 1397A); it provided care for the poor, the sick, and pilgrims, including food,
shelter, medical treatment, and spiritual service. There is evidence that it also included a home
for the elderly, an orphanage, and craft schools where young people were taught various trades
(Papadopoulos 1988, 354).

This great complex with a hospital was opened on September 5, 374 (Charonis 2002, 22).
Gregory the Theologian, in his funeral oration in honor of his close friend, Basil the Great, refers
to it as the ‘new city’ (kauwvijv mOAwv) and ‘treasury of piety’ (evoefeiag tapeiov) (Teologos 1858,
577C). Although he avoids giving a detailed description of Basil’s shelter for the poor, he provides
important information about this complex of buildings, which offered shelter to people with
various needs. The complex included a hospital for lepers, and in the shelter, they found refuge,
food, and care (Teologos 1858, 580C) as well as those suffering from contagious and incurable
diseases, whom society rejected.

Gregory the Theologian provides the information that, besides the poor, the shelter
accommodated the sick, who needed the specialized attention of professional caregivers. Basil
the Great himself confirms this in letter 94 from the year 372, addressed to Elias, the provincial
governor, in which he states that physicians (iatpevovtag) and caregivers (voookopodvrac),
worked in the shelter, taking charge of the care of the sick (Vasileios 1972h, 178). The assistance
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offered to people in need, whether suffering from illness or traveling Basil defends before the
opponents of his philanthropic activities and poses to them a rhetorical question: “Whom do we
wrong when we build shelters for strangers and pilgrims who come to us, and provide necessary
services for those who need treatment for their illnesses—namely caregivers, physicians, draft animals,
and guides?” (Vasileios 1972h, 178).°

With these words, Basil responds to the criticism or misunderstanding of certain wealthy
individuals who objected to the Church investing considerable resources in these services, making
it clear that the establishment of hospitals and shelters harms no one. Basil also provides governor
Elias with further detailed information about this complex, remarking that at its center stood
a magnificent church for the celebration of liturgy (oikov gdktrptlov peyahompen®g), next to it
stood the house of the provost, who administered the institution as both physician and caregiver;
buildings with rooms for priests, monks, and other workers employed in the institution; dwellings
prepared for the reception of emperors and state officials; hostels for the lodging of strangers and
passersby; as well as a hospital for the healing of the sick (Vasileios 1972h, 178). Physicians and
nursing staff were employed in the hospital, and Basil also provided for them by having dwellings
built for them as part of the complex.

At the same time, Basil defends the Church’s right to manage its affairs without interference
from secular authorities. He argues that Emperor Valens granted him permission to freely carry
out activities related to the establishment of the shelter for the poor: “And the great emperor,
seeing our diligence, permitted us to administer the ecclesiastical affairs on our own.” (Vasileios
1972h, 178).* Emperor Valens, during his stay in Caesarea, was moved by Basil’s activities and the
people’s devotion to their shepherd; therefore, he reversed his initial decision to send him into
exile and permitted him to carry out his philanthropic work. Thus, it represented an important
authorization that the emperor personally gave Basil his approval to establish and manage the
Basileias. In terms of legitimacy and support, this constitutes an exceptionally important aspect
of Basil’s project.

The recipient of this letter is the high-ranking official Elias, the provincial governor, to whom
Basil expresses his respect in the opening of the letter. At the same time, he defends himself against
slander and provides a detailed account of his activities in connection with the establishment of
the shelter for the poor. Basil begins with a humble acknowledgment that he had wished to visit
the addressee in person, but was prevented from doing so by illness. This indicates the seriousness
and respect with which he addressed public authorities, while at the same time pointing to his
physical condition, which prevented a personal meeting. It may be assumed that, if Basil had not
written this letter in response to slander, in which he describes the progress of the construction of
the shelter for the poor, we would probably not know the details of the Basileias that he recorded
in it.

In light of historical circumstances, it must be acknowledged that Basil the Great lived during
a period of intense struggle for the purity of faith and persistently opposed the Arians. Heretics
and opponents slandered him with the intent of defaming his reputation and also attempted to
undermine his philanthropicactivities. In spite of all difficulties, Basil decided to establish his shelter
for the poor in the first half of 372, choosing a plot of land outside the city that was large enough for
the purpose. Initially, it was essential to ‘collect the materials’ (1t YAag ovpmopi{opevor) (Vasileios

“Tiva 8¢ ddikodpuev kataydyla 1oig EEvoig oikodopodvTeg, oig &v katd mdpodov Em@ortdot Kal TOig
Bepameiag Tvog Sta v doBévelav Seopévolg, kal TV dvaykaiav TovTtolg mapapvdiav £ykablotdvTeg,
TOUG VOOGOKOHODVTAG, TOVG {aTpedovTag, Td vwToPdpa, TOUG TapAméUnovag;”

“Kai Baoihedg 0 péyag, TNy moAmpaypoodvny nudv tavtny katapaddv, édoat NG €p> EaUTOV TAG
"ExkAnoiog oikovopetv.”
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1972h, 180),> hence he tried to persuade wealthy individuals to contribute to the construction of
this philanthropic complex. The interaction between the poor and the wealthy, often interpreted
either as a tension of opposites or as a complementary connection in both literal and spiritual
senses (Girardi 2014, 460), produced a significant social challenge that necessitated a response
from Basil the Great. Christians viewed it as their obligation to put into practice love for God and
neighbor; as a result, they initiated the organization of medical and social services, particularly in
the 4th century, which some authors refer to as ‘the golden age of the Greek-Orthodox tradition, life,
culture, theology, and spirituality’ (Agioreitis 2005, 108).

The Management of the Basileias

The establishment of the Basileias (Cassia 2004) marked a major turning point in philanthropic
consciousness, as the Christian Church thereby institutionalized the Gospel commandment of
love for one’s neighbor not only individually but also organizationally. The historian Sozomenos
understood Basil's shelter for the poor primarily as part of the ascetic movement in Cappadocia
and Pontus (Sozomenos 1859, 1397A), which put into practice Christ's commandment of love
for one’s neighbor, hence it is understandable that the philanthropic complex near Caesarea of
Cappadocia was managed by monks (Papadopoulos 1999, 117).

After a thorough examination of the surviving sources, it is highly probable that Basil’s shelter
for the poor was an organized complex of buildings consisting of multiple philanthropic facilities
with a clear organizational structure and management. At its head stood a provost (mpoeotag),
that is, Basil himself, who managed and supervised the operation of the entire complex. Reporting
to him were the heads responsible for the individual departments (hospital, workshops, and
supply), all directly subordinate to the provost. (Papadopoulos 1988, 356).

Running this large complex required thoughtful management of laypersons with specialized
knowledge in property administration and the oversight of workshops and supply, who maintained
the day-to-day operation of the Basileias, alongside numerous craftsmen (téxvag). As Basil the
Great explained (Vasileios 1972h, 178), each trade needed proper facilities to operate, so it was
necessary to include buildings designated for this purpose. A large number of animals were used
for transporting materials, which required the presence of additional laborers.

Basil also established craft schools where the poor Cappadocians were taught various crafts,
as noted above. It can be assumed that in this ‘new city’ (kouvi|v moOAw) ‘the largest manufacturing
enterprise in Cappadocia’was established (Papadopoulos 1988, 354), which needed to be organized,
since it provided financial resources for the operation of the Basileias.

Based on the information provided by Basil the Great and Gregory the Theologian it can be
inferred that care for the sick was given particular emphasis, exceeding every other philanthropic
activity carried out in the institution. It follows that, around 370, a hospital existed in Caesarea of
Cappadocia. Although many scholars regard Basil's shelter for the poor as the first hospital, recent
studies have shown that it was a mixed-purpose shelter providing various forms of assistance,
rather than concentrating exclusively on medical care. (Miller 1998, 113). The fact that Basil the
Great’s shelter provided assistance to the poor, the elderly, and the disabled, as well as to those
suffering from various illnesses, does not exclude the likelihood that it included a well-organized
hospital staffed by physicians and healthcare personnel.

In the management of the Basileias, the devotion of Basil the Great becomes evident, who
provided this shelter for the poor near Caesarea not only with financial support but above all with

5 “fiOn yap €opev év 1@ Epyw, Tag BAag Téwg ovunopi{dpevol”
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his personal commitment and active involvement. Without these virtues, it would not have been
possible to manage and sustain such a variety of many different functions of this shelter for the
poor. Christian selflessness is rooted in love of one’s neighbor, which constitutes the fundamental
principle of philanthropic work. This is exemplified in the care of the sick, as Eusebius of Caesarea,
the Church historian, records when citing the text of Dionysius of Alexandria, which testifies
to the immense love of Christians toward the terminally ill and to their spirit of self-sacrifice in
the name of Jesus Christ: “Many of our brethren overlook the danger into which they might fall,
and, devoted to their neighbors out of profound love and fraternal affection, visit the sick without
protection, minister to them with shining dedication, and care for them in Christ, joyfully dying with
them after contracting their illness. When they are infected by their brethren, they knowingly take
upon themselves their sufferings. Many of them tended and healed the sick, but themselves died,
having taken upon themselves their death.” (Eusevios 1857, 688C-689A).

In addition to caring for those in need, Basil the Great took an interest in the problems of various
people, as is evident from his letters, which provide information on his multifaceted activities and
his concern for priests, widows, orphans, miners, and oppressed compatriots. He frequently wrote
letters to the governors of his own region, and to those of other areas, requesting solutions to
issues concerning taxes (Vasileios 1973b, 364-366; Vasileios 1972b, 238-240), for example, that
priests be exempted from paying taxes (Vasileios 1973a, 334-336), and that the taxes of miners
be reduced (Vasileios 1972¢, 196-198). He interceded on behalf of his relatives (Vasileios 1972e,
198-200; Vasileios 1972f, 200) as well as for those in need (Vasileios 1972g, 232-236), for accused
citizens (Vasileios 1973c¢, 412-414) and for widows (Vasileios 1972a, 240-242).

Conclusion

Based on the correspondence of Basil the Great and other relevant historical sources, we have
clarified the structure, practical organization, and management of the Basileias, which became
the first major philanthropic organized program for the care of the poor, the homeless, widows,
orphans, pilgrims, and those suffering from various illnesses. It was grounded in the biblical
principles of aiding people in need, as analyzed in his study by M. Girardi (Girardi 2014, 459-483).

Besides Basil the Great, other authors of this period also emphasized care for the poor and
the sick. Gregory of Nyssa, for instance, emphasized the necessity of loving the poor and helping
them (Nyssis 1858, 460A). Gregory the Theologian similarly stressed the importance of exercising
mercy toward the sick (Teologos 1857, 864CD). All were guided by the words of Jesus Christ, who
fostered a sense of mercy in the hearts of believers as an expression of love for their neighbors,
although he did not specify how Christians should assist the poor.

The first Christians in Jerusalem followed Christ’s commandment of love for one’s neighbor
and they observed the teachings of the Apostle Paul, who placed great emphasis on love: “And now
these three remain: faith, hope and love. But the greatest of these is love.” (1Cor 13:13) They freely
contributed their possessions and “had everything in common. They sold property and possessions
to give to anyone who had need.” (Acts 2:42-46). With the growth of Christian communities, there
arose a need for a certain form of organization of philanthropic activities in order to meet the
needs of the increasing number of people in distress. When Hellenistic Jews who had accepted
the Christian faith began to dispute with the Hebraic Jews, who had also become Christians,
regarding the provision for widows, the apostles appointed seven deacons to oversee the care of
different groups in the Jerusalem church (Acts 6:1-6).

The Christian communities that spread throughout the Roman Empire adopted the model
of social institutions established in Jerusalem, as indicated by the text Apostolic Constitutions
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(Diatagai 1993, 206-208), which demonstrates that in the 2nd and 3rd centuries, bishops were
obliged to care for sick believers, thus carrying out Christ's commandment of love. In collaboration
with the deacons, they managed the charitable activities of the local Church and collected
contributions from wealthy Christians, which they distributed to poor believers. In the early 2nd
century, Polycarp of Smyrna regarded the care of those in distress as the principal responsibility
of the Church (Polykarpos 1995, 184). In the 3rd century, Dionysius, the bishop of Alexandria,
encouraged his community to heed Christs commandment of love and to provide aid to the
afflicted when Alexandria was struck by the plague (Miller 1998, 67-68).

The earliest Christian hospitals and social institutions within the Roman Empire represented
a genuine demonstration of Christian philanthropy toward anyone in need. T. Miller in his
book The Birth of the Hospital in the Byzantine Empire (Miller 1997), drawing on historical
Byzantine medical manuscripts, argues that the emergence of the hospital did not occur in the 18th
and 19th centuries AD in Western Europe, but already in the 4th century thanks to the great
Fathers and Teachers of the Orthodox Church Basil the Great, Gregory the Theologian and John
Chrysostom in the eastern part of the Roman Empire, known to Western historians as Byzantium.
T. Miller claims that these three hierarchs influenced the Byzantine state, the Church, monastic
communities, wealthy aristocrats, and major landowners in the eastern Roman Empire that they
cooperated in founding philanthropic complexes of buildings. These included the shelters for the
poor, orphanages, homes for the elderly, hospitals, and monasteries, which were entrusted with
managing these institutions, securing their funding, caring for the sick and the poor, and burying
the indigent. All of these services were offered gratuitously, in accordance with the principles of
Christian love (agapé). After a thorough analysis of the patristic texts, he raises the question at the
end of the book: “It is likely that hospitals had a very strong influence on Byzantine medicine. Did
they not fundamentally reshape the entire perspective of medicine in the Eastern Roman Empire?
It is intriguing, howevet, to consider the advances which the Clinical medicine of France, England,
and Austria made during the 18th and early 19th centuries as a result of careful observations in the
hospital wards. In a similar fashion, xenon practice may have enabled Byzantine doctors to expand
their field of experience and to discover more effective therapies.” (Miller 1998, 244).
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WCZESNOBIZANTYNSKI TRAKTAT JANA CHRYZOSTOMA
O WYCHOWANIU DZIECI (PERI KENODOXIAS KAl HOPOS DEI
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John Chrysostom’s Early Byzantine Treatise on Education
(Peri kenodoxias kai hopos dei tous goneas anatrephein ta tekna)
and Its Historical and Educational Context

Marcin Wasilewski
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Abstract: WASILEWSKI, Marcin. John Chrysostom’s Early Byzantine Treatise on Education
(Peri kenodoxias kai hopos dei tous goneas anatrephein ta tekna) and Its Historical and
Educational Context. The aim of the paper is to show the educational concepts of John
Chrysostom contained in his treatise in several contexts. (1) Cultural context: tensions and
conflicts between Christianity in the second half of the 4th century AD and traditional Hellenic
culture (criticism of leiturgia and euergetism). (2) Educational context: the traditional ancient
educational system (grammatistes, grammatikos, rhetor/sophistes) and Chrysostom’s parallel
concept of Christian home education (oikos). (3) Biographical context: Chrysostom’s sources
of inspiration based on his own educational experiences. (4) Philological context: the
modern discovery of Chrysostom’s treatise and the long-standing discussions about its
authenticity. John Chrysostom saw the cause (aitia) and origin (arche) of all evil in wrong
education. His goal was to raise “athletes of Christ’, philosophers and “citizens of the
Kingdom of Heaven”. This was to be achieved through meticulously planned educational
measures involving the entire family household (oikos): father, mother, nanny, guardians,
paidagogoi (slaves). The main educational method is to keep children and young people in
fear — of God and their educators. Chrysostom uses the metaphor of the soul (psyche) as
a city (polis) in educational planning. He discusses the “gates of the city”, i.e. the individual
senses (aisthesis) together with the ways of controlling them, and then the interior of the
city with its “inhabitants” These “inhabitants” of the city-soul are: thymos, epithymia and
logistikon. Each element of the soul corresponds to a specific virtue (arete) and vice, which
require specific educational measures: isolation from harmful factors and positive exercise
(askesis) and teaching (didaskalia) in accordance with Christian doctrine.

Keywords: John Chrysostom, pagans versus Christians, ancient education, late antique culture,
philosophy of education

! Artykutl opracowany zostal na kanwie referatu przygotowanego na: International scientific conference

“Reminiscences of religious, ethical and social values in a historical context”, Saloniki (Grecja), 9-11
kwietnia 2025 roku.
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»Sw. Jan Chryzostom jest autorem rozprawy zbyt diugo przemilczanej. Zawiera ona

tre$ciwe rady ,jak rodzice winni wychowywac dzieci”.
Henri-Irénée Marrou (1969, 436)

Wprowadzenie: odkrycie ,ztotej ksiegi”

Od napisania powyzszych sléw przez francuskiego historyka mineto juz kilkadziesiat lat, ale jego
wezwanie do wiekszego zainteresowania niezwyklym tekstem pedagogicznym przypisywanym
Janowi Chryzostomowi wydaje sie nadal aktualne. Mysl pedagogiczna Chryzostoma doczekata
sie wprawdzie licznej i wieloaspektowej literatury przedmiotu®, budzgc zainteresowanie - co
zrozumiale — przede wszystkim w obrebie patrologii (a zatem gtéwnie ze znakiem, dostownie lub
w przeno$ni, dogmatycznego imprimatur). Tutaj jednakze chcialbym przyjrzec sie rzeczonemu
tekstowi z perspektywy historii edukacji, a zatem przyjmujac niekonfesyjny punkt widzenia.
W szczegodlnosci pragne przywolaé tlo historyczno-edukacyjne pomocne w zrozumieniu tresci
wywodéw pedagogicznych Chryzostoma, a beda to w kolejno$ci konteksty: kulturowy, edukacyjny
i biograficzny. Wczeéniej jednak podejme kilka kwestii filologicznych dotyczacych heurystyki
i krytyki zewnetrznej owego dziela.

Rzeczony tekst znajdowal si¢ w paryskim zbiorze ksiag rekopismiennych zakupionych przez
kardynata Julesa Mazarina, a odkryl go patrolog z zakonu dominikanéw Frangois Combefis,
ktéry dokonat atrybucji owego tekstu Janowi Chryzostomowi i opublikowal go (tekst grecki
z przekladem facinskim) w roku 1656 pod tytutem De educandis liberis liber aureus (Ztota ksigga
o wychowywaniu dzieci) (Ioannes Chrysostomus 1656)°. Okreslenie ,,ztota ksiega” (liber aureus)
wzielo sie ze skojarzenia z przydomkiem domyslnego autora (chrysostomos to po grecku ‘majacy
zlote usta, w znaczeniu: niezwykle elokwentny), jak i — zdaniem F. Combefisa - niezwyktych
waloréw merytorycznych i moralnych? tej pracy (Ioannes Chrysostomus 1656, w 9-stronicowym
liscie do kardynata Mazarina na poczatku edycji, bez numeracji stron, por. Malingrey 1972, 7-8,
13). E. Combefis wskazal kilka argumentéw za autorstwem Jana Chryzostoma, ale kluczowe bylo,
jak sadze, to, ze w manuskrypcie test znajdowal si¢ po prostu pomiedzy innymi pracami tego
autora (por. Malingrey 1972, 13).

Skomplikowane dzieje krytyki zewnetrznej (autentycznosci) tekstu podaje i analizuje Anne-
Marie Malingrey, we wprowadzeniu do swego wzorcowego wspolczesnie wydania oryginatu
i przektadu na jezyk francuski (Malingrey 1972, 13-37) i nie ma potrzeby jej ustalen tutaj
szczegolowo powtarzaé. Przypomne jedynie, ze owa dyskusja autentycznosci trwata ponad 200
lat: autorstwo Jana Chryzostoma podali w watpliwo$¢ i odrzucili w XVIII wieku uczeni francuscy
(Casimir Oudin, Bernard de Montfaucon) i taki stan rzeczy utrzymywat si¢ w patrologii przez caly
wiek XIX (Jacques Paul Migne). Dyskusje podjeli na nowo w pierwszej polowie XX wieku uczeni
niemieccy (Sebastian Haidacher, Franz Schulte), ktérzy dowodzili, Ze jest to autentyczne pismo

Wykaz najwazniejszych publikacjizagranicznych zXX dotyczacych pogladoéw pedagogicznych Chryzostoma
podaje Norbert Widok (2008, 5), a najpelniejsza bibliografi¢ w tym zakresie opracowat Stanistaw Longosz
(2009, 809-812). Najobszerniejsza bibliografi¢ online prac po$wieconych Chryzostomowi (alfabetyczna,
bez podzialu na dziedziny tematyczne) sporzadzita Wendy Mayer (2025).

Drugi manuskrypt odkryty zostal pozniej w monasterze Limon na Lesbos w kodeksie datowanym
na X wiek. Kodeks paryski pochodzi za$ z XI wieku (Malingrey 1972, 48, 53-54).

E Combefis dedykujac wydanie kardynalowi J. Mazarinowi proponowal kierowanie si¢ zawartymi
w niej zasadami przy wychowaniu mlodego Ludwika, kréla Francji (Ioannes Chrysostomus 1656,
w 9-stronicowym liscie do kardynala Mazarina na poczatku edycji, bez numeracji stron, zob. Malingrey
1972, 8).
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Jana Chryzostoma. Nowsze ustalenia (z lat 40. i 50 XX wieku) nalezg do greckich wydawcow
pisma Chryzostoma: Dimitrios N. Moraitis podwazyt stanowisko Niemcéw i argumentowat
za nieautentyczno$cig dziela, a z kolei Basileios K. Exarchos przyjat przeciwny poglad (Malingrey
1972, 13-24). Wspomniana juz A.-M. Malingrey (1972, 24-37) uznaje ostatecznie pismo
za autentyczne i publikujac je w prestizowej serii patrystycznej Sources Chrétiennes (SC 188,
1972) przyczynila sie istotnie, jak sadze, do powszechnego dzi§ uznawania Chryzostomowego
autorstwa tego dziela’.

Druga z kluczowych kwestii filologicznych to datowanie utworu, takze wnikliwie
zreferowane przez A.-M. Malingrey (1972, 41-47). W dyskusji tego zagadnienia odwolywano
sie do umiejscowienia tekstu w kodeksach (pomiedzy innymi pismami Chryzostoma) oraz
komparatystyki tresci, zwlaszcza z homiliami 10 i 21, dochodzac do rozbieznych ustalen®. Sama
francuska badaczka datuje utwor bardzo precyzyjnie (bazujac na wzmiankach w tekscie, ktére moga
by¢ aluzjami do konkretnych wydarzen w dziejach antiochenskiej wspdlnoty chrzescijanskiej)
na okres ,,pod koniec 393 lub na poczatku 394 roku” (Malingrey 1972, 47). Bardziej racjonalne
wydaje si¢ jednak ostrozniejsze przyjecie, ze tekst powstal w dekadzie 387-397, gdy Jan pelnit
funkcje kaptana w Antiochii (Kelly 1995, 85)".

Tytut utworu odczytany z kodeksu przez F. Combefisa to nepi kevodofiag, kat 6mwg Sel Tovg
yovéag dvatpégewy ta tékva (peri kenodoxias, kai hopos dei tous goneas anatrephein ta tekna),
a w jego przektadzie na tacine brzmi: de inani gloria, et vt educandi a Parentibus Liberi (Ioannes
Chrysostomus 1656, 1). Ow tytul, ktéry w tlumaczeniu na jezyk polski mozna odda¢ jako:
o proznej stawie i o sposobie wychowywania dzieci przez rodzicéw dobrze ukazuje heterogenicznos¢
tego tekstu. Sa to bowiem de facto dwa niezalezne utwory, ktére badz autor, badz starozytny
redaktor polaczyt w jedng calo§¢. Obydwie sekcje faczy chrzedcijanski punkt widzenia: czesé
pierwsza to krytyka antycznej dobroczynnosci obywatelskiej (euergetyzmu) zreinterpretowanej
jako niemoralne i nieracjonalne dazenie do pozornej, ,,pustej” stawy (kenodoxia), druga zas to
antidotum na wszelkie zto moralne w postaci swoistego programu wychowawczego adresowanego
do chrze$cijanskich rodzicow.

Zaréwno patrolodzy, jaki,$wieccy” historycyliteratury starozytnej zaliczajg tekst Chryzostoma
do kategorii ,rozpraw” (Althaner — Stuiber 1990, 439) czy tez ,traktatéw” (Starowieyski —
Stawiszynski 2018, 512), niekiedy z dookresleniem, ze idzie traktat ascetyczny (Sinko 1954,
231) lub wychowawczo-duszpasterski (Longosz 2005, 1052). Nie jest to jednak, by tak rzec,
typowy traktat. W pierwszej cze$ci mamy wrazenie, Ze to raczej stenogram kazania o cechach
umoralniajgcej diatryby (autor zwraca si¢ do odbiorcow w liczbie pojedynczej i mnogiej),
a wlasciwosci przygotowanej na potrzeby pisemne;j publikacji koncepcji wychowawczej pojawiaja
w drugiej z jego czesci. Aby lepiej zrozumie¢ zamyst i sposéb pojmowania rzeczywistosci przez
Jana, zastanowimy sie ponizej nad ttem historycznym, w jakim 6w tekst powstal.

Dzielo Jana Chryzostoma ma jedynie jeden przeklad na jezyk polski (zob. Stawiszynski 2017, 543;
por. Dybiec 2014, 418) dokonany przez Wojciecha Kani¢ pod tytutem O wychowaniu dzieci (Jan
Chryzostom 1974; przedruk z nowsza paginacja: Jan Chryzostom 2002).

Druga z tych homilii po$wigcona jest takze zagadnieniu wychowania dzieci (Jan Chryzostom. Homilia
21 na list do Efezjan; Jan Chryzostom 2017) jednak brak w niej odniesient do omawianego pisma.

Sama analiza stricte filologiczna nie prowadzi daleko, bo rzeczony tekst wykazuje podobienstwa
tre$ciowe i stylistyczne do fragmentéw pism Jana Chryzostoma zaréwno z okresu antiochenskiego, jak
i konstantynopolitaniskiego (zob. Laistner 1951, vi).
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Kontekst kulturowy

Przyjmijmy zatem, Ze pismo Jana powstalo w syryjskiej Antiochii na przetomie lat 80. 1 90. IV wieku.
Antiochia byla w tym czasie jednym z najwiekszych i najpiekniejszych miast cesarstwa rzymskiego,
liczyla kilkaset tysiecy mieszkancéw (ustepujac pod tym wzgledem na wschodzie jedynie
Konstantynopolowi i Aleksandrii), a petnita w IV wieku role nieformalnej drugiej stolicy cesarstwa
wschodniego (Tate 2007, 434-435) i waznego centrum edukacji. Byl to zarazem okres rosnacych
napie¢ spotecznych i kulturowych pomiedzy poganami a chrzescijanami, a ich waznym obszarem
byta wlasnie edukacja (Cameron 2006, 178, 191). W tym okresie dochodzi juz do pozbawiania
praw obywatelskich pogan i heretykéw (Brown 1991, 136) oraz ich przesladowania, palenia ksigzek
i burzenia $wiagtyn poganskich (Chuvin 2008, 62-65, 92). W pézniejszym okresie, gdy byt biskupem
Konstantynopola, Chryzostom inicjowal niszczenie §wiatyn politeistycznych:

»Kiedy [Jan Chryzostom - M. W.] dowiedzial si¢, ze w Fenicji roi sie jeszcze od misteriow
na cze$¢ demonow, zebrat ascetow zapalonych Boza mitoécig, uzbroil ich w cesarskie prawo i wystat
przeciwko poganskim $wigtyniom. Pienigdze, potrzebne na zaplate zaufanym rzemie$lnikom i ich
pomocnikom, ktérym powierzono burzenie $wiatyn, nie pochodzity z cesarskiego skarbca, lecz
postuzyl si¢ bogactwem $wietych i poboznych kobiet, ktére hojnie mu je dawaty. On za$ méwit
im o $wietosci. W ten sposéb zniszczyt do fundamentéw $wiatynie demondw, oszczedzone do tej
pory” (Teodoret z Cyru. Historia Kosciota, V 30; Teodoret z Cyru 2019, 314; zob. Nixey 2023,
178-179).

Takze pierwsza cze$¢ omawianego pisma Chryzostoma (poswiecona zwalczaniu kenodoxia)
jest konfrontacyjna wobec tradycyjnej kultury grecko-rzymskiej. Jan krytykuje i odrzuca system
euergetyczny polis, tzn. kultywowany od wiekéw sposdb opodatkowania najbogatszych obywateli,
ktérzy przeznaczaja znaczne $rodki z wlasnego majatku na cele publiczne, w szczegdlnosci
na organizowanie widowisk publicznych (SC 188 1972, 1-15; por. Roskam 2014). Dla Chryzostoma
cala ta dziatalno$¢ dobroczynna jest w istocie bezrozumnym i niemoralnym dazeniem do ulotnej
stawy i prowadzi fundatoréw do ubdstwa lub bankructwa. Byl to poglad uderzajacy w istote
pojmowania obowiazkéw obywatelskich, bowiem liturgie® stanowily ich wazna czes¢. Jak to ujat
inny obywatel Antiochii, obronca tradycyjnej kultury hellenskiej, Libanios:

»Radni [Antiochii - M. W.] bowiem dzieki szcze$ciu odziedziczyli majatek ojcowski, dzieki
za$ szczodrobliwo$ci ponosza ogromne wydatki [na rzecz polis — M.W.], dzieki pracowitosci
mienie bardzo pomnozyli; maja nienaganne zrédlo bogactwa, roztaczaja za$ wszelka mozliwg
wspanialo$¢ przy liturgiach, dzieki przezornosci unikaja ubdstwa, z wieksza za$ przyjemnoscia
ponosza wydatki na rzecz miasta niz inni ciagng zyski, a z takim rozmachem czynig wydatki, ze
juz powstaje obawa, by nie znaleZli sie sami w potrzebie” (Libanios. Mowa na cze$¢ Antiochii, 134;
Libanios 2006, 43).

Libanios opisuje dalej, ze owe wydatki przeznaczane sg na zywnos¢ dla ubogich obywateli
w okresach gtodu, utrzymywanie imponujacych tazni publicznych oraz organizacje kosztownych
widowisk dla mieszkaricow miasta. Antiochenski retor postrzega wydawanie znacznych srodkéw
na rzecz wspolnoty jako przejaw szlachetnej i wielkodusznej rywalizacji miedzy darczyncami
(Libanios. Mowa na cze$¢ Antiochii, 134-138; Libanios 2006, 43-44).

Odniesieniami do kultury hellenskiej w drugiej czesci pisma Jana Chryzostoma zajme si¢
ponizej, przygladajac sie drodze edukacyjnej jego autora i jego wychowawczej koncepcji.

8 Liturgia (leitourgia) to tradycyjna grecka forma $wiadczen publicznych nakladanych na najbogatszych

obywateli (Rachet 1998, 216-217).
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Kontekst biograficzno-edukacyjny

W owych czasach mozna méwi¢ o trzech (niesformalizowanych) stopniach nauczania. Male
dzieci uczeszczaly do nauczyciela zwanego grammatistes, uczacego czytania, pisania i rachunkow
i byta to najpowszechniejsza forma edukacji. Dzieci elity pobieraly ponadto nauke u nauczyciela
nazywanego grammatikos, u ktorego uczyly sie objasniania literatury (poezji) i poprawnego
wystawiania si¢ po grecku. Jeszcze bardziej zaawansowana (i kosztowna) byta nauka u retora lub
sofisty, gdzie mlodzi ludzie uczyli sie ukladania i wygtaszania przeméwien. Wiedza ta pozwalata
na wykonywanie pracy adwokata lub ubieganie si¢ o urzedy w administracji cesarskiej, a takze
umozliwiala dalsze specjalistyczne ksztalcenie (lekarskie lub prawnicze) (Flusin 2007a, 303-305;
Szabat 2007, 137-152).

Dzieci i mlodziez chrzescijanska uczeszczata do tych tych samych szkol, co ich réwiesnicy
z rodzin wyznajacych tradycyjna (politeistyczng) religie i co wigcej, podzielata idealy estetyczne
klasycznej (,,poganskie;j”) literatury greckiej (Studer 2003, 356). Z tego tez wzgledu chrzescijanie
nie wypracowali wlasnego, odrebnego systemu nauczania, ale przystosowali sie (jako uczniowie,
ale i nauczyciele) do juz funkcjonujacego (Flusin 2007a, 299)°. Gdy Chryzostom w jednym
ze swych pism wspomina swoja mtodos¢, opisuje, ze wraz z bliskim przyjacielem-chrzescijaninem
uczeszczali do nauczycieli (didaskaloi) i oddawali si¢ nauce (mathemata), ze szczegdlng gorliwoscia
studiujac retoryke (peri tous logous)*® (John Chrysostom. De sacerdotio I 1; John Chrysostom
1906, 2). Cho¢ Jan nigdzie nie wspomina imion swych ,poganskich” nauczycieli, pozniejsi
(starozytni) historycy Kosciola utrzymuja, Ze pobieral w Antiochii nauke retoryki u samego
stynnego Libaniosa oraz filozofii u (blizej dzi$ nieznanego) Andragatiosa (Sokrates Scholastyk.
Historia Kosciota VI 3; Sokrates Scholastyk 1986, 450; Hermiasz Sozomen. Historia Kosciota
VIII 2; Hermiasz Sozomen 1989, 522)!. Chronologicznie nie jest to niemozliwe, poniewaz
Libanios w ostatnim okresie swego Zycia rzeczywiscie przebywal w rodzimej Antiochii (od 354 r.
do $mierci w 393 r.) (zob. Janiszewski — Stebnicka - Szabat 2011, 292-293). Nie ma na to jednak
innych dowodéw, watpliwosci w tym zakresie budzi takze ewidentnie falszywa anegdota podana
przez Sozomena: ,,Kiedy [...] [Libanios] lezal juz na fozu $mierci, na zapytanie przyjaciot, kto go
teraz zastapi, podobno powiedzial, ze »Jan, o ile go jeszcze nie zagarneli dla siebie chrzescijanie«”
(Hermiasz Sozomen. Historia Ko$ciota VIII 2; Hermiasz Sozomen 1989, 522). Jak trafnie
zauwaza Marek Starowieyski, ,,[w]iadomos¢ ta jest jednak do$¢ nieprawdopodobna, poniewaz
Libanios zmart ok. 395 r., kiedy Jan byl u szczytu stawy [jako chrzescijanski kaznodzieja - M. W.]”
(Starowieyski 2017, 226)".

Gdy Jan, porzuciwszy marzenia o $wieckiej karierze, oddal si¢ ascetycznemu zyciu
chrzedcijanskiemu, byt przekonany, ze jest to najlepsza forma edukacji dla dzieci chrzescijan
(wyrazat takie poglady w pismie Przeciw nieprzyjaciotom zycia klasztornego, zob. Sinko 1954,
231), jednak juz jako kaptan i kaznodzieja ztagodzil swoje zdanie. W drugiej cze$ci omawianego
tutaj pisma podaje: ,,Nie mowie: Wstrzymaj syna od malzenstwa, poslij go na pustynie i kaz mu
zosta¢ mnichem [monachos]. Nie to méwie. Prawda - chcialtbym, aby wszyscy zyli jak mnisi.
Ale to wyglada za surowo, nie zmuszam wigc do tego” (Jan Chryzostom. O wychowaniu dzieci,

Szerszy opis edukacji ,,poganskiej” i chrzeécijanskiej w tym okresie: Thoma-Hadjioannou 1998, 17-
32. Jednak autorka blednie uznaje, moim zdaniem, ze wedle Chryzostoma edukacja ,poganska” byta
bezwarto$ciowa.

Autor polskiego tlumaczenia dialogu O kaplasistwie przeklada t¢ fraz¢ ogolniej, jako ,nauki
humanistyczne” (zob. Jan Chryzostom 1992, 43).

Pelna liste Zrodet do biografii Chryzostoma podaje i omawia Chrysostomus Baur (1959, xix-xliv).
Jednak tazmistyfikowana starozytnalegendajestjeszcze dzi§ bezkrytycznie powtarzanawautorytatywnym
wydawnictwie, jakim jest Encyklopedia katolicka (zob. Draczkowski et al. 1997, 766).
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19; Jan Chryzostom 2002, 80-81). Antiochenski kaznodzieja uznaje takze za rzecz normalna
starania o wyksztalcenie dzieci w zakresie techne, grammata i logoi, czyli znajomosci literatury
i retoryki (SC 188 1972, 18). Zdaje sobie sprawe, ze takie wyksztatcenie umozliwia udzial w zyciu
politycznym polis, czy kariere adwokacka lub wojskowa i zacheca do tego (SC 188 1972, 89). Jan
Chryzostom nie deprecjonuje w tym pismie w zaden sposdb instytucji szkoty (Flusin 2007b, 272).
On proponuje co$ zupelnie innego i nowatorskiego.

Chryzostomowa wizja polis-psyche i jej edukacji

Nie jest tutaj rzecz jasna mozliwe doktadne (step-by-step) przeanalizowanie koncepcji edukacyjnej
Chryzostoma. Zamiast tego przyjrze si¢ jej kluczowym elementom.

1. Istotg koncepcji Chryzostoma jest zaprojektowanie kompleksowej chrzedcijanskiej edukacji
moralnej realizowanej w rodzinach chrzescijan (oikoi), ktéra bylaby paralelna do zewnetrznego,
helleniskiego systemu ksztalcenia (umozliwiajacego mlodym chrzescijanom kariere zawodowa).
Po pierwsze, ma to by¢ edukacja diugotrwala, przebiegajaca od narodzin dziecka az po zawarcie
zwigzku malzenskiego. Po drugie, adresowana jest zaréwno do chlopcédw, jak i do dziewczynek.
I wreszcie po trzecie, bierze w nim udzial cata rodzina (oikos) zgodnie z dwczesnym rozumieniem
tego pojecia, a zatem: ojciec, matka, rodzenstwo, mamki (piastunki) i niewolnicy (pozostata
stuzba domowa, w tym opiekunowie i wychowawcy dzieci [paidagogoi]). Chryzostom wzywa
chrze$cijan do wychowania dzieci (rhytmizein tous paides) uznajac, ze przyczyna (aitia) i zrédlem
(arche) wszelkiego zla jest niewlasciwe wychowanie (throphe) dzieci i mlodziezy (SC 188 1972,
15, 19). Z wypowiedzi Jana wynika ponadto a contrario, ze obyczaje wychowawcze wsréd
chrzescijan byly w owym czasie dalekie od jego wyobrazonego ideatu (por. Cameron 2006, 182).
Postulaty Chryzostoma byly ewidentnie adresowane do chrzescijan nalezacych do 6wczesnej elity
obywatelskiej polis, do ktorej to warstwy spolecznej sam nalezal.

2. Celem edukacji moralnej jest wychowanie, jak to obrazowo pisze Chryzostom, ,atlety
Chrystusa™?® (threphon athleten toi Christoi) (SC 188 1972, 19). Chodzi zatem o metafore
sportowa: o zapasnika, ktéry bedzie walczyt za/dla Chrystusa. W innym miejscu Jan dodaje,
ze chodzi o wychowanie filozofa, atlety i obywatela nieba (politen ton ouranon) (SC 188 1972,
39). W IV wieku intelektualisci chrze$cijanscy dokonali adaptacji pojecia filozofii (philosophia),
pojmujac ja jako sposdb zycia realizujgcy reguly chrzescijaniskie w zakresie ascezy (idealem bylto
zycie mnichéw) (Studer - Di Bernardino 2003, 19). Chryzostom stara si¢ 6w ideal dostosowac
do (ograniczonych) mozliwosci wiekszosci chrzescijan nie funkcjonujacych w ascetycznym
odosobnieniu.

3. Gléwna rama pojeciowa koncepcji edukacyjnej Chryzostoma zaczerpnieta jest z filozofii
greckiej (platonizmu) i zasadza si¢ na analogii (metaforze) pomiedzy psyche i polis oraz podziatu
psyche na trzy elementy. Jednak tres¢ wypelniajaca owe ramy jest juz oryginalna. Dusza ludzka
(psyche) jest niczym miasto (polis) otoczone murami, a w murach tych jest pie¢ bram obrazujacych
pie¢ kanatéw komunikacji (aisthesis) miedzy owa polis-psyche a $wiatem zewnetrznym: mowa
(brama ust), stuch (brama uszu), wech (brama nosa), wzrok (brama oczu) i dotyk (brama skory).
W tych ramach Chryzostom podaje szczegélowe zalecenia, jak usuwaé to, co zle, a nauczac¢
(didaskalia) tego, co dobre. Idzie tu przede wszystkim o izolowanie dziecka i mtodego czlowieka
od czynnikéw uznanych za szkodliwe oraz przekaz pozytywny dostosowanych do mozliwosci

B Autor polskiego przekltadu oddaje to wyrazenie jako ,zolnierza Chrystusa’, co filologicznie jest

uzasadnione, ale wprowadza nieobecny tu raczej watek militarny, zamiast sportowego (Jan Chryzostom
2002, 81).
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intelektualnych wychowanka tresci doktryny chrzeécijaniskiej. Nastepnie, po oméwieniu owych
»bram” przechodzi Chryzostom do ,,obywateli miasta” i ich ,,siedzib”, czyli trzech czesci psyche:

(i) thymos umiejscowiony w piersi czlowieka, to ludzkie skfonnosci i emocje, wyrazajace si¢
badZz w umiarkowaniu (sophrosyne) i tagodnosci (epieikeia), badz w zuchwalstwie (thrasytes)
i gwaltownoéci (chalepotes);

(ii) epithymia znajdujaca sie wledzwiach to pozadanie seksualne mogace si¢ manifestowa¢ badz
w postaci zachowania umiaru i wstrzemiezliwosci (sophrosyne), badz w rozwigzlo$ci (aselegeia);

(iii) logistikon to czg$¢ rozumna ludzkiej duszy, ktéra moze przybiera¢ posta¢ madrosci
praktycznej (phronesis) lub glupoty (anoia).

Chryzostom tutaj takze daje szereg szczegétowych zalecen i porad, w jaki sposéb ksztattowaé
zalety (aretai) i eliminowa¢ wady (kakia) owych czesci duszy.

3. Jesli idzie o metody edukacyjne i wychowawcze, to Chryzostom tutaj z kolei zdecydowanie
nawigzuje do tradycji mysli hebrajskiej: ojciec jako pan domu ma by¢ jak Bég, ktdry zarzadza
ludzkim $wiatem (oikoumenen dioikei) straszac piektem (geenna) i obiecujac krolestwo (nieba)
(basileia) (SC 188 1972, 67). Kluczowa metodg wychowawcza ma by¢ wedle Chryzostoma wlasnie
strach (phobos). Interioryzacja przez dziecko koncepcji (dogma) Boga, przed ktérym nic nie moze
sie ukry¢, nawet intymne mysli i emocje, ma sprawi¢, ze ludzki wychowawca (paidagogos) bedzie
juz zbedny: strach przed Bogiem bedzie wiekszy niz strach przed kimkolwiek innym i bedzie
wstrzasa¢ dusza dziecka (kataseiontos autou ten psyches) (SC 188 1972, 40). Dla przykladu:
Chryzostom zauwaza, ze epithymia (pragnienia seksualne) to dzika bestia (therion), ktorag moze
obezwtadni¢ jedynie wyobrazenie piekta (SC 188 1972, 76; por. Brown 2006, 325).

4. W zakresie tresci edukacji moralnej Chryzotom rzecz jasna odwoluje si¢ takze do tradycji
zydowsko-chrzeécijanskiej. Dla malych dzieci atrakcyjne ma by¢ stuchanie, powtarzanie
i interpretowanie moralnie (dostosowane do ich mozliwosci poznawczych) opowiadan z ksiag
Biblii hebrajskiej; Jan jako pozyteczne przyktady omawia szczegétowo opowiadania o Kainie i Ablu
oraz Jakubie i Ezawie (SC 188 1972, 39 nn.). Wraz ze wzrostem zdolnosci intelektualnych (dianoia)
dziecka wprowadza¢ nalezy opowiadania o potopie, zniszczeniu Sodomy, wydarzeniach w Egipcie,
a po pietnastym roku zycia takze ,,nowg” (kaines) nauke o lasce i piekle (SC 188 1972, 52).

Chryzostomowi zalezy z jednej strony na izolowaniu wychowanka od czynnikéw uznanych
za niebezpieczne (,Mlodej dziewczyny nalezy unika¢ bardziej niz ognia’, Jan Chryzostom.
O wychowaniu dzieci, 53; Jan Chryzostom 2002, 92), z drugiej natomiast na wdrozeniu
go do chrzescijaniskich obyczajow i praktyk kultowych. Jan, w mlodosci mito$nik widowisk
teatralnych (Jan Chryzostom. Dialog ‘O kaplanstwie’ I 2, Jan Chryzostom 1992, 44), byl
pdzniej przekonany o ich silnym oddzialywaniu i glebokiej szkodliwosci, dlatego tez uwazal,
ze chrze$cijanie nie powinni w ogdle uczeszcza¢ do teatréw (Jan Chryzostom. O wychowaniu
dzieci, 56, 77; Jan Chryzostom 2002, 93, 99, por. Nixey 2023, 280-281)". Dystansowanie si¢
od tradycyjnej kultury greckiej widoczne jest réwniez u Chryzostoma w dazeniu do wyrugowania
»hellenskich zabobondéw” (hellenikes |[...] deisidaimonias, SC 188 1972, 16), jakie zachowaly sie¢
wérdd chrzescijan, np. nadawania imion po przodkach, zapuszczania dzieciom diugich wloséow
czy stosowania wrdzbiarstwa w ustalaniu imienia dziecka (SC 188 1972, 16, 47-50). W programie
pozytywnym mamy za$ zalecenia, aby mlodsi nastolatkowie poscili dwa dni w tygodniu,
uczeszczali do ko$ciota i praktykowali modlitwe. Z wywodéw Jana wynika, ze w jego czasach te
praktyki kultowe uwazano za odpowiednie dopiero dla ludzi dorostych, a antiochenski kaznodzieja
probowat te przekonania zmienié (Jan Chryzostom. O wychowaniu dzieci, 79-80; Jan Chryzostom
2002, 100-101).

" Antiochia sltynela z wielu imponujacych teatréw, zob. Libanios. Mowa na cze$¢ Antiochii, 218-219;

Libanios 2006, 66.
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Zakonczenie

Kilka stuleci pdzniej Focjusz, patriarcha Konstantynopola, tak scharakteryzowal pismiennictwo
Jana Chryzostoma:

»Jesli jakie$ sfowa wymagajace komentarza czy glebszego rozwazenia nie zostaly wyjasnione
zbyt dokfadnie, nie nalezy sie temu dziwié; nigdy natomiast nie zaniedbal niczego, co bylo
dostepne dla umystowosci stuchaczy, dotyczylo ich zbawienia i przyniosto im pozytek. Z tego
wiasnie powodu wcigz zywie gleboki podziw dla tego po trzykro¢ swietego cztowieka, gdyz zawsze
i we wszystkich pismach stawial sobie za cel pozytek stuchaczy, a o reszte nie troszczyl sie wcale
lub w niewielkiej mierze. I jesli wydaje sie, Ze umknely mu jakie§ mysli, i jesli sprawia wrazenie,
ze nie usitowat ich, czy innych podobnych kwestii zglebi¢ doktadniej, to znaczy, ze nie dbat o to
w ogole, a zajmowat sie tym, co dawato korzys¢ jego stuchaczom” (Focjusz. Biblioteka cod. 172-
174; Focjusz 1998, 54).

Wydaje sie to dobrym podsumowaniem takze zalozen koncepcji edukacyjnej Jana. W sytuacji
narastajacego konfliktu kulturowego starat si¢ zaproponowa¢ nowatorska wizje moralnej edukacji
domowej, paralelnej do tradycyjnego hellenskiego systemu nauczania, ktéra winna by¢ jego
zdaniem realizowana w rodzinach chrze$cijan. Staral sie przy tym wyrugowac te elementy kultury
hellenskiej, ktore uwazal za zte moralnie, a korzystat przy tym z matrycy ,,poganskiej” filozofii
greckiej, adaptujac ja tworczo do swoich potrzeb i zamierzen. Z pewnoscia jego pismo po$wiecone
wychowaniu chrzedcijanskich dzieci i mlodziezy zajmuje trwate miejsce w dziejach edukacji i jest
zarazem ostatnim znaczacym akordem greckiej mysli pedagogicznej przetomu péznego antyku
i wezesnego Bizancjum.
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Abstract: JAWORSKA, Magdalena - KLEMENTOWICZ, Michal. John Chrysostom in
the Bibliotheca of Photius. The life and works of John Chrysostom have been the subject
of considerable research throughout the centuries. The present article offers a more
comprehensive systematization of them, based on comments and references made about
Chrysostom by patriarch Photius I of Constantinople in his Bibliotheca. In the individual
codices of this work, Photius demonstrates knowledge of Chrysostom’s theological and
apologetic writings as well as his homilies, sermons, and letters. Among all the examples,
eight codices refer directly to such writings (Focjusz 1986-1999, codices 25, 86, 172,
173, 174, 270, 274, 277). In addition, the Bibliotheca contains indirect references to both
Chrysostom’s works and life (Focjusz 1986-1999, codices 59, 77, 96, 116, 162, 168, 229, 231,
232, 273). By systematizing all these examples, the present article greater clarity concerning
both the works of John Chrysostom and the historiography devoted to him.

Keywords: John Chrysostom, Photius, Bibliotheca, Byzantium, theology, homilies, theological
writings

»Jan jest rowniez jednym z tych pasterzy, ktorzy odznaczaja si¢ [..] wszechstronng
inteligencja, wiedza o doswiadczeniu ewangelicznym, wieksza niz wosk podatny na zmiany
[..]”

(Focjusz, Biblioteka, przel. O. Jurewicz, kodeks 273)

»[...] nauczal wszelkich cnét i odwracat si¢ od kazdego zta”
(Focjusz, Biblioteka, przel. O. Jurewicz, kodeks 96)

»[...] godny podziwu Jan Chryzostom”
(Focjusz, Biblioteka, przel. O. Jurewicz, kodeks 228)

Spuscizna literacka Focjusza oddaje wielka, a wrecz nadzwyczajng erudycje tego tworzacego
w IX wieku w Cesarstwie Wschodniorzymskim konstantynopolitanskiego patriarchy, filozofa
i teologa. Jak stusznie zauwaza stowacki uczony Jan Zozulak, Focjusz byl kluczowa postacia
swoich czaséw i przyczynit si¢ do rozkwitu greckiego piSmiennictwa oraz reorganizacji
stofecznego uniwersytetu (Zozulak 2016, 152). Wérdd grona najbardziej znanych i cennych pism
patriarchy bez watpienia znajduje si¢ Leksykon, a wigc dzielo zawierajace liste godnych uwagi
stéw i wyrazen majace ulatwic lekture tekstow roznych autoréw, Amphlilochia — zbiér niemal 300
pytan i odpowiedzi podnoszacych wazkie i problematyczne kwestie Pisma Swietego, jak réwniez
Mistagogia Ducha Swigtego, w ktdrej przy uzyciu argumentéw dialektycznych Focjusz rozprawit
sie z tacinska doktryna o Filioque. Wszelako dzielem, ktére przyniosto patriarsze niemalg

CONSTANTINE’S LETTERS 18/2 (2025), pp. 21 - 31 see | 21|



MAGDALENA JAWORSKA — MICHAL KLEMENTOWICZ

stawe i rozglos,, jest Biblioteka, znana tez pod tytulem Myriobiblios. Stanowi ona zrodlo wiedzy
na temat licznych i niezachowanych do dzi$§ pism oraz nierzadko samych autoréw, ktorych znamy
wylacznie z Focjanskiej relacji. By¢ moze, jak podaje Nigel G. Wilson, ostatnia z przywolanych
literackich pozycji uchodzi za najwazniejsza w calym bizantynskim pi$miennictwie (Wilson
1996, 93), z pewnoscia natomiast, jak sugeruje polski uczony Jézef Naumowicz, Myriobiblios to
»dzielo z dziedziny krytyki literackiej, ktdre ze wzgledu na rozleglos¢ zainteresowan autora oraz
bogactwo form nie miato wczesniejszych wzorcow”(Naumowicz 1995, 6). Tak czy inaczej obecne
w Bibliotece przeglady, wyjatki i wyciagi pism tworcow wczesnego i pdznego antyku, jak i autoréw
bizantynskich pierwszego okresu maja rézny charakter, przy czym zauwazalna jest w ich ukladzie
przewaga ksiag i watkow teologicznych, filologicznych oraz historycznych.

Celem niniejszego artykutu jest przyblizenie tresci kodeksow, ktdre Focjusz poswiecil Janowi
Chryzostomowi'. Dotycza one rozpoznanych przez patriarche dziet Chryzostoma i przekazanej
historiografii o zyciu wybitnego biskupa. Ponadto uszczegolowienie powyzszych watkow
pozostanie w zgodzie z sugestia samego Focjusza, ktory relacjonujac spdr Jana z kaptanem
Antemiuszem, opisal Chryzostoma jako tego, ktdry ,wyszed! [z dysputy] zwyciesko dzigki swej
madroéci, inteligencji, poboznosci (Focjusz 1986-1999, kodeks 96)”. W artykule przyjeto zatem
Focjanski porzadek mysli, by ukaza¢ Jana Chryzostoma jako autentycznego medrca, cztowieka
pelnego zalet oraz osobistosci cieszacej si¢ szczeg6lnym uznaniem autora Biblioteki.

Focjanska Biblioteka i kwestie sporne

Cho¢ dydaktyczny i instruktywny zamyst Focjanskiej Biblioteki stanowigcej przeglad 279. ksiazek
zdaje si¢ by¢ oczywisty, to ustalenie dokfadnej daty jej powstania nie jest do konca mozliwe.
Analogiczng sytuacje mamy z ustaleniem miejsca, w ktérym Focjusz spisal swe stynne dzielo.
W literaturze przedmiotu odnajdujemy kilka réznych propozycji na ten temat. Tadeusz Sinko
w wydanej w 1954 roku Literaturze greckiej wiaze to pismo z okresem poprzedzajacym rok 857, tj.
czasem, kiedy Focjusz nie byl jeszcze patriarcha (Sinko 1954, 375). Zdawkowa opinia polskiego
filologa nie oddaje ani tym bardziej nie wytuszcza zawitosci poruszanego problemu, co zreszta nie
umknelo uwadze Paul’a Lemerle. Ostatni badacz sugeruje bowiem, ze Biblioteke trzeba kojarzy¢
z poselska misja Focjusza do Asyryjczykéow, o ktérej wzmianki znajdujg si¢ w przedmowie
i w ostatnim fragmencie jego dzieta. Rzecz w tym, Ze nie sposdb jednoznacznie wskazaé roku,
w ktérym przywolana misja miafa miejsce. Lemerle (Lemerle 1971, 38) odrzuca przeto pierwotna
supozycje Francisa Dvornika (Dvornik 1933, 69) jakoby podréz dyplomatyczna Focjusza miata
miejsce badz w 850, badz w 851 roku. Kwestionuje tez propozycje Francois Halkina uznajacego
zwigzek misji z kompilacjg samej Biblioteki za czysty wymyst jej autora i optujacego za pozniejsza
datg powstania dziela, tj. pomiedzy 873 a 876 rokiem (Halkin 1963, 414-417). Ostatecznie wedlug
Lemerle’a misja do Arabéw, w ktérej byto dane Focjuszowi wzig¢ udzial, odbyla sie¢ w 838 roku,
w czym powiela on wczesniejsze ustalenia autorstwa Hélene Ahrweiler (Ahrweiler 1965, 356-
361)% Jak zauwaza Nigel Wilson (ktdry za przyblizony rok urodzin Focjusza obiera rok 910), tak
weczesna data zdaje si¢ by¢ mato prawdopodobna z racji jego mtodego wieku, gdyz autor Biblioteki

Warto doda¢, ze 1600 rocznica $mierci biskupa w 2007 roku, stala si¢ okazja dla wielu wydarzen
naukowych, podczas ktérych po raz kolejny podjeto i uporzadkowano rozmaite zagadnienia dotyczace
Jana Chryzostoma i jego doktryny (Longosz 2018, 1024-1032). Interesujace jest jednak to, ze wéréd
publikacji bedacych ich poklosiem nie znalazty si¢ opracowania ujmujace przedmiotowg problematyke
z punktu widzenia lektur patriarchy Focjusza.

Nalezy podkresli¢, ze badaczka utrzymuje, iz chodzi zupelnie o inne poselstwo do Arabéw. Wszelako
opinia ta jest czysta supozycja, opartg o Zrédta posrednie.
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musiatby przeczyta¢ wszystkie oméwione w niej ksigzki w wieku niespelna 30 lat. Zdaniem
Wilsona, z zalozeniami Ahrweiler i Lemerlea nie pozostaje w zgodzie obserwacja Focjusza
z kodeksu 189., gdzie przywolane przezen dzieto Mikolaja z Damaszku zalicza on do lektur dawno
przeczytanych (Wilson 1996, 93).

Jeszcze inne rozwigzanie omawianego zagadnienia reprezentowane jest przez badaczy, ktorzy
odmiennie datujg poselska misje, w ktorej uczestniczyl Focjusz. Chodzi o uczonych, ktdrzy
przyjmuja, ze wspomniana misja dyplomatyczna odbyta si¢ okolo 855 roku, a zatem pozniej
anizeli utrzymuja to Lemerle i Athweiler. Wszelako wedtug Patrici Varona Codeso oraz Oscara
Prieto Domingueza obranie m.in. roku 855 jako daty dla poselstwa odzwierciedla niejako
communis opinio (Codeso-Dominguez 2013, 112). Tak wigc za tymze rokiem opowiadajg si¢
Joseph Hergenréther (Hergenrdther 1867, 341-343), Franz Dolger (1924, 451), Dvornik, ktéry
zrewidowal swa pierwszg opinie (Dvornik 1970, 291; 294), Oktawiusz Jurewicz (Jurewicz 1986,
XII), Henryk Paprocki (Paprocki 2004, 87) oraz Marian Wesoly (Wesoly 2009, 166-168).
Niestety i w tym przypadku mamy do czynienia z réznymi mozliwoéciami interpretacyjnymi
poruszanego problemu. Niektorzy badacze sugeruja bowiem, ze Focjusz spisal swe wielkie
dzieto w Konstantynopolu przed misjg i zanim objat stanowisko patriarchy (858 r.). Taka opinia
nieobca jest cho¢by Aubreyowi Dillerowi (Diller 1962, 389), Dvornikovi (Dvornik 1970, 290),
Jurewiczowi (Jurewicz 1986, XIV), Wilsonowi (Wilson 1996, 93) i Paprockiemu (Paprocki 2004,
88). Niektdrzy zas wprost wigza jej powstanie z trwaniem samej misji i podajg, ze Focjusz podjat
sie redakcji notatek ze swych lektur w trakcie podrdzy do Asyryjczykéw (Wesoly 2009, 166-168).
Wszyscy przywolani wyzej uczeni analogicznie do Ahrweiler i Lemerle’a sugeruja jednak, ze
Biblioteka, stanowigc efekt wieloletniej i miodzienczej lektury Focjusza, powstala do$¢ wczeénie
i ze spisal on swoj utwor zanim objat stanowisko patriarchy w roku 858. Skadinad jest tez malo
prawdopodobne, by Focjaniskie dzielo zostalo utworzone w Bagdadzie przy pomocy nieznanego
sekretarza - jak uwaza jeszcze inny badacz, czyli Bertrand Hemmerdinger (Hemmerdinger 1965,
101-102).

Z drugiej strony, hipoteza wyrosta m.in. zbadan Halkina wigZzaca powstanie Bibliotekiz okresem
pozniejszym zycia Focjusza, czyli z jego patriarchatem, znalazla swych zwolennikéw, mimo ze
u jej podstaw lezy zawartos¢ tresciowa tylko dwoch z 279. kodekséw. Mowa jest o kodeksach 52.
i 252. W pierwszym z nich, ktéry dotyczy synodu w Syde z 383 roku zwolanym przeciw herezji
mesalianéw, Focjusz daje wyraz osobistej i krytycznej refleksji na temat ich gorszacej nauki i dodaje,
ze takze w jego czasach usiluje si¢ uchroni¢ ludzi od tego typu zgnilizny i zta. Wedlug Mango, ta
nacechowana emocjonalnie wypowiedz stanowi dowdd, iz w tym czasie Focjusz piastowal juz
urzad patriarchy. W drugim z kodeksow, tj. 252., pojawia sie¢ z kolei opis zywota papieza Grzegorza
I Wielkiego (590-604), ktory rzekomo stanowi adaptacje wersji taciniskiej skompilowanej w 875
lub 876 roku. O ile zatem przyjmiemy, ze Focjanska deskrypcja zycia papieza Grzegorza zalezna
jest od pisma Vita Gregorii skomponowanego przez Jana Hymmonidesa, to niemozliwo$cig jest,
by kodeks ten zostal napisany wczesniej niz za drugiego patriarchatu (877-886) autora Biblioteki.
Powyzsze rozwiazanie kwestii chronologicznej wiasciwe dla Halkina, a w rzeczywistoéci
biorgce swodj poczatek w dociekaniach Eligiusa Dekkersa (Dekkers 1953, 214-216), zostalo
takze przyjete przez Cyrila Mango (Mango 1975, 40), Athanasiosa Markopoulosa (2004, 1-18)
i catkiem niedawno przez wloska uczona Vanne Maraglino (Maraglino 2007, 277-278). Warto
tez podkresli¢, ze wedtug tej optyki dzieto Focjusza, jako tworzone przez szereg lat, mogto zostaé
ostatecznie sfinalizowane u schylku zycia patriarchy. Wszelako nie brakuje i przeciwnikow takiego
rozstrzygnigcia. Tacy badacze nie dostrzegaja zadnych powigzan miedzy kodeksem 252. i dzielem
Hymmonidesa (Treadgold 1980, 30-31) albo tez wskazujg na inne pismo jako Zrédto Focjanskiej
inspiracji, mianowicie zaginiony grecki zywot Grzegorza anonimowego i nieznanego twodrcy
(Hemmerdinger 1965, 1-2). Skadinad jest tez mato prawdopodobne, by Focjusz swoje dzielo
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spisal etapami i z zamystem uzupelniat tresci dziet wczedniej juz streszczanych celem jego nowej
edycji, jak sugeruje Cyril Mango (Mango 1975, 42-43). Przykladowo dwukrotnie przywotane
przezeri pismo Damaskiosa pt. Zywot filozofa Izydora (kodeksy 181 i 242) $wiadczy raczej o checi
dopelnienia pominietych wczesniej kwestii anizeli jakimkolwiek innym zamiarze.

W $wietle wszystkich przywolanych powyzej badan zmierzajacych do objasnienia chronologii
dzieta nie sposéb doprecyzowaé czasu, w ktérym odbyla si¢ misja poselska Focjusza. Trudno
takze wprost uznac ja za literacka fikcje czy ustali¢ miejsce spisania samej Biblioteki. Okazuje
sie, ze na przekor opinii Mango i Markopoulosa, zgodnie z ktérg studia innych pism moga by¢
pomocne i rzucg $wiatlo na te jakze frapujaca kwestie (Mango 1975, 37-43; Markopoulos 2004,
1-18), jej rozstrzygniecia trzeba szukaé we wiasciwej interpretacji tresci listu dedykacyjnego.
Z najnowszych ustalen wloskich uczonych, takich jak: Filippo Ronconi, Luciano Canfora
i Domenico Accorinti, wynika bowiem, Ze list otwierajacy dzielo Focjusza zachowany
w najstarszym manuskrypcie Biblioteki (Marc. gr. 450) nie zostal dotychczas wlasciwie odczytany
(Ronconi 2013, 387-395; Ronconi 2014, 135-153; Ronconi 2015, 203-238; Canfora 2016b, XXVI-
XXX; Accorinti 2017, 529-556). Kwestie te przedlozyl bardzo szczegétowo Ronconi, ktéry mylne
zrozumienie passusu listu dotyczacego rzekomej misji patriarchy przez innych badaczy wiaze
z Gibbonem i jego niefortunnym utozsamieniem Asyryjczykow z Arabami (Ronconi 2013, 388;
Ronconi 2014, 136)°. Jak stusznie zauwaza wloski uczony, z wyjatkiem wzmianki pochodzacej
z czesci wstepnej listu do Tarazjusza nie zachowalo sie chocby jedno Zrédto, ktére potwierdzatoby
rzekomy udzial Focjusza w misji dyplomatycznej na Wschodzie (Ronconi 2013, 389; Ronconi
2014, 141). Wspomniane zatem w epistole do brata poselstwo do Asyryjczykéw nie nawiazuje
do rzeczywistej wyprawy dyplomatycznej. Ta ostatnia nie tylko nie jest wytworem literackiej
fikcji, ale nie mozemy jej rozpatrywaé w znaczeniu ‘wstawiennictwa, o jakim wspominal Jacques
Schamp (Schamp 2012, 7). Wedlug Ronconiego, aluzja do misji stanowi raczej sarkastyczne
nawigzanie autora Biblioteki do jego ekskomuniki i pierwszego wygnania (Ronconi 2013, 392;
Ronconi 2014, 142-143)*. To za$ oznacza, ze list do Tarazjusza, w ktérym mamy metaforyczne
odniesienie do wyprawy dyplomatycznej Focjusza, zostal skomponowany przed jego pierwszym
wygnaniem, tj. krotko po lutym 870 roku, a wiec w okresie, w ktorym zostata takze ukonczona
poczatkowa wersja samej Biblioteki (Ronconi 2013, 392; Ronconi 2015, 223-224)°. Skadinad jest
dalece prawdopodobne, ze Focjanskie dzieto, ktére dotrwato do naszych czaséw nie jest tym
samym, jakie otrzymal Tarazjusz wraz ze stynnym listem. Inaczej moéwiac, stanowi ono efekt
przerdbki dokonanej w Konstantynopolu przez podopiecznych filozofa skazanego na wygnanie
po soborze w 869-870 roku®.

Zdaniem L. Canfory, Focjanska aluzja do Asyryjczykéw przypuszczalnie nie odnosi si¢ do Arabow, lecz
wyraza przeciwstawienie miedzy przedstawicielem prawdziwej wiary i niewiernymi (Canfora 2016 c,
5. XXXIII).

Warto podkresli¢, ze zrédlem opinii Ronconiego jest zestawienie stow Focjusza z listu dedykacyjnego
ze starotestamentalnymi passusami z historii proroka Ozeasza na temat Efraima, co zostalo poddane
krytyce przez L. Canfore, ktéry - jak podaje Accorinti — widzi tutaj przeciwstawienie prawdziwej
i falszywej misji, tj. tej Focjusza i soborowych ojcow, ktdrzy go skazali (Accorinti 2017, 536).

> Podobnie sadzg L. Canfora oraz D. Accorinti (Accorinti 2017, 535).

Wiecej na temat zlozonej natury Biblioteki w: Ronconi 2015, 205-206. L. Canfora Focjanskie dzieto
uznaje takze za wytwor zbiorowy, tj. pismo spisane przez krag intelektualistow skupiajacych sie wokot
patriarchy (Canfora 2016 a, s. XIV-XX).
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Chryzostom i jego pisma w Bibliotece

Ksiegi Jana Chryzostoma, jak réwniez sama historiografia jego zycia spotkaly sie z duzg atencja
patriarchy Konstantynopola, poniewaz az osiem ze wszystkich, tj. 279 kodekséw zawartych w tym
wielkim dziele, wprost dotyczy jego pismienniczej spuscizny (Focjusz 1986-1999, kodeksy 25, 86,
172, 173, 174, 270, 274, 277). Na szczegolng uwage zastuguje tutaj kodeks 25, w ktérym Focjusz
nawigzuje do pisma Chryzostoma pt. Komentarze o Smierci obejmujacego dwadziescia dwie
zwiezle homilie na temat Wniebowstapienia i Zestania Ducha Swietego, a ktore sie nie zachowaly.
W kodeksie 86 mamy odwotania do Listow konstantynopolitafiskiego biskupa adresowanych
przezen do réznych oséb, w tym te uznane przez patriarche za najbardziej wartosciowe i cenne,
mianowicie kierowane do diakonissy Olimpiady oraz rzymskiego biskupa Innocentego.
W nastepnych trzech kodeksach, a precyzyjnie ujmujac 172, 173 i 174, omawia si¢ Homilie
o Ksigdze Rodzaju Jana Chryzostoma ujete w trzech ksiegach. Kodeks 270 dotyczy wyjatkow
z dzieta Chryzostoma zatytulowanego Mowy o sw. Pawle, natomiast kodeks 274 wybidrczo
przybliza nam Pochwale Czterdziestu Meczennikéw. Nalezy podkresli¢, ze w obu powyzszych
kodeksach wzmiankowane przez Focjusza pisma nie znajdujg swoich odpowiednikéw wsrod
znanych nam homiletycznych dziet Ojca Kosciota zamieszczonych w Patrologia Graeca. Ostatni
juz z kodeksow najszerzej podnoszacych kwestie z dziel Jana Chryzostoma, tj. kodeks 277, jest
relacja z niepelnej, a wiec cze$ciowej Focjanskiej lektury Pierwszej homilii o Duchu Swigtym oraz
parafrazg kazan o zréznicowanej problematyce.

Poza typowo literackimi wyjatkami kolejne kodeksy stanowia nie tylko przywolanie spuscizny
literackiej, ale s nawigzaniem do wydarzen z zycia Chryzostoma (Focjusz 1986-1999, kodeksy
59, 96, 77, 116, 162, 168, 229, 231, 232, 273). Zawarty w nich opis wyjasnia przede wszystkim,
w jaki sposéb sam Focjusz interpretowat konkretne wydarzenia historyczne zwigzane z zyciem
wybitnego retora, filozofa oraz teologa. Focjaniska deskrypcja daje takze podstawe dla rekonstrukcji
osobistego nastawienia patriarchy do swojego poprzednika na stolicy biskupiej w Konstantynopolu.
Z przytoczonych wyjatkéw na szczegdlng uwage zastuguje zwlaszcza kodeks 59. W rzeczywistosci
stanowi on sprawozdanie z tak zwanego synodu ,,Pod debem’, podczas ktdrego skazano Jana
Chryzostoma na wygnanie’. Warto doda¢, ze wspomniane tamze przez Focjusza Akta zaginely
i nie zachowaly si¢. Kolejnym kodeksem tego typu jest kodeks 96 poswiecony ksiazce pt. O Janie
Chryzostomie autorstwa biskupa Aleksandrii - Jerzego, przedkladajacego w niej do$¢ szczegétowo
biografie Ojca Kosciota.

Chryzostom jako apologeta i medrzec

Wizerunek Chryzostoma jako medrca mozna rozpoczaé od szczegotowego opisu zdobytej przez
niego wiedzy. W kodeksie 96. Focjusz wymienia przede wszystkim studia z literatury i retoryki
odbyte pod kierunkiem Libaniusza. Wyksztalcenie w szkole tego znanego przedstawiciela
drugiej sofistyki stawia Chryzostoma w gronie wybitnych postaci antyku, takich jak: Grzegorz
z Nazjanzu, Bazyli Wielki oraz pdzniejszy cesarz Julian. W tym samym kodeksie, poza retoryka,
Focjusz wskazuje na kompetencje filozoficzne Zlotoustego, gdyz przywoluje tutaj studia, ktére Jan
odbyt w Antiochii u wybitnego humanisty Andragatiusza.

Poza wyksztalceniem, autor Biblioteki sporo miejsca poswieca biegtoéci Chryzostoma,
zwlaszcza w retoryce oraz teologii. Przykladowo, w sztuce wymowy interesujaca wydata sie
Focjuszowi kompetencja w stosowaniu argumentacji, zwlaszcza tej o charakterze refutacyjnym

7 Warto podkresli¢, ze Oktawiusz Jurewicz kodeks ten zalicza do grupy kodekséw poswieconych

bezposrednio Chryzostomowi. Por.: Focjusz 1999, s. 153.
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(Focjusz 1986-1999, kodeks 86, 162). Sporo miejsca autor po$wieca takze uksztaltowaniu
wypowiedzi Ztotoustego oraz jego wiedzy w budowaniu figur retorycznych (Focjusz 1986-1999,
kodeks 86, 168). W komponowaniu elocutio patriarcha podaje nawet atrybuty stylistyki, jaka
postugiwat sie Ztotousty, a wiec ,,czystos¢, jasnos¢, ornamentyke, wyrazistos¢ i stodycz (Focjusz
1986-1999, kodeks 172, 173, 174)”. Jak zauwaza Focjusz, wiedza ta pozwolita Janowi prowadzi¢
»dugie dysputy”, w ktérych mogt pietnowac takie postawy, jak: ,obzarstwo’, ,,niesprawiedliwos¢”
oraz ,uganianie si¢ za przyjemnosciami” (Focjusz 1986-1999, kodeks 96). W obszarze retoryki
autor Biblioteki pozwala sobie takze na krytyke umiejetnosci Jana. W kodeksach 172, 173, 174
Focjusz nie waha si¢ nawet stwierdzi¢, ze: ,bezposrednie zwroty do stuchajacych’, ,stawianie
pytan’, ,udzielanie odpowiedzi” oraz ,formulowanie obietnic” nalezy uzna¢ za typowe dla
homilii. Nie sg to natomiast mowy, ktére zdaniem patriarchy zostaly blednie opisane przez
Chryzostoma.

Poza retoryka, w poszczegdlnych notatkach Focjusz pozwala czytelnikom poznaé
Chryzostoma jako autorytet w dziedzinie teologii (Focjusz 1986-1999, kodeks 162). Wida¢
to przede wszystkim w sporach chrystologicznych. Patriarcha postrzega w nich Jana jako obronce
ortodoksji chrze$cijanskiej, zwlaszcza przeciw bledom: arianizmu, marcjonizmu oraz réznym
formom ,,balwochwalstwa” (Focjusz 1986-1999, kodeks 96, 273). Ponadto autor Biblioteki siega
po twierdzeniaJana, chcgcrozstrzygnaé spor dotyczacy bosko-ludzkiej natury Chrystusa. Wszelako
w kodeksach 229 oraz 231 potwierdza, ze w Drugiej Osobie Trojcy istnieje jedna osoba, ktora taczy
w sobie dwa byty i dwie natury. Ta sama wykladnia pojawia sie w interpretacji chryzostomianskiego
Komentarza do Listu do Galatéw (Focjusz 1986-1999, kodeks 229). Tematyka chrystologiczna jest
réwniez obecna w kodeksach, w ktorych komentowane sg dziela teologéw (m.in. Sofroniusza
czy Stefana Gobara). Patriarcha wiacza do nich wskazéwki odnalezione u Chryzostoma (Focjusz
1986-1999, kodeks 116, 231). W ten sposdb w Myriobiblios wyjasnione zostaty kwestie zwigzane
z: unig hipostatyczng, przezywaniem Wielkanocy czy wreszcie zniszczeniem ciata Chrystusa.
Interesujace jest to, ze w rozwazaniach Focjusz szuka uzasadnienia, odwolujac sie do réznych
autorytetow, albowiem swoje rozumowanie opiera na kompetencji i innych teologéw, a nie tylko
Jana Chryzostoma. W tym celu aczy tez zespoty przekonan. W rezultacie autorytet Chryzostoma
pojawia sie w gronie wybitnych osobisto$ci antyku, takich jak: Grzegorz z Nazjanzu, Bazyli Wielki,
Grzegorz z Nyssy czy Cyryl Aleksandryjski (Focjusz 1986-1999, kodeks 229, 231).

O teologicznych umiejetnosciach Jana stanowig réwniez komentowane przez Focjusza
listy, homilie oraz kazania, niemniej jednak w wielu miejscach autor ogranicza si¢ wylacznie
do lakonicznego przytoczenia poszczegolnych tytuléw, m.in: o Wniebowstapieniu oraz o Duchu
Swietym (Focjusz 1986-1999, kodeks 25, 172, 173, 174). Z drugiej strony, w Myriobiblios mamy
tez bardziej szczegélowe wyjatki. Focjusz, piszac komentarze, przekazuje czytelnikom nie tylko
wiedze na temat chryzostomianskiego rozumienia chrystologii, ale i charytologii oraz kwestii
pneumahagijnych (Focjusz 1986-1999, kodeks 274, 277). W dodatku, Focjusz zwraca réwniez
uwage na fragmenty, w ktoérych sformutowane zostaly zalecenia dla odbiorcéw. Koncentruja
sie one na rozumieniu dobra i zla, skruchy oraz zalu. W obszarze zainteresowania Focjusza
znalazly sie tez pietnowane przez Chryzostoma zachowania, a mianowicie: upijanie sig, sposob
praktykowania pokuty oraz sens oplakiwania zmartych (Focjusz 1986-1999, kodeks 274, 277).

Chryzostom - cztowiek peten cnét

Oproécz dostrzegania w Chryzostomie czlowieka wyksztalconego, Focjusz w licznych passusach
zamieszcza informacje odnoszace sie do jego osobistych zalet. Interesujacych informacji
dostarcza tutaj streszczenie pochodzace z obszernego tresciowo kodeksu 96. Mimo watpliwoéci co
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do rzetelnosci cytowanego tam dziela, autor Biblioteki poswieca przymiotom Zlotoustego sporo
atencji. Pisze dla przykladu: ,,po $mierci ojca [Jan] stal si¢ pociecha matki w jej bdlu, powstrzymywat
sie od jakichkolwiek zabaw i przyjemno$ci, zajmowal si¢ wylacznie nauka (Focjusz 1986-1999,
kodeks 96)”. Focjusz ceni tez skromno$¢ Jana, o czym $wiadcza przytoczone przez patriarche
fakty z jego zycia zwigzane z odrzuceniem biskupstwa w Atenach oraz urzedu sedziego, jaki miat
otrzyma¢ w Antiochii. Akcentuje ponadto powsciagliwo$¢ Chryzostoma i zachowywanie ducha
ascezy. Wedlug Focjanskiej relacji, mimo rosngcej popularnosci Jana, mialy one przejawiac sie
w zachowanej przez niego pokorze juz w czasie, kiedy prowadzit w Antiochii Zycie monastyczne
(Focjusz 1986-1999, kodeks 96).

Charakterystyka Jana pojawia si¢ takze w mowach Teodoreta z Cyru. W kodeksie 273
patriarcha zanotowal, iz ,Jan [...] jest jednym z tych pasterzy, ktérzy odznaczaja si¢ umystem
nie znajacym pojecia zla, [...] obfitoscia task na miare oceanu, nieustepliwosciag wobec knowan
wrogdw, wladciwoscig muru otaczajacego Kosciot (Focjusz 1986-1999, kodeks 273)”. Powyzsze
sformutowanie obrazuje szereg wymienianych w Bibliotece cnét biskupa, a precyzyjnie rzecz
ujmujac: prawowiernosci, sumiennosci w kierowaniu Koéciolem i surowej ascezy zycia (Focjusz
1986-1999, kodeks 59, 96). Uwadze Focjusza nie uszta i wlasciwa dla Chryzostoma dobroczynnos¢.
Filantropie Jana dobitnie obrazuje przywotana przez patriarche obrona pokrzywdzonej wdowy
Kallitropy czy pozbawionego majatku Teognatosa. Skadinad dobro¢ Zlotoustego przelozyla sie
na nadany mu przez Focjusza wymowny przydomek ,Jana Jalmuznika” (Focjusz 1986-1999,
kodeks 96).

Poza osobistymi przymiotami, w kodeksie 96 odnajdujemy réwniez passusy o cudotworczej
sile Chryzostoma. Dowodzg tego wzmianki Focjusza poswigcone uzdrowieniu pewnego
mieszkanca Antiochii z potgznych atakéw migreny i wytrzeszczu prawego oka. Z dalszej czeéci
kodeksu mozemy wyczyta¢ o uwolnieniu z tradu twarzy niejakiego Archealosa. Wéréd innych
niezwyklych przypadkow patriarcha wspomina takze o Eukleosie, ktory odzyskal prawe oko,
o kobiecie uzdrowionej z krwotokdw, jak i o uzdrowieniu innych ludzi z uciazliwej goraczki czy
krwawej biegunki (Focjusz 1986-1999, kodeks 96). Wyimki dotyczace uzdrowien oraz mocy
cudotwodrczych moga oczywiscie stanowi¢ autentyczne wydarzenia. Nalezy jednak zauwazy¢, ze
patriarcha w kodeksie 96 przywoluje réwniez watki nadprzyrodzone, blizsze raczej wyobrazeniom
hagiograficznym, niz autentycznej faktografii. Tak dzieje sie, kiedy Focjusz opisuje golebia, ktory
jako ,Laska Boga” pono¢ miat krazy¢ nad Janem w momencie jego $wiecen. Patriarcha wspomina
réwniez niezwykla wizje mnicha Hezychiusza, ktéry widzi dwie postacie w biatych szatach
(Piotra Apostola i Jana Teologa). Wedlug przekazu, mialy one wreczy¢ Chryzostomowi ksiege
oraz klucze i potwierdza¢ jego niezwyklo$¢, co zreszta przelozylo sie na szczegdlnie przychylne
nastawienie tworcy Biblioteki wobec biskupa Konstantynopola. Podobne uwagi mozna odnalez¢
we frazach, jakie Focjusz odnalazt w mowach Teodoreta z Cyru. Atencje, jaka w tych tekstach
cieszyt sie¢ Chryzostom, wyraza poréwnywanie go m.in. do postaci biblijnego Hioba, na ktdrego
sprawiedliwo$¢ zwraca uwage sam Bog (Focjusz 1986-1999, kodeks 273).

Warto nadmieni¢, ze sylwetka Chryzostoma w poszczegdlnych kodeksach nie jest tylko
i wylacznie rysem wyjatkowej osobowosci. Wystarczy przywola¢ tutaj opis Synodu pod Debem
z 403 r. (Focjusz 1986-1999, kodeksy 59, 77, 86, 96, 232). Jego akta, znane wylacznie z relacji
zawartej w Bibliotece, s zbiorem oskarzen kierowanych pod adresem Jana. Focjusz odnotowuje
wszystkie 29 zarzutéw, wsrod ktérych znalazly sie: kradzieze, malwersacje, pobicia, wymuszenia
oraz sprzeniewierzenia mienia (Focjusz 1986-1999, kodeks 59). Bardzo interesujace i frapujace sa
zwlaszcza fragmenty podejmujace watek niejasnosci w zyciu moralnym Chryzostoma. Wedtug
przekazu, mial on: ,przyjmowaé sam na sam kobiety, po czym wyrzucal je wszystkie” oraz
»obzeral sie i prowadzi¢ zycie na styl cyklopow”. Focjaniska relacja w kodeksie 59 potwierdza
nawet uprzedzenie Jana do niektorych osdb, zwlaszcza ksiezy i zakonnikéw, poniewaz ,wymyslat
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duchownym nazywajacichludZmibez czci, zepsutymiibezuzytecznyminicponiami” oraz ,,wreczat
pienigdze wybranym przez siebie biskupom, by przez to mogt dalej gnebi¢ duchowienstwo”. W ten
sposob w Myriobiblios czytelnik otrzymuje poglebione spojrzenie na zycie Jana Chryzostoma.
Nie stoi to jednak w sprzecznosci z obiektywizmem Focjusza. Calo$¢ oskarzen patriarcha nie
pozostawia bowiem bez komentarza. Zauwaza on m.in., ze formulujacy zarzuty byli - ,,szczegdlnie
zle nastawieni wobec Jana i wystepowali jednoczesnie w funkcji sedziow, oskarzycieli i $wiadkow
(Focjusz 1986-1999, kodeks 59)”. Autor zapiskow udziela takze glosu oskarzanemu - ,,[...] jesli
usuniecie z zespotu sedziowskiego moich jawnych wrogéw, gotéw jestem stawi¢ sie i podjac
obrone mojej osoby, o ile kto§ wysunie przeciwko mnie jaki$ zarzut. Jesli nie zechcecie postapi¢
w ten sposob, to ilekro¢ mnie zawezwiecie, nie osiggniecie niczego wiecej (Focjusz 1986-1999,
kodeks 59)”. Powyzsza relacja jest nie tylko uzupelnieniem spojrzenia na osobowoé¢ Chryzostoma.
Mozna odnie$¢ wrazenie, ze szczegdlowy opis zawarty w kodeksach 59 oraz 96 przekracza wartos¢
historyczng. Wszystkie oskarzenia stajg si¢ jakby ttem dla zrozumienia radykalnego dzialania
oskarzanego biskupa. Sformulowane zarzuty potwierdzaja wszakze zarysowang w innych
wyjatkach troske o prawowiernos¢, praktykowanie ascezy, dbalo$¢ o porzadek zycia duchownych,
jak réwniez dystans wobec polityki dworu cesarskiego.

Relacja petna szacunku

Kompozycja zacytowanych wyjatkéw tworzy w Bibliotece obraz medrca oraz czlowieka pelnego
cnoét. Focjusz pozwala, by czytelnicy poznali w ten sposob cztowieka wyjatkowego, ktérego on
sam darzy szczegdlnym szacunkiem. Potwierdzenie tegoz stanowi tre$¢ kodekséw 172, 173
i 174, w ktérych patriarcha przytacza szereg wybitnych cech Chryzostoma. Istotne jest takze to,
w jaki sposob podsumowuje calos¢ swojej mysli: ,,Z tego wlasnie powodu wciaz zywie gleboki
podziw dla tego po trzykro¢ swietego czlowieka, gdyz zawsze i we wszystkich pismach stawial
sobie za cel pozytek stuchaczy, a o reszte nie troszczyt si¢ weale lub w niewielkiej mierze”(Focjusz
1986-1999, kodeks 172, 173, 174). Powyzsza konstatacja wyraza pelne estymy nastawienie wobec
Chryzostoma. Focjusz potwierdza je w innych miejscach, w ktorych nie rezygnuje ze stosowania
form wartosciujacych. Pisze przykladowo: ,$w. Jan Chryzostom” (Focjusz 1986-1999, kodeks
59, 232), ,prze$wiety Jan z Konstantynopola” (Focjusz 1986-1999, kodeks 232), ,znawca spraw
Bozych” (Focjusz 1986-1999, kodeks 277) lub w skréconej formie, np. ,,$w. Jan” (Focjusz 1986-
1999, kodeks 232). Godnymi odnotowania sg i kodeksy, w ktérych autor Biblioteki celowo pomija
imie lub przydomek biskupa. Postuguje si¢ on wtedy wylacznie przymiotnikiem ,,$wiety” (Focjusz
1986-1999, kodeks 59), rozbudowanym wyrazeniem ,,po trzykro¢ $wiety” (Focjusz 1986-1999,
kodeks 168, 172, 173, 174) lub sformutowaniem ,,$wiety maz” (Focjusz 1986-1999, kodeks 273)
i w ten sposéb wiacza do prowadzonego wywodu wlasne postrzeganie postaci, co nie jest obce
Focjanskiej stylistyce.

Uznanie, jakim cieszy si¢ Chryzostom, nie jest przypadkowe. Warte odnotowania jest to, ze
Focjusz nie zachowuje podobnej postawy wobec innych osobistosci chrzescijanskiego antyku.
Dla uwiarygodnienia mozna przytoczy¢ opis wschodnich Ojcéw Kosciota, m.in.: Bazylego
Wielkiego (Focjusz 1986-1999, kodeks 138, 162, 168, 240), Grzegorza z Nyssy (Focjusz 1986-
1999, kodeks 138, 162) czy Grzegorza z Nazjanzu (Focjusz 1986-1999, kodeks 162). Narracja, jaka
prowadzi o nich Focjusz, jest utrzymana w bardziej wywazonym tonie. Trudno dostrzec w niej
chociazby wyrazny szacunek, ktérym Focjusz obdarza Chryzostoma, piszac o nim: ,,Zlote Usta”
(Focjusz 1986-1999, kodeks 229), ,,Jan Zlotousty’, ,,ztotostowy, biskup Konstantynopola” (Focjusz
1986-1999, kodeks 231) czy ,,Usta Kosciota” (Focjusz 1986-1999, kodeks 273). Warto$ciowanie
dotyczace Chryzostoma wiaze si¢ jeszcze z podkreslaniem jego silnej osobowosci. Patriarcha
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podaje, ze ,,[Jan] naklonil Teodora, ktorego pozniej wybrano na biskupa Mapsuestii, i Maksyma
(takze i on zostal pozniej biskupem Seleucji), by porzucili zycie wypelnione interesami i wybrali
prosty tryb bytowania (Focjusz 1986-1999, kodeks 96)”. Analogiczng sytuacje mamy w wyjatkach
zawartych w kodeksie 273. Patriarcha pisze w nim o niezwykltym wplywie na otoczenie: ,Zaledwie
zszedte$ z konia, barbarzynca nauczyt si¢ pada¢ na kolana i pochyla¢ do ziemi” oraz ,[...] trafiles
tucznika perskiego wypuszczajac nan strzaly swojego kazania, a ci ludzie noszacy zelazng zbroje
padali na twarz przed Ukrzyzowanym, oddajac Mu czes$¢”.

Zakonczenie

Informacje zawarte w Bibliotece tworzg szczegolny przekaz na temat biskupa Konstantynopola.
Sa to dane, ktére Focjusz gromadzi w oparciu o poznane lektury - zaréwno ocalale, jak réwniez
i te niezachowane do wspdlczesnosci. Sama interpretacja i rozumienie traktatow jest w oczywisty
sposdb zwigzana z jego wysitkiem poznawczym. Dzigki temu w dziele powstal swoisty jezykowy
obraz Jana Chryzostoma, jaki tworca Biblioteki przedstawit czytelnikom, a ktorego zakres nie
wyczerpuje osiagnie¢ zawartych w artykule. Poza rekonstrukcja wiedzy dotyczacej konkretnych
dziel, godna uwagi wydaje sie, zamieszczona w kodeksach historiografia Chryzostoma.
Na przykladzie wyjatkéw przedstawione zostaly w nich wydarzenia z IV i V wieku. Warto$ciowa
jawi sie zwlaszcza relacja z kodeksu 59 po$wiecona tzw. Synodowi pod Debem, ktéra znamy
wylacznie dzigki wnikliwo$ci kronikarskiej Focjusza. Wszystko to daje odbiorcy mozliwos¢
poznania biskupa w szczegélnej i pozytywnej w swej wymowie optyce; sprzyja tym samym
przychylnemu postrzeganiu tegoz Ojca Kosciota w IX wieku w Cesarstwie Wschodniorzymskim.
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OLOMOUC JAKO SAKRALNIi CENTRUM 9. - 10. STOLETI:
NOVE POZNATKY ARCHEOLOGICKYCH VYZKUMU'

Olomouc as a Sacral Centre of the 9th — 10th Century:
New Evidence from Archaeological Research
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Abstract: DEHNEROVA, Hana - SLEZAR, Pavel. Olomouc as a Sacral Centre of the 9th-10th
Century: New Evidence from Archaeological Research. Archaeological research conducted
in Olomouc over the past two decades has yielded a wealth of new findings that not only
contribute to a more accurate understanding of the historical development of the city
itself but also demonstrate its supra-regional significance even before its location. Newly
acquired sources indicate that Olomouc, where the Moravian bishopric was restored in 1063,
functioned as a sacred centre as early as the 9th century. Significant archaeological finds
from the Middle and Late Hillfort Period (9th —-12th centuries) were also brought to light
by research conducted in 2015 — 2017 on the premises of the building at 10 Ktizkovského
Street. This site is located on the so-called Petrské navrsi (Peter’s Hill), where the seat of
the Bishop of Olomouc was located next to the Church of St. Peter in the 11th and 12th
centuries and where traces of human activity from the 9th and 10th centuries had already
been documented.

The subject of this article is the discovery of an engraving of a male figure on a stone slab,
which the authors interpret as a depiction of a priest. The engraving may have been ritually
buried after the destruction of the sacred building in the first half of the 10th century, probably
as a cover for a sepulchre in the altar. The scene depicted on the plate could represent the
ceremony of the blessing of water during the feast of Theophany. Stylistic and iconographic
analogies of the engraving can be found in the Preslav literary school.

Keywords: Olomouc, beginnings of Christianity, archaeology, sacred architecture, Middle Ages,
9th - 10th century, engraving, sepulchre, Theophany, Preslav Literary School, Kfizkovského 10

Uvod

Prihodné ptirodni podminky predurcily krajinu dnesni Olomouce (obr. 1) k osidleni jiz od pravé-
ku. Nad zaplavovym uzemim feky Moravy v irodném Hornomoravském tvalu se zvedal vyrazny
Olomoucky kopec se tfemi navr$imi — Michalskym, Petrskym a Vaclavskym - a spolu s nimi i men-
§1 vyvySeniny mezi bo¢nimi rameny vodniho toku Moravy a jeho pritoky (obr. 2). Dominantni
Olomoucky kopec sehraval od pravéku ulohu centralniho opevnéného nadkomunitniho aredlu,

Clanek vznikl na zékladé institucionalni podpory dlouhodobého koncepéniho rozvoje vyzkumné orga-
nizace poskytované Ministerstvem kultury (IP DKRVO). This article was created as a part of research
supported by institutional funding provided by the Czech Ministry of Culture for long-term conceptual
development (IP DKRVO).

| 32 | ese KONSTANTINOVE LISTY 18/2 (2025), pp. 32 - 44



OLOMOUC JAKO SAKRALN{ CENTRUM 9. — 10. STOLETI: NOVE POZNATKY ARCHEOLOGICKYCH VYZKUMU

mimo jiné diky blizkosti kiizovatky dalkovych obchodnich cest. V predkiestanské éfe raného stre-
dovéku mél tento kopec predevsim symbolicko-kultovni vyznam jako ,,posvatné navrsi®, o ¢emz
svéddi i doklady o pohrbivani. Pavodni centralni sidlisté z obdobi pred Velkou Moravou bylo si-
tuovano v blizkosti brodu pres feku Moravu, pobliz ktizovatky dalkovych cest, priblizné¢ dva ki-
lometry jizné od Olomouckého kopce — v meandru ficky Povelky. Od stfedni doby hradistni byl
Olomoucky kopec trvale osidlen. Archeologické nalezy z Petrského a Vaclavského navrsi dokladaji
pritomnost nejvyssich elit velkomoravské spolecnosti, o ¢emz svéd¢i napriklad pozlacené a sttibr-
né $perky, gombiky, zbrané, garnitury z opaskd, ¢i parohové hraci kameny atd. Vedle svétské slozky
zde byla pfitomna i slozka cirkevni, coz dokladaji zlomky kvalitné palenych keramickych stfesnich
krytin, malt, omitek, okenni vitraze a nalezy stili - Zelezného a kosténého” O procesu planovitého
zaloZeni opevnéného hradi$té na Olomouckém kopci svéd¢i také keramika mikul¢ického okruhu
(Slézar 2018, 115-121; Hlavica — Prochézka 2020, 80; Slézar 2023, 59-69, 112-116).

Radiokarbonové datovani zpresnilo, ze k rychlému a systematickému osidleni Petrského
a Vaclavského navrsi, pfitomnosti elit, pohtbivani, vybudovani opevnéni a souc¢asnému odha-
zovani zlomku krytin do sidliStnich objekttl, rozemilani cihel a krytin jako ostfiva do keramiky,
doslo v obdobi mezi 80. a 90. lety 9. stoleti az 80. a 90. lety 10. stoleti.* Toto odpovida predpokla-
v prvni poloviné 10. stoleti. Vybudovani hradisté na Olomouckém kopci vSak predchazel jesté
stars$i sidli$tni horizont 9. stoleti. Radiokarbonové datovani upresnuje tento horizont do intervalu
od 70. let 8. stoleti do 90. let 9. stoleti. Pravé s timto obdobim lze zfejmé spojovat vznik nejstar-
§i zdéné architektury, kterd jiz byla v dobé vniku hradisté ¢astecné ¢i z velké ¢asti destruovana.
V3e tak nasvéd¢uje tomu, Ze se jiz v 9. stoleti na Olomouckém kopci nachazel sakralni komplex,
pravdépodobné klasterniho charakteru. Indicii o existenci cirkevni stavby je rytina muzské posta-
vy s kifZem v ruce, nalezena v Olomouci na adrese Ktizkovského ul. ¢. 10 (Matikova-Kubkova -
Slézar — Dehnerova 2023, 257-259; Slézar — Hrbacova 2025).

Popis nalezové situace a artefakt(

Kdyz byl v roce 2015 zahdjen predstihovy archeologicky vyzkum vyvolany pfipravovanou rekon-
strukci budovy dékanatu Filozofické fakulty Univerzity Palackého v Olomouci, bylo jednim z jeho
cilti ovérit, zda se v mistech, kde jiz dfive bylo odkryto zakladové zdivo gotického kostela sv. Petra,
nejsou dochovany také pozistatky starsi svatyné téhoz zasvéceni, spojované s obnovenim morav-
ského biskupstvi roku 1063.> Ani béhem predstihového vyzkumu, ani v navazujicim zachranném
vyzkumu se v8ak pritomnost kostela z 11. stoleti nepodatilo dolozit. V prostoru nddvoii nebylo
zji$téno ani souvisejici pohfebisté. Ojedinélé doklady starsiho, resp. stfedo- a mladohradistniho

Nalezené cca dvé desitky zlomki palenych stfe$nich krytin pochazely pravdépodobné z nékolika riiz-

nych stfech a odkazuji svou technologii vyroby do okruhu pozdné antickych mést na tzemi Byzance,

blize Slézar 2025a), 91.

> Intervaly s pravdépodobnosti 95,4 %: 882-991calAD; 884-988calAD; 891-992calAD; 891-993calAD
(2x); 892-994calAD. Méteni radiouhlikového datovani CRL provedla Radiouhlikova laboratot provozo-
vana Ustavem jaderné fyziky a Archeologickym ustavem AV CR v.v.i. v letech 2022-2024.

*  Intervaly s pravdépodobnosti 95,4 %: 772-893calAD; 87,1 %: 771-894calAD; 67,7 %: 820-896 ca-

1AD; 57,8 %:822-900calAD; 54,0 %: 822-900calAD. Méfeni radiouhlikového datovani CRL provedla

Radiouhlikova laboratot provozovana Ustavem jaderné fyziky a Archeologickym tstavem AV CR v.v.i.

v letech 2022-2024.

Podrobnéji k vyzkumu, ktery realizoval odbor archeologie Narodniho pamatkového ustavu, izemniho

odborného pracovisté v Olomouci viz Slézar — Dehnerova 2020.
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osidleni vsak zjistény byly. Na vrcholové plosiné Petrského navrsi doslo k objevu, o kterém pojed-
néava tento prispévek.

V roce 2016 se archeologicky vyzkum soustfedil na prostor zaniklého klastera u sv. Jakuba
v jizni ¢asti nadvori, které bylo rozdéleno ¢tvercovou siti a postupné zkoumano. Stratigraficka
situace v plose vyzkumu byla ovlivnéna stavebni ¢innosti v minulosti, zejména upravou terénu
pti stavbé soucasné budovy v letech 1900 - 1901. Pfi téchto pracich byly sttedovéké a novovéké
ulozeniny z velké ¢asti odstranény a ziistaly jen v nesouvislych plochach. Dal$im faktorem byla
existence stfedovékého klasterniho hibitova, jehoZ vétsina hrobovych jam byla zahloubena az
do skalniho podlozi a odstranila tak pozustatky lidskych aktivit z pravéku i raného stredovéku.
Jejich stopy dokladaly nélezy keramiky z druhotného ulozeni v mladsich vrstvach nebo zasypech
hrobti a jen v malém poctu byly zjistény do podlozi zahloubené jamy pravékého stari.®

Na nadvori byl nalezen jediny objekt, ktery lze s jistotou datovat do raného stfedovéku.
Nachdzel se na rozhrani ¢tverct B6/C6, ptiblizné uprostted nadvoti (obr. 3). Pfi odstraniovani
zasypu hrobtt H67 a H70” se objevily zlomky rané sttedovéké keramiky. V hrobové jamé H70
se pod kostrou zemrelého nachazel plochy ovalny kamen (62 x 41 x 9 cm). Pod nim nebyla skala,
ale hlinita vypln starsi jamy (oznacené k. 2527).

Jama byla vyhloubena do skaly (k. 2109).® M¢la tvar nepravidelného kruhu o praméru horni
hrany 100-105 cm. Jeji podoba se fidila kvalitou podloZi: na severni stran¢, kde byla skala zvétra-
14, byla sténa podkopand az o 35 cm, jinde se stény smérem ke dnu svazovaly. Dno bylo nepravi-
delné (80 x 60 cm; obr. 4, 6). Hloubka doséhla 110-120 cm, ptivodni hloubku vsak kviili narugeni
hrobem a novodobymi zasahy ur¢it nelze. Vypln jamy byla tvofena $esti vrstvami (obr. 5). Vrchni
tmava $edocerna piscitojilovitd hlina (k. 2284) byla narusena hrobem H70 a obsahovala uhliky,
kaminky a skvrnky pisku. V hloubce 50-60 cm prechdzela do svétlej$i hnédé hliny (k. 2287) s Cet-
nymi uhliky, mazanicemi, ulomky bilé malty a kameny (nékteré prepalené). Spodni ¢ast jamy
byla vyplnéna vrstvami k. 2292, 2293 a 2298, které ,,svahovité“ vypliovaly spodni partii jamy,
pticemz se rizné prekryvaly. Na sténdch i na dné jamy se koncentrovaly az tficeticentimetrové
hroudy svétlého $edozeleného jilu k. 2298, pres ktery byly nasypany rtizné velké kameny (nékte-
ré prepalené), svétly okrovy prachovy pisek (k. 2292; patrné ze zvétralého podlozi) a Sedocerna
pis¢ita jilovita hlina k. 2293 s uhliky, skvrnkami jilu, malymi kaminky a nahodilymi fragmenty
malty. Ve vrstvé k. 2293 bylo nalezeno asi 200 rybich kosti. Na dné jamy lezel pisek ze zvétralého
podlozi (k. 2302).

Mezi nalezy z objektu k. 2527 prevladaly keramické zlomky,” dale zvifeci kosti, mazanice, mal-
ta, tfi zelezné predméty, silicitovy ustép, zlomek preslenu, dva kusy palené stiesni krytiny'® a uni-
katni kdmen s rytinou. Keramicky soubor tvotilo 156 zlomkd, z nichz 37 % pattilo pravéku a 63 %
ranému stfedovéku. Vétsina stfepti byla drobna (2-5 cm), vétsi kusy se soustredily spise ve spod-
nich vrstvach zasypu. Z rané sttedovéké keramiky (99 kust) prevazovaly stiepy ze stén nadob (81),
doplnéné o okraje (11) a dna (5, z toho dvé se znackou). Z vyzdoby se v souboru uplatnily ryhy,
hrebenové pasy ryh, vinovka, hiebenova vlnice, vpichy a zaseky na okraji. Ze zlomka keramiky
z k. 2293 (inv. ¢. 28/15-2293/13 a 28/15-2293/14; obr. 7:1, obr. 8) se podatilo rekonstruovat jednu

Dolozeno bylo osidleni ve star§im eneolitu a ve star$i a pozdni dobé bronzové.

7 Jednalo se o dva dospélé jedince se $patné dochovanym skeletem, nebyl tedy mozny odhad vysky postavy
ani pohlavi. Antropologickou analyzu provedl Mgr. Lukas Sin, Ph.D., v roce 2017.

8  Skalni podlozi je v prostoru Petrského navrsi tvofeno Sedomodrymi az $edozelenymi kulmskymi droba-
mi s podfizenymi vlozkami slepenct (Zapletal 2005, 10 n.).

®  Hmotny materidl pochazi z k. 2284, 2287, 2292 a 2293; k. 2298 a 2302 byly bez nalezu.

10 Zlomek o velikosti 3,8 x 2,1 x 1,6 cm s dochovanou hranou, druhy Gstép o rozmérech 2,1 x 1,4 x 0,6 cm.
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celou nddobu a ¢ast druhé." Jedna se o bezuché hrnce s maximalni vyduti v horni ¢asti, vyrobené
z jemného materialu vypédleného do odstint svétlé hnédé barvy. Rekonstruovany hrnec'? ma okraj
vné vyhnuty a vélcovité sefiznuty s vytazenou spodni hranou. Je zdoben jednoduchou nizkou
vlnovkou pod hrdlem a ryhami po celém téle nadoby. Druhy hrnec ma kalichovité prohnuty okraj
se zaoblenim a je rovnéz zdoben ryhami po celém téle nadoby."?

Vétsina zlomkd z vrstev k. 2287, 2292 a 2293 patfi ke stejnému keramickému materidlu jako
rekonstruované nadoby. V zasypu k. 2292 a 2293 se navic objevila keramika ze zrnitého materialu
s pfimési pisku, vypalena do svétlé hnédooranzové barvy. Dva z osmi stfept bylo mozné ur¢it jako
vné vyhnuté okraje jedné nddoby s vytazenou vnéj$i horni i spodni hranou a ryhami na vnéjsi
hrané okraje (obr. 7:2, 3). V k. 2293 se také nasla keramika z jemné zrnitého materialu, vypalené
do svétlych bézovych az bélosedych odstinil. Ve véech vrstvach se v mensim mnozstvi vyskytovala
keramika s malou pfimési pisku, na povrchu cihlové nacervenald, ale uvnitf $edd. V k. 2287 byly
nalezeny i dva ojedinélé kusy s grafitem ve hmoté: kuZelovité sefiznuty okraj s pfimési jemné
mleté tuhy (obr. 7:4) a zlomek dna se znackou s nepatrnou piimési zrnek grafitu v tésté. Z vrstvy
k. 2284 pochazely stfepy z jemného az jemné zrnitého materidlu vypaleného do svétlych odstind
hnédé az bézové barvy. Zajimavy je silnosténny strep se zrnky grafitu, zdobeny ryhou a vpichy,
a predev$im okraj hrnce s prozlabenim a zaseky na okraji i podhrdli, ktery se od celého souboru
odliSuje (inv. ¢. 28/15-2284/3; obr. 7:5).

Keramika z objektu k. 2527 spada do tfi ¢asovych fazi. Nejstarsi, pravéké strepy predstavuji
jen rezidudlni pfimés. Vétsinu tvori sttedohradistni keramika z prvni poloviny 10. stoleti s moz-
nou ptimési fragmentdrnich starsich zlomka (Slézar 2025b). Ve spodnich vrstvach jamy (k. 2292,
2293) se nachazi ¢ista stiedohradistni faze. V hornich ¢astech (k. 2284 a 2287) sice prevazuje ke-
ramika stejné tradice, ale objevuji se uz i nové mladohradistni prvky (na 4 kusech z 59) - grafitova
primés, novy typ okraje nadob (obr. 7:5) a vpichy jako typ vyzdoby - datované do druhé poloviny
10. az pocatku 11. stoleti. ProtoZe jde jen o nékolik kust, nelze vyloucit, Ze jde o pozdéjsi intruzi.
Celkové se zd4, ze jama byla zasypana predev$im v prvni poloviné 10. stoleti, ale ¢ast vyplné moh-
la vzniknout i postupné, vlivem samovolné destrukce a eroze (obr. 5).

V zasypu objektu byly nalezeny také zelezné predméty. Z vrstvy k. 2284 pochazeji dva silné
zkorodované zlomky blize neurcitelnych kovani. Dalsi zkorodovany fragment Zeleza byl zazna-
menan na dné jamy, av§ak nedochoval se. Na rozhrani vrstev k. 2287, 2292 a 2293 byla nalezena
Zeleznd sekerovitd hiivna (inv. ¢. 28/15-2293/2; obr. 8).' Jedna se o dlouhou, velmi masivni h¥iv-
nu II. typu, vyrobenou z nekvalitniho zeleza, ktera odpovida produkci 10. stoleti (Hajnik 2019,
s. 113, 120).

Z nilezové situace, ve které byla objevena htivna, pochdzi i zcela vyjimecny objev - fragment
bridlicové desticky zdobené rytinou (obr. 9)." Jemnou rytou linii je na ni vyobrazena muzska po-
stava odéna v dlouhém rouchu, obuta, drzici vlevé ruce kfiz a v pravé ruce pfedmét pripominajici
kropa¢ (aspergil). Velmi detailné je zpracovana hlava postavy, se stylizovanymi vlasy a vousem.
V o¢ich jsou naznaceny duhovky, na tvatich pod o¢ima jsou patrné dilky (lice?, obr. 10). Na le-
vém rukavu je vyobrazena manzeta, z niz splyvé tzky pruh latky (manipul?) nebo dva volné visici
konce provazu. Po strandch postavy jsou vyryty svislé klikaté ¢ary.

K celému jedinci pak pattil také jeden okrajovy stiep z k. 2292 a jeden zlomek vyduté z k. 2287.

Vyska nadoby 22,5 cm, pramér okraje 20,5 cm, max. pramér vyduté 21,5 cm, primér dna 9 cm.
Dochovana vyska nddoby 20 cm, primér okraje 22 cm, max. pramér vyduté 24,2 cm, dno nezachovano.
Délka 44,2 cm, max. $ifka 5,5 cm, max. sila 0,4 cm, pramér oka 2 x 1,3 cm, hmotnost 270 g.

Rozméry 11,7 x 10,7 cm, sila 1 cm.
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Analyzy

Nalezena rytina na bridlicové desti¢ce byla podrobena traseologickému rozboru. '

Rytina muzské postavy byla provedena do bridlicové desticky pomoci ostrého kovového na-
stroje, pravdépodobné noze. Jednotlivé vrypy maji trojuhelnikovy priifez, misty plossi, a jejich
pribéh ukazuje na systematicky postup pravaka — ryti probihalo prevazné zleva doprava a sho-
ra dolii. Na zacatcich linif jsou patrné drobné dtlky vzniklé nasazenim hrotu, pficemz intenzita
tlaku ztistavala v pribéhu vedeni vrypu stabilni. Autor rytin si tedy kompozici nejprve rozvrhl
pomoci drobnych dtilki a teprve poté jednotlivé body propojil. V mistech ktizeni linii je druhy,
nasledny vryp zpravidla hlubsi, nebot nastroj ,,zajizdél“ do jiz existujictho zafezu. Materidlové po-
vaha bridlice zpusobila, Ze pfi napojovani linii a jejich kfizeni vznikaly trojuhelnickovité astépky.
Pritomnost sintru, usazenin a misty i zbytka kotinkd ve vrypech doklada stafi rytiny. Autenticitu
potvrzuje i fakt, ze prfi sejimani otisku dentalnim silikonem se z povrchu odloupla drobna ¢ast
se sintry a kofinkem v dutince - situace, ktera by u novodobého zasahu do staré bridlice nenastala.
Detaily, jako vlasy, usi, manzety ¢i zornicky, byly doplnény az po vyryti zakladni siluety postavy.
Stejny postup je patrny i u obuvi, kde je zfetelné naznacen podpatek - provedeny cilené v nékolika
krocich s opakovanym nasazenim nastroje. Zvlastni pozornost zasluhuji ,,slzy®, vytvorené krou-
zivym pohybem hrotu, pfi némz cepel dvakrat poskocila. Na pravém okraji rytiny se nachazeji
vlnité linie, z nichZ jedna kon¢i pred okrajem desky a druhd zfejmé pokracovala az k ptivodni hra-
né; ta vSak vznikla odlomenim az v dobé po provedenti rytiny, jak naznacuje absence sintru. Sintr
tedy castecné pokryva Ctyti z péti lomovych ploch, coz naznacuje, ze destic¢ka byla poskozena jiz
pred tim, nez byla ulozena do jamy (Kralik 2016).

Pro uptesnéni datovani byly provedeny také prirodovédné analyzy. Z nadoby inv. ¢. 28/15-
2293/13 byl odebran vzorek pro termoluminiscenéni datovani,'” které bylo vyhodnoceno na stari
1180 let, tedy do roku 838 n. L., +/- 14,07 %.

Pro radiouhlikové datovani*® byly zaslany vzorky uhlikd z k. 2293 a zvitecich kosti z k. 2287
a2293. Vysledky vrocuji uhliky do let 772 - 893 (s pravdépodobnosti 95,4 %) a 771 — 894 (s prav-
dépodobnosti 87,1 %) kalibrovaného stari. Kosti z k. 2293 byly datovany do rozmezi let 873 — 978
(s pravdépodobnosti 82,8 %) a 891 — 993 (s pravdépodobnosti 95,4 %), z k. 2287 pak do rozmezi
891 - 993 (s pravdépodobnosti 95,4 %) kalibrovaného stari.

Ze zahloubeného objektu k. 2527 pochazi také soubor zvitecich kosti. Jiz makroskopické
pozorovani upozornilo na vyrazny podil rybich kosti, a proto byla provedena podrobna osteolo-
gickd analyza. Ta umoznila druhové urcit celkem 420 kosti a jejich zlomk." 75 % urcenych kosti
pattilo rybam (hlavné kaprovitym), 12 % zastupuje prase domaci, 11 % tura domaciho, 1,43 %
nélezelo ptaktim (6 kosti), 0,95 % ovci/koze (4 kosti) a pouhych 0,24 % psovi (1 kost). Podle stup-
né zachovani a poskozeni kosti se jednd o kuchynsky a dale nepotfebny material. Spektrum cho-
vanych druht odpovida skladbé chovanych domacich zvifat v 1. poloviné 10. stoleti (Nyvltova
Fisdkova 2022).

Traseologicky posudek vypracoval doc. RNDr. Miroslav Kralik, Ph.D., za coz mu touto cestou dékujeme.

Provedeno v roce 2018 v Laboratory Kotalla, Heigerloch, Némecko.

18 Provedeno v letech 2022 a 2023 v Radiouhlikové laboratoti CRL Ustavu jaderné fyziky AV CR, Praha,
Ceska republika.

¥ Analyzu provedla RNDr. Miriam Nyvltova Figakova, Ph.D.
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Interpretace®

Motiv zndzornény na rytiné ani samotny predmét zatim nemd na Gizemi Moravy pfimé analo-
gie. Styl rytiny i kompozice vyjevu naznacuji souvislost s okruhem preslavské literarni $koly,
zalozené na prelomu 9. a 10. stoleti, a kterd souvisi s ptisobenim Metodéjovych zakd vyhna-
nych z Velké Moravy (Matikov4-Kubkov4 - Slézar - Dehnerova 2023, 257 n.; Slézar 2023, 114-
116; srov. Barnea - Stefanescu 1971, 107; Ovcharov 2014; Atanasov 2020). Zobrazena postava
muze predstavovat knéze Zehnajiciho véficim svécenou vodou (kropac¢em ¢i metlou) a kiizem.
Nabizi se domnénka, Ze rytina zachycuje knéze pfi slaveni svatku Theofanie (Zjeveni Pané),
ktery se ve vychodni liturgické tradici slavi dodnes 6. ledna. Nedilnou soucasti tohoto svatku je
tzv. Velké svéceni vod - ritudl, pfi némz je ktiz, pfivazany na provaze, ponoten do ptirodni vodni
plochy (jezera, feky ¢i mote), aby posvétil vody omyvajici Zemi. Lze tedy predpokladat, ze rytina
zachycuje pravé tento obrad. Vlnité linie po stranach knézovy postavy by pak mohly symbolizovat
vodu, v niZ ritual probiha (Dehnerova — Slézar — Hrbacova 2025, 18-21).

Dalsi otdzkou ztstava ucel, k némuz byla desticka vytvofena. Dochovala se pouze jeji ¢ast,
a je tedy mozné, Ze ptivodni vyjev byl rozsahlejsi. Traseologicky priizkum prokazal, ze obraz byl
peclivé promyslen a vyryt s rozvahou - nejedna se tedy o nahodnou ¢i impulsivni rytinu. Jednou
z moznych interpretaci je, Ze zdobena desticka mohla slouzit jako kryci deska sepulchra — otvoru
pro relikvii v oltdafni menze. Sepulchrum tvorilo nedilnou soucast oltare, ktery po naruseni nebo
poskozeni kryci desky prestaval plnit svou liturgickou funkci. V takovém pripadé bylo nutné oltar
znovu vysvétit a poskozené predméty ritualné ulozit (Dehnerova — Slézar — Hrbacova 2025, 18-21,
129-130). Tuto hypotézu podporuji i nédlezové okolnosti — v jamé vyhloubené do skaly byly spolu
s ponic¢enou destickou uloZeny také dvé nadoby, zelezna sekerovita hiivna a zfejmé ryby, které
mobhly plnit funkci symbolickych obétin.

Zanik zdéné stavby v bezprostfedni blizkosti doklada pritomnost fragmentti malty a palené
stfe$ni krytiny. Také dal$i nalezy z prostoru Petrského navrsi naznacuji, ze béhem prvni poloviny
10. stoleti byly do jamy ulozeny predméty souvisejici s jiz zaniklou zdénou stavbou, ktera byla
s nejvétsi pravdépodobnosti sakralniho charakteru. Existenci takové stavby v zavéru 9. stoleti a jeji
nasledny zanik potvrzuji mimo jiné zlomky cihel, palené krytiny a fragmenty malt nalezené nejen
v aredlu Ktizkovského 10, ale i na dalsich mistech Petrského navrsi a jeho okoli (podrobnéji napt.
Slézar 2023, 112, 114).

Zavér

V prostoru nadvori budovy na Ktizkovského 10 byl v roce 2016 odkryt objekt, jehoZ presna inter-
pretace zUstava nejista. S nejvétsi pravdépodobnosti se vSak jednd o votivni depot. Na vrcholové
plosiné Petrského navrsi byla do skalniho podlozi vysekana jama priblizné kruhového ptidorysu
s prumérem okraje 105 cm na drovni podlozi a hloubkou 120 cm. V jeji vyplni byly nalezeny zlom-
ky keramiky datované do stfedni doby hradistni, zejména do prvni poloviny 10. stoleti. Z téchto
fragmentd se podarilo zrekonstruovat dvé nadoby. Spolu s keramikou byly do jamy vlozeny také
neidentifikovatelny Zelezny artefakt a Zeleznd hivna z 10. stoleti. Zasyp jamy tvoreny hlinou a ka-
meny obsahoval mimo jiné i drobné ulomky malty, fragmenty pélené stie$ni krytiny a zvifeci kos-
ti. Mezi nimi vyrazné pievazovalo neobvykle velké mnozstvi rybich kosti. Mimotradnym objevem
je také bridlicovd desti¢ka s rytinou. Jeji vyznam i zpisob ulozeni v kontextu depotu vsak nelze
zatim jednozna¢né vyhodnotit.

% Za konzultace k nélezu i za podnéty a upozornéni na analogie dékujeme doc. Mgr. Martinu Husdrovi,

PhD., za konzultace k pravoslavné liturgii dékujeme prot. Mgr. Svatopluku Konstantinu Ry$kovi.
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Archeologické vyzkumy v poslednich letech prinesly fadu hmotnych dokladt o tom, Ze
v prostoru dne$ni Olomouce, na Petrském navrsi, stal v 9. stoleti sakralni komplex — pravdépo-
dobné klaster — zahrnujici zfejmé hlavni kostel, mensi cirkevni stavby a obytné budovy, doplnény
vyrobné-hospodarskym zazemim (obilnice, sklady, dilny). Jeho presnd lokalizace zatim archeo-
logicky doloZena nebyla, ale posledni vyzkumy naznacuji jeho umisténi priblizné do mist jiho-
vychodniho narozi Terezianské zbrojnice. Nalezené zlomky palenych stfe$nich krytin pochézely
pravdépodobné z nékolika riiznych stfech a odkazuji svou technologii vyroby do okruhu pozdné
antickych mést na Gizemi Byzance. Termoluminiscen¢ni analyza prokazala vyrobu téchto krytin
v rozmezi 7. az 9. stoleti. Nélezy krytin se koncentruji predevs$im v blizkosti byvalého katedral-
niho kostela sv. Petra, od néhoz pochazeji i dalsi vyznamné nélezy svéd¢ici o existenci sakralni
stavby ¢i celého stavebniho komplexu v 9. a 10. stoleti. Ve sttedohradistnich vrstvach byl nalezen
zelezny stilus, zlomky cihel, omitek a hrudky i vétsi kusy vapennych malt. Do doby kolem po-
loviny 10. stoleti jsou rovnéz datovany nalezy fragmentu vapenné malty a ¢asti medové hnédé
sklenéné vitraze s cervenym zatavenym dekorem, které pochazi ze zdemolovaného klasterniho
kostela. Dal$im dilezitym nalezem této doby je bridlicova kryci deska sepulchra s postavou kné-
ze s kifzem a kropa¢em v rukou, kterd odkazuje na styl preslavské literarni $koly, formované
Metodéjovymi zak, ktefi byli po arcibiskupové smrti vyhnani z Velké Moravy a ttocisté nalezli
v Bulharsku. Lze se domnivat, Ze po vyhnani Metodéjovych zaki v roce 886 byl cirkevni aredl
(klaster) na Olomouckém kopci opustén a postupné chatral. Dilo zkdzy mohly v prvni poloviné
10. stoleti dovrsit vybojni Madari, jejichz Sipky byly nalezené v objektech na Zbrojnici, zasypy
obsahovaly i zlomky palenych stfeSnich krytin. Bojové stfety s Madary potvrzuje také pohreb
jedince na stfedohradistni nekropoli na Vaclavském navrsi, ktery zemfel na néasledky stfelného
zranéni zpusobeného nomddskou $ipkou. Kontinualni vyvoj Olomouce v$ak témito udélostmi
nebyl prerusen a rozvoj osidleni je doloZen i v povelkomoravském obdobi a v mladsi dobé hra-
distni (Slézar - Hrbacova 2025).
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Priloha / Appendix
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Obr. 1. Olomouc, poloha lokality na mapé CR (digitalizace J. Grégr). / Fig. 1. Olomouc, location
on the map of the Czech Republic (digitized by J. Grégr).

Obr. 2. Olomouc, Kfizkovského 10. Poloha nalezu na rekonstrukéni mapé georeliéfu Olomouckého
kopce. Podle Vitkova 2007 (upravil J. Grégr). / Fig. 2. Olomouc, Kfizkovského 10. The location of
the find on the reconstruction map of the geo-relief of Olomoucky kopce. According to Vitkova
2007 (edited by J. Grégr).
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L
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Obr. 3. Olomouc, Kfizkovského 10, misto nalezu vyznaceno bodem (digitalizace J. Grégr). /
Fig. 3. Olomouc, Krizkovského 10, location of the find indicated by a point (digitized by J. Grégr).

2109

Obr. 4. Padorys objektu k. 2527 a okoli po zacisténi na skalni podlozi (digitalizace J. Grégr). /
Fig. 4. Ground plan of the object k. 2527 and surrounding area after cleaning on bedrock (digitized
by J. Grégr).
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Obr. 5. Rez objektem k. 2527. Barevné odliseny chronologické horizonty. Riizové — recentni
upravy terénu; zelend — novovék; modra — vrcholny stfedovék; fialova — rany stfedovék — mlado-
hradistni obdobi; cervena - rany stfedovék - stfedohradistni obdobi (digitalizace J. Grégr). / Fig.
5. Cut by object k. 2527. Color-differentiated chronological horizons. Pink — Recent landscaping;
odern age, blue - High Middle Ages, violet — Early Middle Ages - late hillfort period, red - Early
Middle Ages — middle hillfort period (digitized by J. Grégr).

Obr. 6. Priibéh preparace objektu k. 2527; a) zacisténi hrobtt H70 (vlevo) a H67, pohled od zépadu;
b) objekt k. 2527 po odebrani hrobi, pohled od zapadu; ¢) objekt k. 2527 v priibéhu vybirani, situace
se sekerovitou hfivnou, pohled od vychodu; d) objekt k. 2527 po zacisténi na skalni podlozi, pohled
shora od severu (foto H. Dehnerova). / Fig. 6. Progress of preparation of object no. 2527; a) grave
cleaning H70 (left) and H67, view from the west; b) object k. 2527 after removal of the graves, view
from the west; ) object k. 2527 during the selection of the fill, situation with axe-shaped bar, view from
the east; d) object k. 2527 after cleaning on bedrock, view from top to north (photo by H. Dehnerova).

42 eee KONSTANTINOVE LISTY 18/2 (2025), pp. 32 - 44
pp



OLOMOUC JAKO SAKRALN{ CENTRUM 9. — 10. STOLETI: NOVE POZNATKY ARCHEOLOGICKYCH VYZKUMU

0 2 20cm

Obr. 7. Vybér keramiky z objektu k. 2527; 1. inv. ¢. 228/15-2293/14, 2.+3. inv. ¢. 28/15-2293/15, 4.
inv. ¢. 28/15-2287/12, 5. inv. ¢. 28/15-2284/3 (zpracoval J. Novak). / Fig. 7. Selection of ceramics
from object k. 2527; 1. inv. no. 28/15-2293/15, 2.4+3. inv. no. 28/15-2293/15, 4. inv. no. 28/15-
2287/12, 5. inv. no. 28/15-2284/3 (processed by J. Novak).

Obr. 8. Soubor néleztl z objektu k. 2527 - sekerovita htivna, bezuchy hrnec (inv. ¢. 28/15-2293/13)
a desticka s rytinou knéze (foto M. Leheckovd). / Fig. 8. Collection of finds from object k. 2527 -
axed-shaped bar, earless pot (inv. No. 28/15.2293/13) and plate with an engraving of a priest
(photo by M. Leheckova).
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Obr. 9. Rytina postavy knéze na bridlicové desti¢ce (foto M. Leheckova, kresba J. Grégr). / Fig. 9.
An engraving of the figure of a priest on a slate plate (photo by M. Lehec¢kova, drawing by J. Grégr).

Obr. 10. Detail obliceje postavy (foto M. Kralik). / Fig. 10. Detail of the face (photo by M. Kralik).
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Abstract: TCHKOIDZE, Eka. Athos and Constantinople: References and Networking
(Georgian Evidence in the 11th Century). Georgians were the first non-Greeks to settle on
Mount Athos in the 960s, the same period when Athanasios the Athonite built the monastery
of the Great Lavra. Shortly afterward, in 983, they established their own monastery named
Iveron/ Iviron. From the very beginning of its operation, it was the founders’ strict desire
to dedicate it to scholarly activities. It was set within a network of translation and literary
centers throughout Byzantine Empire. As a consequence, Iviron acted as a source of
influence for Georgian monks and intellectuals from Sinai to Georgia. While its connection
with Georgian monasteries on the Black Mountain in Antioch and in Jerusalem has been
well studied, scholarship has largely neglected the study of the cultural connections between
the monastery of Iviron and Constantinople.

There is evidence that some Georgian manuscripts were moved from the monastery
of Triantafyllou in Constantinople to Iviron. They were rewritten by Theophilos the
Hieromonk, one of the most important Georgian scholars of the 11th century. In the article
some colophons written by him at that Constantinopolitan monastery are analyzed. These
colophons are the main source for understanding the literary relationships between these
two monastic communities within the Byzantine Empire.

A separate sub-chapter deals with the references to Constantinople from two Georgian
hagiographic texts written in Iviron. It is clear that Basileuousa’s relevant term in Georgian
was introduced and established by those texts.

Keywords: Iviron Monastery; Hagiography; Constantinople; Efthymios, Geotrge, Theophilos
(Georgian translators)

Introduction - The Monastery of lviron: General Outlines

The 11th century was paradoxically the best and the worst period for relations between Byzantium
and Georgia. On the one hand, a diplomatic split and tension, which originated at the end of
the 10th century, culminated in a war in 1021. On the other hand, however, the most important
Byzantine-Georgian marriages occurred at this time: in 1032 Georgian king Bagrat IV (1027 -
1072) married the niece of Byzantine emperor Romanos IIT (1028 - 1034) Eleni Arguri and in
the 1060s Martha (later Maria), the daughter of the same Bagrat got married to Michael Doukas,
later on Michael VII (1071 - 1078)* and became the only Georgian queen of the Byzantine empire.

' I would like to thank Ugo Mondini and Alberto Ravani, for their kind invitation to contribute to the
Byzantine Studies Conference of BSANA (Byzantine Studies Association of North America), which took
place in December 2021. Moreover, I would like to thank them for reading this manuscript and for their
valuable suggestions.

2 Details about these diplomatic marriages, see the very useful monograph by Panaghopoulou 2006, 194-
195; 201-216.
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It is impossible to examine Byzantine-Georgian relations, especially during that period,
without taking into account the monastery of Iviron generally, and particularly the reasons for its
establishment, its history, and the important texts and manuscripts written and produced there
in Georgian. All these issues are tightly connected to different aspects of Byzantine history as
well. Georgians were the first non-Greek people to settle on Mount Athos in the 960s; almost
immediately after Athanasios the Athonite built the monastery of the Great Lavra. In 983 they
established their own monastery named Iviron (or Iveron, the monastery of the Iberians®) and
its founders dedicated it to scholarly activities. Thus, it is one of the early Athonite monastic
settlements dating from the end of the tenth century. Founded by a Georgian aristocrat, John
Varazvache, and his close relative, a former general Tornike, Tornikios in Byzantine sources
(John was his monastic name), it soon became one of the most well-organized and economically
strongest monasteries of Athos.

The arrival of the Iberians/ Georgians demonstrates the prestige of Mount Athos. It is probable
that John the Iberian knew Athanasios from Pontos. Athanasius’ mother is believed to be from
the Black sea coast area near Klarjeti (in historical Georgia, now in North Turkey).* John’s arrival
would have taken place between 963, after the Lavra was founded, and 969. It was here that John
met the emperor Nikephoros II Phokas (963 - 969) (Actes 1987, 20).

The uninterrupted history of the monastery since its foundation suggests that the library must
also have existed continuously since that time, when books/manuscripts were surely part of the
needs supplied by its own founder, the former general Tornike. His own scholarly interests may
also have played a role in shaping the early library. As a consequence, Iviron acted as a magnet and
source of influence for Georgian monks and intellectuals from Sinai to Georgia (Aleksidze 2021,
625-626).

The contribution of the monks of Iviron in the preservation of medieval Georgian and classical
Greek literature is too well known to require discussion. Devotion to literary labor became, over
the course of a few centuries, one of the greatest distinctions of the monastery of Iviron. It should
be noted that the possession of a scriptorium or a library was the privilege of wealthy cloisters.
During the Middle Ages “as the monasteries obtained more and more landed possessions and
greater wealth, the monks abandoned physical labor in the fields for spiritual work and writing
in the scriptorium, instead of being left to those unfit for other work, became the task of the most
intelligent monks” (Edler 1931, 183).

The first books produced in Iviron were translated from Greek into Georgian even before the
official establishment of the monastery. The manuscript dating to 977 (Doctrines by Basil the
Archbishop of Kesaria-Kappadocia, #Ath. 32 (Gippert- Outtier - Kim 2022, 308-318) is regarded
as one of the best examples of early Athonite translations, executed by Efthymios the Athonite
(950s? — 1028), one of the greatest Georgian translators of all times. At the beginning, Iviron
would also receive manuscripts from outside, from Southern Georgia’s monasteries (Melissakis
2013, 75; Tchkoidze 2021, 370), mostly from Oshki. As a result of these attempts, many valuable
MSS of the 10th century accumulated at Iviron monastery.® The patron in all these cases was the
same Tornike, (Metreveli 1996, 17), who, before leaving Tao around 970, was tonsured in the

For the names of Georgians in medieval Georgian and non-Georgian sources, see Tchkoidze 2011, 29-34.
From the relevant text analyzed below, it is obvious that John knew Athanasios before he settled on
Mount Athos.

From many evidences, and especially the Synodikon Biblion of Iviron Monastery, it is obvious that books
and manuscripts were offered to the monastery and were regarded as precious gifts in the subsequent
period, even when the monastery had become a center of manuscript production (details, Tchkoidze
2021, 377-379). For details on the Synodicon Biblion, see Chronz 2024, 137-154, especially 137-138.
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monastery of Oshki. He then went briefly to Mount Olympus. Later, around 973, Tornike moved
to Mount Athos, where he settled in the Lavra of Athanasios together with John the Iberian, his
son Efthymios, and other Georgians.

The influence of Iviron on the spiritual life of Georgia is immense. The Gospel, as translated
by George the Hagiorite (see details about him below), remains the standard in church services
to this day. Although the language of the eleventh century is archaic and differs from modern
Georgian, it is not entirely alien to a contemporary listener (Grdzelidze 2009, 49).

Two Georgian hagiographic texts written in lviron in the 11th century

The monastery Iviron is not only the place that has preserved many valuable manuscripts, but
also the place where some original hagiographic texts were composed. Specifically, at least two
Georgian Lives were written and kept in the monastery. Both deal broadly with Athos generally
and with different aspects of Iviron specifically. For this reason, they are regarded as the Georgian
Athonite Lives.

The author of the first one, entitled briefly the “Life and deeds of Saints John and Efthymios”
(>gbmegdsa bg@otobs Fodobs Bygbolis 0mgzsbglo s gxamzdgbo s »fygdsa oMLols
30goodgmdols domobse, SOfgMomwo aasbszols Mol dogm bwygldmbsBmbols™) is
George the Athonite (1009 - 1065), a well-known translator from Greek into Georgian of many
ecclesiastical texts. This text is his original work, which tells us about the foundation and the internal
organization of Iviron, where John and Efthymios were the first abbots: John from its foundation
until 1005, when he passed away, and his son Efthymios, who remained abbot until 1019, when he
resigned in order to have more time for translating books from Greek into Georgian. In addition
to describing Iviron’s foundation, its organization, first steps, and Efthymios’ prolific translating
work, this Life touches on many interesting issues of the end of the 10th century. It is regarded as
a valuable source for Byzantine history as well. The Life was written in 1042 - 1044.

In this text, the author, George the Athonite, attests that translation of any kind of theological
works from Greek into Georgian — as well as reproduction and rewriting of manuscripts -
was established as the main priority of Iviron. Specifically, he refers to some deeds of the first
Georgians for which they deserve to be praised: “their deeds still proclaim loudly their activities
and labour: <in the first place> this splendid Lavra adorned with every beauty and embellished
by every jewel, built by those blessed fathers with great labour and sweat to <offer> rest for the
souls of many. And inside <the Lavra> they erected churches, imitating the heavens, and filled
them with divinely spiritual books and rendered them brilliant with honorable icons ... They
[the first Georgians of Iviron] adorned and revived our language and country with translations
of the Holy Scripture” (Grdzelidze 2009, 54). As a matter of fact, in this short passage we find
a formula for the foundation of a monastery in the Middle Ages. In these few sentences, we have
a very brief description of the requirements which were necessary to satisfy in order to establish
and build a monastery. The final requirement is intellectual labor (translation of books), which

There is also another Georgian Life, the Life of Hilarion the Georgian. There is ample evidence that at least
the short version of the Life, the oldest one, was written in Iviron (Tchkoidze 2011, 44-48). In addition,
in my opinion, even the cult of Hilarion the Georgian as a saint was created there (see details, Tchkoidze
2011, 41-43).

7 The text is cited from Life of John and Efthymios 1967, 38-100. The full title of the text in English is “The
Life of our blessed fathers John and Efthymios, and the story of their worthy citizenship as described the
poor Hieromonk George the Hagiorite”; English translation, Grdzelidze 2009, 53-94; notes to the English
translation, Grdzelidze 2009, 165-175.
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was determined by Ivirons founders as the monastery’s primary mission. It is interesting that,
according to George the Athonite’s description, the creation of a strong economic basis was
considered more important than a legal framework.® Probably, this preference was not accidental.
We can speculate that at the beginning of Athonite monasticism, it was more difficult to secure
a regular source of income than to obtain an imperial consent.

This Life also contains elements of the Monastic Typikon, regulations for its ongoing functions.’
Especially extensive are references to monks’ behavior in church during the liturgy. There are strong
restrictions concerning monks’ rights to have their own possessions, extra food, and certain special
occasions, which can arise in any monastery. The Athonite typicons/or typica, at the beginning of
organized monasticism according to the Georgian Athonite texts, constitute a large chapter that
requires special attention and represents another topic for further research.

The Life under consideration also contains a series of information in terms of Byzantine
ecclesiastical and monastic titles. As all of them are mentioned in their Greek forms (for instance,
oikonomos/ okovopog, epitropos/ emitpornog, kananarchis/ kavapyng, etc), but their functions
are explained clearly in Georgian, the Life could serve as one of the most important sources for the
study of Byzantine, especially monastic, titles.

There are a total of 86 Georgian manuscripts kept there (Chkhikvadze 2018, 188)Y.
The monastery’s history and scholarly activities have been studied since the 18th century.
Iviron’s Manuscripts Catalogue, published by American scholar Robert Blake in 1931 - 32, is
still regarded as the most complete codicological study.!! The majority of translations were done
from Greek ecclesiastical texts into Georgian. Due to the very fruitful translation activity of
Efthymios the Athonite, the monastery became such an important center for Georgian texts that
it had a significant impact on monastic and literary traditions even within Georgia. Efthymios
is regarded as one of the most important translators from Greek into Georgian. It is worth
mentioning that, among all Georgian translators who lived in different monasteries in Byzantium,
Efthymios is regarded as the best translator from Greek and the best example to be followed. One
of them who highly respected him was Theophilos the Hieromonk, about whom details will be
provided bellow.

The second so-called Athonite Life, the Life of George the Athonite (full title ,,gbm®mgdse o
dmgowsgdgmdsa doobs s By@a®ols dsdols brgbols gom®yo dmsfidogerolisa?), was
written by his closest disciple George the Mtsire (literally ‘the Lesser’ or ‘Minor’), who accompanied
his spiritual father to all the places he visited during his lifetime: Antioch, the Black Mountain,
Constantinople, Jerusalem, and Georgia. This Life holds a prominent position in Georgian
hagiography. It is regarded as one of the best mediaeval Georgian texts. Moreover, it is one of the
most extensive Life written in the Georgian language. The value of the text is not due solely to its
high literary significance. It is a precious source for Byzantine history, as George the Athonite
lived for most of his life in the Byzantine Empire. Some interesting topics in terms of Byzantine
history include: diplomatic relations between Georgia, the Islamic world, and Byzantium; the
role of the Georgian nobility in Byzantine political life in the 11th century; educational issues

He mentioned first: “<For the Lavra> they acquired villages and hamlets and monasteries and hermitages”
and then, the founders “obtained long-lasting chrysobulls”. Grdzelidze 2009, 54.

This is the only evidence, as the early version of Iviron’s Typic has not survived.

1 The most recent publication of MSS refers to the number of 95 (Gippert — Outtier — Kim 2022, xi).

' Chkhikvadze 2018, 188; Blake 1931-1932, 289-361.

2 The text is cited from Life of George the Athonite 1967, 106-207. The full title in English is “Life and
Citizenship of our holy and blessed father George the Hagiorite by George the Minor”, Grdzelidze 2009,
100; English translation, Grdzelidze 2009, 100-162; notes to the English translation, Grdzelidze 2009,
176-190.
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in Constantinople during 1022-1034; the monastery of Iviron in the 11th century; the economic
policies of the Byzantine court on the Holy Mountain during the same period; relations of the
monks of the Holy Mountain with the Byzantine court; Byzantine ecclesiastical and secular titles;
and more. This is the only Georgian source that mentions the arrival of the Georgian princess
Martha, later Maria, in Constantinople in 1055, who became the spouse of two Byzantine
emperors: Michael VII Doucas (1071 - 1078) and Nicipforos III Botaneiates (1078 — 1081).

This particular Life provides a broad range of Greek words that are used by the writer
without being translated into Georgian. This linguistic study enables researchers to understand
which Greek words and expressions acquired a prevailing presence in Georgian literature and
society, and why. Their detailed study can reveal certain aspects of the Greek language and its
pronunciation in the 11th century. On the one hand, it shows the extent of the influence of the
Greek language and culture on the neighboring country, and, on the other hand, it contributes
to the study of the development of the Greek language during the Byzantine period. Above all, it
will enable researchers to draw some conclusions about how Greek was used as a foreign language
by scholarly monks who lived in Byzantium. Furthermore, another stimulating point concerns
the Greek names that dominated in Georgia during this period, which shows the spread of the
Medieval Greek culture in neighboring Georgia. The rich phonemic system of the Georgian
language helps to account for some specific features of the Greek language, which appear at the
beginning of Modern Greek (Makharadze 2003, 3-4). Thus, Georgian hagiography as a whole
offers valuable information for this type of study.

The most important information offered by this Life concerns the relations between the Holy
Mountain and the Byzantine court. It sheds light on various aspects of the relationship between
Athonite monasticism and the Byzantine court, such as the economic and political strategies
adopted by the Byzantine state in these monasteries, including the types of taxes imposed on
Athos. The text makes it clear that the most decisive factor in the development not only of Iviron
but of the entire Holy Mountain was the emperor’s endorsement. Without imperial backing, Athos
would have remained a collection of insignificant hermitages. From the start, Athos was as much
an imperial project as anything else. A series of emperors promoted the foundation and prosperity
of the great monasteries through donations of estates and peasants, annual subventions, and tax
privileges (Smyrlis 2024, 166).

George’s abbacy (1044 - 1056) was the most successful period following the turmoil that Iviron
underwent in the 1030s. During his tenure, Iviron re-acquired its initial intellectual function,
established by its founders: translation of books, copying of manuscripts, and the enrichment of
Georgian literature. Unfortunately, the positive results of his efforts were never again achieved at
this monastery.

Atthe end of his life, George made a special effort to guarantee the presence of ethnic Georgians
at Iviron by bringing from Georgia eighty people, mostly youths and orphans, to raise them in the
spirit of the founders of the monastery so that they would continue the legacy for generations to
come. The active Georgian presence in Iviron lasted only until the fourteenth century, when the
Patriarch of Constantinople, Kallistos I (1350 — 1353, 1355 - 1363), issued a decree confirming its
Greek ownership (Grdzelidze 2009, 49).

References to Constantinople: the “Life of John and Efthymios”

Both Athonite texts are rich in references to Constantinople. It is not accidental, as both Lives’
protagonists were tightly connected to the imperial court. Thus, they visited the city frequently.
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In the Life of John and Efthymios, the first reference to Constantinople is in the episode where
John the Iberian was informed about his son’s arrival to Constantinople as a hostage. He was forced
to reveal himself and to go there from Athos: ,,gbg o 365 0mgs6y ... Lod 0 Joemads
003005 (Life of John and Efthymios 1967, 43.19-20). Its English translation: ,when Father John
heard of this (that his son was brought as a hostage) he went to the imperial city (Grdzelidze 2009,
56). Generally, in this translation Constantinople, which is referred to as bsdggm Joawsdo, is
always translated as the Imperial City. The Georgian Lsdg«am Joensdo corresponds to the Greek
Baoidevovoa/ Basileuousa. In Georgian there is no grammatical gender. Consequently, there is
no feminine form for this term. Thus, Basileuousa’s equivalent in Georgian is Royal City. It is no
surprise that Constantinople’s prestigious title Basileuousa was introduced into Georgian by these
two Athonite texts. They were written in the Byzantine Empire, and their authors were familiar
with Byzantine trends as no other Georgian writers were. In this specific passage the verb deserves
special attention. The 503005/ aghvida means ‘to go up, i.e. from a lower point to a higher one.
This verb is used in many other episodes of the texts, when someone goes from Mount Athos to
the byzantine capital.

Itisawell-known fact that in colloquial speech it was commonly referred to as just Polis (1) TIOAq)
‘the City’ by Constantinopolitans and provincial Byzantines alike. The same phenomenon is
observed in the text under consideration. One example is Skleros™ rebellion, where the author
says: ... 399@0M 39MHI0 YMZILWO ©03YM> > 9BIBO s WILMBdO FyfigEINIWO©
09169L Jocmadls Fobs ooms FoMooms (Life of John and Efthymios 1967, 45.14-16). In
English translation: ,When there was the rebellion of Skleros, who had conquered the inland part
of the country so that the emperors and the empress were detained and kept in the city in great
hardship (Grdzelidze 2009, 57).

According to the Life, Efthymios was a supervisor of the Great Lavra. In ca. 1028 there was
an acute conflict among its monks; it grew to such an extent that news of it reached the imperial
court. The emperor Constantine VIIT (1025-1028) ,,summoned Efthymios to the imperial court*
(Grdzelidze 2009, 87); in Georgian: ,,509)m@o ol LEFJMBMD, MseMs ymgzqgeo F9ddsmodo
obfomb dolgeb* (The Life of John and Efthymios 1967, 89.19)."

It should be emphasized that in this text Constantinople is always mentioned as the Royal City
(Basileuousa) or simply ‘the City’ and never as ‘Constantinople.

References to Constantinople: the Life of George the Athonite

The word ‘Constantinople’ is mentioned only in this Life and only once: ,30mMa0
30bBLEBGH0bg3MmEgE Fomoyzsbgl“ (Life of George the Athonite 1967, 118.3-4), when
the Georgian feudal lord Peris’ wife, ,this worthy lady with her household'* was banished to
Constantinople, where they remained twelve years“ (Grdzelidze 2009, 107).

In the entire Life, Constantinople is referred to either as Jogwodo bosdgmgm (city royal) or
Lodgxrm Joenodo (Royal city), or bodgmam (Royal).

It is worth mentioning that there is only one earlier text in Georgian where Constantinople
is mentioned. It is dated to the 8th century: the Martyrdom of Abo of Tiflis by John
Sabanis dze. There are two references: 1. In the grand city Constantinople/ ,o@Us dob
Jogodbo  3mbLEs6EH0693m3wolsls (Martyrdom of St. Abo 1963, 60.1-2). 2. ,During

3 In this passage, and throughout both texts, it would be more precise to translate the term as ‘Royal City’

rather than ‘imperial court.

4 George was in her household.
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the reign of Constantine, Leo’s son, in Constantinople, in this grand city“/ ,,093dsbo
30BLEBFGH0bg3Mml, Jowodls Tob OoELS, JOOLEH0BIMs bgs 3MbLE6EHOEELLS,
dobs @gmbolls®. (Martyrdom of Abo 1963, 63.4; Latin translation in Peeters, 1934). In both
cases the adjective oo/Grand can also mean Targe’ referring to Constantinople’s size.
Megalopolis (the Great City) was one of Constantinople’s prestigious Greek titles, alongside
Basileuousa. It is interesting that the 8th-century Georgian text reflects this tradition and uses
the same title.

It is clear that a relevant term corresponding to Basileuousa in Georgian was introduced and
established by these two Athonite hagiographic texts. After these texts, a vivid example of use
of the term Basileuousa in Georgian appears in the colophon on the MS #20: ,,dognodbo dobo
LodgMBMbS 3MbLEbEH0693megl“/“In the Royal City of Constantinople” (Gippert — Outtier -
Kim 2022, 224).

Networking Iviron with Constantinople

The monastery of Iviron was set within a network of translation and literary centers in the
Byzantine Empire. Its connections with Georgian monasteries in Georgia, as well as on the Black
Mountain near Antioch and in Jerusalem, have been well investigated by scholars. Iviron’s Georgian
manuscripts and their colophons® enable us to observe these networks. There are at least three
monasteries in southern Georgia (in present-day Turkey: Oshki, Khakhuli, Otkhta) that were
connected with Iviron.

As for Constantinople, it is well known that members of many Byzantine monasteries were
consistently present in the capital throughout the Middle Ages. Athos was no exception, since
its communities were in frequent contact with the authorities.'® The presence of Athos in the
economic and ecclesiastical affairs of Constantinople was fueled by the monasteries’ relationships
with the imperial family and with the elites (Melvani 224, 3). Iviron was no exception, since its
abbots’ close relationships with the court are mentioned in several sources. For practical reasons,
it would have been very helpful for Iviron’s abbots to have a place to stay in the capital, but we
have no evidence for this. In the 14th century, when it became common for Athonite monasteries
to acquire landholdings in Constantinople, Iviron’s economic situation was critical, and this was
probably the reason why it never acquired a metochion there.

Analyzing two Georgian Athonite texts, it is clear that the monastery of Iviron was closely
connected to Constantinople from its very beginning. This connection was primarily practical.
Abbots of the monastery frequently visited the court, either to meet with high-ranking Byzantine
officials (including the emperor himself) or with members of the Georgian royal and feudal
houses hosted by the court. There is no systematic study of the cultural connections between
Iviron and Constantinople. A main source for such connections is Georgian manuscripts that
were moved from Constantinople to Iviron. The place where they were produced is mentioned as
the monastery of Triantafyllou.

Georgian colophons are a valuable source for studying different aspects of medieval history, literature,
and culture, as they are often extensive texts spanning two, three, or even more pages.

The Great Lavra, Vatopedi and Hilandar acquired landholdings in the capital during the Palaiologan
period (Melvani 2024, 44-48).
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Theophilos Hieromonk: a link between Iviron and Constantinople

The first manuscript which should be mentioned in this regard is the Iviron MS #20 dated to
1081 (Gippert — Outtier — Kim 2022, 208-229). According to its colophon, it was created in
Constantinople by Theophilos the Hieromonk, and it is his autograph. It contains the readings
for September from the collection of Symeon Metaphrastis. In addition, there is a colophon,
an extensive prologue, and many notes made by Theophilos himself. Their content is diverse:
when he started to translate, who motivated him to translate, who financed the manuscript,
biographical data, prayers, poems, etc. For Byzantine studies in general, the most important part
is the prologue, where the author refers to the work of Symeon Metaphrastis and explains why
Theophilos translated those hagiographic texts into Georgian, providing important information
about this significant literary movement in Byzantium at the end of the 10th century.

In the colophon, besides Theophilos, the translator, two more Georgians are mentioned; they
lived in the monastery of Triantafyllou and participated in producing the manuscript under
consideration. They were Sabba, who produced the cover, and Khristodule, who decorated it
(Chkhikvadze 2018, 201; Kartul khelnatserta aghtseriloba 1986, 63; Gippert — Outtier - Kim
2022, 225). Both were hieromonks, like Theophilos (Menabde 1980, 249). The manuscript under
consideration contains 25 Lives of Saints for September, corresponding to its original Greek
(details in Hogel 2002, 114).

In one of the prayers written by Theophilos and included in the manuscript, there is a reference
with gratitude to the Georgian King George II (1072 - 1089). Theophilos prays that God grant
him strength and a long life (Kartul khelnatserta aghtseriloba 1986, 71; Gippert - Outtier — Kim
2022, 224). The same king is also mentioned in a poem included in the manuscript. George II was
the brother of Maria, a Byzantine empress twice over. In one note of the same manuscript (#20),
there is a reference to Maria herself. According to it, she paid the expenses of the manuscript
(Kartul khelnatserta aghtseriloba 1986, 65; Gippert — Outtier - Kim 2022, 221).

Theophilos the Hieromonk (in Georgian ®gmgowg boy3gbdmbsbmbo/ Khutses-monazoni =
priest-monk), a Georgian scholar who lived in the 11th century in Constantinople, is completely
unknown outside Georgia. Information about his biography is extremely scarce, and the main
sources are his colophons. There are four such manuscripts that contain some details of his life,
three of which are preserved at Iviron: 1. MS #20 (mentioned above), MS #29 (11th c., Exegesis of
the Old Testament, Book of Genesis, by John Chrysostom, (Gippert - Outtier - Kim 2022, 281-
293) and MSS #36-37 (11th c. Metaphrastic Lives of November (Kartul khelnatserta aghtseriloba
1986, 99-103; Gippert - Outtier - Kim 2022, 355-362); The fourth manuscript is kept at the
K. Kekelidze Center of MSS in Tbilisi (Collection A, #1105).

In the colophon of the MS #29 Theophilos refers to George the Athonite as his spiritual father,
“who reared me” (Gippert — Outtier - Kim 2022, 290). Theophilos mentions himself as a “poor,
weak, foreigner and orphan”. He expresses great gratitude to the parents of George, Mariam and
Jacob (Gippert - Outtier — Kim 2022, 223). In Georgian scholarship, there is an opinion that since
Theophilos was an orphan (mainly based on this information), George’s parents raised him and
later entrusted him to their son. As mentioned, George the Athonite studied in Constantinople for
12 years, from 1022 to 1034. In 1034 he returned to Georgia, and probably George and Theophilos
met each other that year (Metreveli 1996, 228). George was likely the person who brought
Theophilos to Constantinople, oversaw his education, and remained the living link between
Theophilos and the monastery of Iviron. This is all that is known about him.

All three MSS (#20, #29 and #36-37) kept in Iviron contain Theophilos’ translations and all
of them are his autographs. These MSS have never been rewritten; they were created especially
for Iviron (Makharashvili 2002, 84). It should be emphasized that, wanting to do something
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special for Iviron, Theophilos translates exclusively Metaphrastic Lives. This extremely interesting
literary movement was probably much popular in Constantinople than on the Holy Mountain,
and he wanted to keep his compatriot Georgians up to date. Theophilos’ Prologue to the
September’s Metaphrastic Lives is a very important source on Symeon Metaphrastis’ work and
method. He notes that in Byzantium those 12 volumes by Symeon were read and respected like the
Holy Gospel (Kartul khelnatserta aghtseriloba 1986, 75-76). In the same text, he wonders: if those
12 volumes were so important, why did Efthymios and George the Athonites not translate them?
The formulation of this question reveals that Theophilos regarded Efthymios and his spiritual
father George as the greatest Georgian translators from Greek. He himself provides an answer:
when a man suffers from hunger and has no bread to eat, he cannot look for luxury food. Similarly,
Efthymios and George had to translate texts as essential as the bread is for the everyday diet. This
is why they did not translate many texts from the Metaphrastis collection (Kartul khelnatserta
aghtseriloba 1986, 76). However, it is important to mention that, in fact, both had translated some
Metaphrastic texts, nearly 10 Lives each (Makharashvili 2002, 81). Consequently, we can assume
that Theophilos either did not know about these translations or regarded them as too few to be
mentijoned. From the same prologue, it is evident that Theophilos was well informed about other
Georgians’ translation activity, especially at Iviron. In MS #20, he even inserted a few translations
by Efthymios with relevant notes (Makharashvili 2002, 83).

MS #20 is the only manuscript that mentions the monastery of Triantafyllou as its place of
creation. Although little is known, its name (tptavtd@uAlo), which in Greek means ‘rose, might
indicate a dedication to the Holy Virgin. This is clearly underlined in the colophon, although
it does not specify which feast it was dedicated to: the Annunciation, Dormition, Nativity, or
Entrance. Nothing is known about the location of the monastery of Triantaphyllou. No one has
studied this issue in detail. Even Prof. Levan Menabde, who analyzed all Georgian monasteries
outside Georgia in depth, provides no information about its possible location (Menabde 1980,
249-250).

The monastery of Triantaphyllou could possibly be identified with the Giil (Rose) Mosque in
Istanbul. The Rose, or Giil, Mosque is located on the Golden Horn. Formerly a Byzantine church,
it is regarded by some scholars as the Church of Euphemia, built during the rule of Basil I (867-
886), and later rededicated to St. Theodosia, a local saint martyred during the iconoclast riots.
A later date of construction, between 1000 and 1150, has also been suggested, identifying the
church as Christos Euergetes. The origin of the Turkish name is equally uncertain but is attributed
to a Muslim saint named Giil Baba, the alleged owner of the grave located inside the southern pier.
It is not known whether the church remained in use after 1453 (Gl Mosque, Istanbul, Tiirkiye;
ArchNet internet resource). Thus, there is no direct or indirect evidence to identify any monument
in Istanbul with the monastery of Triantafyllou.

Speaking about the network between these two Georgian monasteries on Athos and in
Constantinople, it is logical to wonder whether Theophilos had visited Iviron. Nothing is known
about this, and there is no hint in the colophons written by Theophilos. However, it can be
suggested that he may have stayed there for a while during George the Athonite’s abbacy at Iviron
(1044-1056), as George was Theophilos’ spiritual father.

Conclusions

To sum up, the information provided in this paper illustrates the connection between Iviron and
Constantinople generally, as well as the scholarly link between two Georgian monasteries: one
in the Byzantine capital and one in its most important monastic center, Mount Athos. The main
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sources for this topic are two Georgian hagiographic texts written at Iviron and the colophon of
the MS #20.

The hagiographic Lives analyzed in the article are the richest in terms of references to
Constantinople. They make it clear that the capital’s title Basileuousa in Georgian was introduced
and established by these texts.

The colophon of MS #20 indicates that it was produced in Constantinople to be offered
to the monastery of Iviron. The translator of the Lives included in this manuscript, and the
author of the colophon, is Theophilos the Hieromonk, the most important scholar living in this
Constantinopolitan Georgian monastery. Biographical data about him is extremely scarce, and
there are only a few studies about this important figure. The only sources are the colophons he
wrote for his manuscripts. However, we do know that he lived in the 11th century and was well
acquainted with Efthymios” work. At present, Theophilos and his translation methods are still
under investigation. In fact, he has never been compared with Efthymios or Ephrem Mtsire, who
are, on the contrary, widely studied. The above-mentioned colophons and their analysis enable
a first attempt to understand the literary relationships between the two Georgian monastic
communities within the Byzantine Empire. One of them was situated in the capital, and the other
was slightly farther away, on the Holy Mountain. It is interesting that, in monastic terms, the
latter was the center of monastic activity. It is also important to underline that Theophilos’ living
connection to Iviron was his spiritual father, George the Athonite, who by 1081 had already passed
away. Nevertheless, Theophilos maintained his contacts with Iviron.
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Abstract: KURAK, Jakub. Emeric, the King’s Son, as Duke of the Rus’ (Part One). The first
part of the study focuses on the confirmation of Emeric’s title and its securing of sources
in the first half of the 11th century. Afterwards, the author focuses on the thematic analysis
of the historiographical theses, aiming at their origin, orientation and comprehensive
understanding. Up to this point, numerous historical interpretations have emerged, which
determine how Emeric’s specific title should be interpreted. The perspectives of Slovak
historiography on this specific topic have long been absent from the works of historians.
Precisely because of that, it is extremely important to summarize and re-interpret the main
directions emanating from the 19th and 20th centuries. The author of the study therefore
deliberately focuses on a thematic, rather than chronological, explanation of the various
opinions and deductions concerning ,the royal son Heinricus” The first part of the study
attempts to respond interdisciplinarily to the selected views and to point out possible
directions for future research. The topic of Emeric’s specific title is far from finished, which
once again provides space for discussion of this complex but still ,,mysterious topic” of the
young prince and his title dux Ruizorum.

Keywords: Kingdom of Hungary, Arpddians, prince, duke, Emeric, historiography,
interpretation, ducatus

Introduction

There are several important figures in the early-Arpad era who remain shrouded in mystery to
this day. Among the known sources that describe the circle of the Arpad family, we can point to
the figure of Prince (krdlovic, herceg) Emeric. In his case, a greater number of both younger and
older written sources have survived to the present day, yet their content and interpretation remain
extremely diverse. Prince Emeric, who probably died at the age of 24 (11031), is still perceived by
historians as a ,,controversial” figure of the early Arpadian family - not in a negative sense, however.
Very little is known about his life, due to the absence of more descriptive or complex information
preserved in written sources. Nevertheless, certain parallels appear in some cases that might help
us better understand this early royal figure. The main point of interpreting Emeric’s source entries
should therefore lie in a basic understanding of the purpose for which the source was compiled
by the medieval scribe.'

Apart from a deeper analysis of the written sources, regarding the issue of Emeric’s life, one
can point to a large number of contrasting works, which differ from each other on multiple levels.
Eventually, in the field of written sources, it is now possible to rely on a greater number of (digitised)
source editions, which are in many cases supplemented with into foreign languages. In the past
centuries, the lack of digitisation often caused a split in historical opinions, due to the smaller
number of sources historians could work with. This issue has also manifested itself in the case of

1

Mainly in early Middle Ages, not in preserved descriptions of the High and Late Middle Ages.
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the interpretation of Emeric’s life, and by the early 21st century this problem represented a fairly
broad thematic split. In the historical schools of Slovakia (Czechoslovakia), Poland, Hungary,
Ukraine, and Russia (formerly the USSR), this aspect manifested itself in erroneous and unsound
deductions that were adopted by several generations of historians (Miskov 2018, 34). Therefore,
when researching Emeric’s life, it is necessary to start afresh and precisely distinguish past
(outdated) historiographical theses, from the direct information provided by the sources. These
facts can be traced in selected examples of the past centuries (19th and 20th), when a large number
of speculative theses emerged that went beyond the scope of source references (Voloshchuk 2014,
77). The purpose of this study will therefore be to critically evaluate the existing knowledge and
update it from a contemporary perspective.

In the introduction, it is possible to point out selected source references that differ from each
other both chronologically and in content. One of the first written sources that describe the figure
of the king’s son, can generally be categorized as imperial records. Among the (chronologically)
earliest sources, one can point to the Annales of Altahenses (Annales Altahenses 1890), which
were originally written continuously during the 11th century.? These Annals preserve information
about the death of the young prince (incorrectly) dated to the year 1033. The first mention of
Emeric is thus, paradoxically, an indication of his death.’* The source passage of the annals here
reads: ,,But soon afterwards died the son of Stephen, king of Hungary, who was called Emeric and
[subsequently] was canonized”™ Like the Annales Altahenses, all other chronicle sources of the
Holy Roman Empire (under Ottonian and Salian dynasties) describe Prince Emeric only more
generically, using the title prince or duke (dux). The only exceptions are the contemporary
Hildesheim Annals® and the High Medieval Hungarian-Polish Chronicle, from which the scribe
of the Hildesheim Annals definitely derived (Uhorsko-polska kronika 2009, 96, 164). The single
11th-century source therefore describes Emeric in a particularly unusual way. In the Hildesheim
chronicle, the death of prince Emeric is mentioned under the year 1031. There is a passage that
reads: ,,And Emeric, son of King Stephen, prince-duke of Ruiz, was torn to pieces by a wild boar on
a hunt, [whereby] he perished a miserable death”® At first glance, this reference could easily be
mistakenly attributed to someone from a Piast or Rurik dynasty. Why did the scribe choose to
assign this rank to an Arpadian? In the search for similar name designations (ethnonyms that
would apply to, or would equally date from, the 11th century), several sources can be pointed out.

> See: GAdM (https://www.geschichtsquellen.de/werk/177/).

> In the Altahenses Chronicles is an indication under the year 1033, of how Emeric was canonized shortly
after his death: ,[...] qui dictus fuerat Heinricus et est canonizatus.“ (Annales Altahenses 1890, 19).
This information may indirectly suggest to the reader that this is an updated source entry, which should
be dated at least to 1083. In that year, Emeric was canonized during the reign of King Ladislaus.

4+ Annales Altahenses 1890, 19.

The writing of this source also began as early as the end of the 10th century and continued concurrently

until the first half of the 12th century. The chronicles are preserved in a 12th century description (from

the year 1137). However, it is not known how many scribes were continuously involved in compiling this

source. See: GAdM (https://www.geschichtsquellen.de/werk/294/).

»Et Heinricus, Stephani regis filius, dux Ruizoru(m), in venatione ab apro discissus, periit flebiliter mortuus“

(Annales Hildesheimenses 2014, 386). A similar chronicler’s account, without reference to an unfortunate

death, can be found in the texts of Gallus Anonymus. In the second book, Chapter XI (BOLESLAUS PUER

INTERFECIT APRUM), a similar event occurs, in which the young Boleslaus killed a boar while hunting.

Therefore, this activity must have been particularly popular in times outside military interventions,

when young princes and kings practised their hunting skills (Gallus Anonymus 2009, 70). According to

contemporary medieval (and older antique) artistic depictions, it is known that this hunting had to take

place in physical proximity using a spear. Due to the thick skin of the wild boar, this animal could not be

hunted with a bow. By this reasoning, Emeric’s unfortunate injury could be explained.
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Forms of the same designation with the initial form Ruiz-, can be found in the Imperial mentions
of Bruno of Querfurt (Epistola Brunonis ad Heinricum regem). This description was diplomatically
addressed to Emperor Henry II, while this report also informed the emperor about the state of
the Empire-Piast relations, up to the time of Boleslaw the Brave.” In the source of Bruno’s text,
the following passage appears: ,,Surely the days and months of the whole year are now over, since
which we have sat long in vain, dismissed the Hungarians, and set out on our journey to the cruellest
of all heathens, the Pechenegs. The senior Ruzorum?® [Vladimir the Great], in kingdom and riches,
detained me [in captivity] against my will for a month, as if he wished to destroy me of his own
accord, [...]”° A second reference dating to the first half of the 11th century can be found in the
mentioned Annales Altahenses. Under the year 1043, the source contains a passage describing the
envoys of Jaroslav the Wise. Here the source states: ,, The envoys from Ruzia brought equally large
gifts, but most of the recipients left. The prince of Bulanici (Polonici) with his gifts was rejected by
the envoys and did not deserve the presence of the emperor. They deserved [the rejection] because
[Casimir] refused to appear [in person] according to his orders’'® In a series of similar forms,
one can also point to the related form Ruszorum regem, which is preserved in several passages
of Thietmar’s Chronicle."" This form, however, does not strictly correspond to the basic form of
the ethnonym Ruiz- (pl. ruizi, ruizorum), but to the form Rusz- (pl. ruszi, ruszorum). In this
designation form, the grapheme i- has been replaced by the grapheme s- (from Ruiz- to Rusz-).
Thus, according to the above selected references, it is easy to verify the form of the dux Ruizorum
notation, which indeed dates to the first half of the 11th century. Emeric’s mention therefore refers
directly to the Rurikid characters ,,Ruiz(i),” which can be interpreted in various ways.

In the course of reconstructing the prince’s title, one can point to a larger number of
historiographical works, that can be categorized and divided either chronologically or thematically.
For the purpose of summarizing the perspective of Slovak (formerly Austro-Hungarian and
Czechoslovak) academics,'> we can only briefly point to selected works by F. V. Sasinek (1869, 14,
20), whose views at that time were strongly influenced by the Polish environment (MPH 1864).
This thematic inclination towards Polish academics was most evident during the 19th and early
20th centuries. From the 19th century to the present day, works (texts and studies) on this topic
include, for example, those by Jond$ Zaborsky (2012, 163), Vaclav Chaloupecky (1923, 40-42),
and from the archaeological field the works of Lubor Niederle (1922, 23-31), later on Frantisek
Hrusovsky (1939, 68-69), Daniel Rapant (1974, 47-74) and his follower Ondrej Halaga (1947,
58), Ferdinand Uli¢ny (1995, 197), Martin Homza (Uhorsko-polskd kronika 2009, 89), Stanislav
Konecny (2015, 44), and Jan Steinhiibel (2016, 386-387). Among the defining works, we should
particularly highlight the analyses of Daniel Rapant, who significantly shaped the opinion of
Slovak academics.

7 See: GAdM (https://geschichtsquellen.de/werk/716).

On the designation Senior(em) Ruzorum, see also Gyorffy’s selection from Bruno’s charter, in which the
designation appears three times (DHA 1992, 45-46; Wood 2014, 36-37).

»Certe dies et menses iam complevit integer annus, quod ubi diu frustra sedimus, Ungros dimisimus, et ad
omnium paganorum crudelissimos, Pezenegos, viam arripuimus. Senior Ruzorum, magnus regno et divitiis,
unum mensem retinuit me, et retinens contra voluntatem, quasi qui sponte me perdere voluissem, sategit
mecum ne ad tam inrationabilem gentem ambularem, [...]“ (MPH 1864, 224).

»Legati quoque Ruzonum magna dona tulerunt, sed maiora recipientes abierunt. Bulanici ducis nuncii cum
muneribus suis reiecti nec praesentiam caesaris aut affatum meruerunt, quia ipse, iuxta quod iussus erat,
noluerat venire* (Annales Altahenses 1890, 32).

1 Especially the chapters of the seventh book (MPH 1864, 309).

Together with the exception of Czech academics, who worked in the territory of Slovakia (Czechoslovakia).
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From the selected works of Hungarian historiography, which are more firmly established
in historiographical views (in contrast to Slovak and partly Czech scholarship),”* we can
summarily point to three great scholars who defined the basic interpretations of Emeric’s title
(dux Ruizorum). These are Gyorgy Gyorfly (2003, 447-449), Gyula Krist6 (1980, 57-66), and, in
part, Gyula Moravcsik (1970, 111-126), who mainly dealt with hagiographical motifs concerning
Emeric’s life. Cséte Katona (2017, 23-60), together with Daniel Bagi (2020, 129-131), who partially
summarized the conclusions of Hungarian scholars, represent the most recent contributions on
this topic. The work of C. Katona, however, was primarily devoted to the possible occurrence of
Varangian-Viking elites in early kingdom of Hungary, and thus also treated Emeric only briefly.
Among the selected works of Ukrainian academics, one can highlight the summarizing work
of Ivan Miskov (2018, 24-40), and, more marginally, Yuri Dyba (2010, 50-51) and Myroslav
Voloshchuk (2021, 49-51). From the perspective of Russian researchers, the works of Alexander
V. Nazarenko deserves particular attention, due to his linguistic analyses (2001, 29).

The current state of research on the analysis of Emeric’s titles can be considered incomplete.
This fact is manifested by the works of historians documented over the last two centuries. Many
historians view this matter very differently. Argumentatively, many opinions can be considered
unstable, or even ungraspable. In general, these groups of viewpoints (regarding what the title
of prince of Ruiz might mean) can be divided into two main groups. The first is the military
interpretation of the title, and the second is the territorial interpretation. However, both orientations
may overlap thematically (Rapant 1974, 47-74). Particularly valuable works, characterized by their
clarity on the subject, together with the summarizing views of the historiographical schools, are
the works of I. Miskov and C. Katona.

Territorial interpretation of the title

In general, it can be stated that in the territorial (provincial) interpretation, Emeric is classified
as the administrator of the territory (ducatus). This territory, still unspecified, may have been
administered by the young prince according to his father’s (King Stephen’s) will. In historical
works, this territory is generally described as the ,border mark” Deductions about how
Emeric’s territorial title should be interpreted appeared most often in the works of Polish,
Slovak (previously Czechoslovak), Ukrainian, and Russian (Soviet) researchers. Logically, these
considerations were based in the first half of the 20th century and were later influenced by the
existing political situation concerning Subcarpathian Rus. The border of the royal territory,
commonly known as ,,confinium” (Zsoldos 2000, 99-116), was therefore often associated with
the designation of the frontier mark, more specifically ,,marchia Ruthenorum” (Chaloupecky
1923, 40-41; Rapant 1974, 55). This indication of the Ruthenian mark, however, originates from
a different Imperial source, Vita Chuonradi archiepiscopi Salzburgensis, dating to the middle of
the 12th century."* The first to introduce this thesis abroad, at the beginning of the 19th century,

The papers and texts of Slovak historians are presented in this study in the largest numbers, due to the
need for a brief summary, which has been absent in the academic environment so far. However, their
qualitative value is only minimally reflected in the subject matter, except for Rapant’s selected essays.
Nonetheless, his study is characterized by the strong conviction that, in Emeric’s case, there can be no
question of a medieval scribe’s mistaken notation.

The mentioned source contains a reference to the border territory (marchia Ruthenorum), where the
King of Hungary was supposed to be located, during the dynastic struggles with the Rurikid dynasty.
At that time a messenger was sent to the Hungarian kingdom to confirm peace negotiations with the
Holy Roman Empire (Font 2021, 132).
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was Herman I. Bidermann. He laid the basis for the historiographical association of the title dux
Ruizorum with the territorial mention of the Ruthenian mark (Bidermann 1862). On the other
hand, it may be noted that from today’s perspective, there is no direct historical or philological
relationship between the two historical mentions (Nazarenko 2001, 29, 37). Therefore, the record
of this specific mark is separated in time from Emeric’s title by around 90 years." The only common
point of these sources is their imperial origin. Although the views of individual academics were
based on general statements, there is no other contemporary source for Emeric’s title that explains
its nature. This issue was often derived from the general circumstances of the first half of the 11th
century, which were marked by close contacts with the Piast, but especially the Rurikid dynastic
environment (HruSovsky 1939, 68).

From the perspective of the administration of the (border) mark, scholars have theorized
about the affiliation of the frontier territory to the old Kievan Rus’ (Micjuk 1936, 14). In these
interpretations, Emeric functioned as the ,administrator-bearer” of the border region, though
its precise location is debated. An alternative thesis proposed that the Arpddian mark served as
adefensive buffer against the territorial expansion of Rurikid Rus’ (Kone¢ny 2015, 44). The principal
points of disagreement among Soviet historians centered on determining which polity actually
administered the mark (Miskov 2018, 30), with Shusharin’s deductions serving as a representative
example.’® A similar phenomena is evident in 19th century research, particularly among Polish
historians, who generally favoured a territorial-provincial interpretation.”” Finally, attention
should be drawn to the contributions of Henryk Paskiewicz, who approached the subject of the
border mark with pronounced scepticism due to the lack of contemporary evidence. No source
from the 11th century mentions the Ruthenian mark (in his translation, ,, Transcarpathian Rus”)
including the Old East Slavic Chronicles (Paszkiewicz 1955, 74).'®

In evaluating the title dux Ruizorum, historians have often been compelled to rely on secondary
references and analogical evidence, given the absence of contemporary primary sources. In doing
so, they have attempted to provide at least a tentative explanation of Emeric’s title. Scholarly
deductions grounded in the territorial theory were most frequently drawn from a variety of
archaeological, political, and cultural sources, which historians analyzed within the context
of 10th- and 11th-century events. However, the majority of these interpretations remained

5 From a methodological point of view, the retrospective linking of these two records cannot be accepted

by today’s standards. The reason for this association at the time can be traced, as previously noted, to the
contemporary context of the 20th century, when the ethnonyms Rutén and Rusin were associated with
the medieval references Ruizorum, Ruthen(i), Ruthenorum. Thus, throughout the first and second halves
of the 20th century, these interpretations were often developed in connection with the Ruthenian (Rusin)
question. It is therefore unsurprising that such theses appeared most frequently in the works of Soviet
and, to some extent, Polish historians (Miskov 2018, 24-25).

V. Susarin, for example, inclined toward the theory of the origin of the (border) autonomous territory,
presumably formed after the initial reforms during King Stephen’s reign. Jona§ Zaborsky similarly
expressed this idea in 1875: ,,To you (Russians) the principality is left, but I (Stephen I) and my son are
your rulers (knjazi) “ (Zaborsky 2012, 163). A comparable view was shared by Rapant, who referred to
this area as the province of Emeric’s principality (ducatus) and argued that the principality ended after
the intervention of Yaroslav the Wise in 1031 (Rapant 1974, 60).

For the border designation, the term ,,Stowaczyna“ was also created anachronistically, albeit deliberately
(MPH 1864, 513). This artificial name for the frontier mark was applied in the 11th and 12th centuries to
serve as an equivalent of the ,Ruthenian mark”

Nearly all of the works mentioned above reflect a methodologically misleading linking of Emeric’s title
dux Ruizorum with the border territory marchia Ruthenorum. It should be emphasized that, to this day,
there is no single contemporary source that demonstrates any direct connection between these two
records.
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speculative. Today it is a well-known fact that from the second half of the 10th century, several
cultural influences ,,shaped” the north-eastern Carpathian areas. Among these impacts, one can
briefly point out (in addition to the Rurikid influence): the Piast influence (Hudacek 2018, 27-
74; 2019, 53-95; Florek 2019, 281-312) and weaker White Croatian influence, which has been
interpreted from Nestor and the chapters of the De Administrando Imperio (1967, 147). 1t is also
certainly important to highlight the Pfemyslid influence (Sommer - Trestik - Zemlicka 2009, 85-
88), which had a far-reaching range under Boleslaus I and II, extending beyond the Carpathian
Mountains to the areas of the Czerwien trade centres (Woloszyn 2020, 171-200). From the first
third of the 11th century onwards, one can already point to a significant growth in influence under
the reign of Yaroslav the Wise (Lubik 2020, 6-20).

Apart from the deductions described above, research perspectives associated with the
hagiographical direction of Emeric’s theme can be found in 20th-century Polish academic
scholarship. This younger tradition is possibly linked to the Benedictine monastery on Bald
Mountain (Lysa Gora). More specific information regarding the association of Emeric’s tradition
with this place is not known, but it is theorised to have begun during the period of Boleslaus III
Wrymouth (Derwich 1994, 113-129; Derwich 2004, 118-127). According to tradition, St. Stephen
was to enter into an alliance with Mieszko II, which was to be sealed by the marriage of Emeric to
a Piast princess (Gyorffy 2003, 367-368)." At the site of Bald Mountain, the Piast dynasty was to
offer the relic of the Arpadian (Byzantine) Holy Double Cross (Moravcsik 1947, 142).

It is almost fascinating how specifically focused and interpretive the theses from the Polish,
Czechoslovak, and Soviet scholarly environment were regarding the border areas.” These
considerations, however, did not influence Hungarian historians, who were oriented instead
toward the western, even Danubian, areas.

Hungarian academics have interpreted this question in terms of securing the Arpad borders
in the west. One of the more established (albeit combined) deductions was presented by G. Kristo.
In contrast to Gyorffy’s military interpretation, Kristé often offered opposing views. Although
many aspects of Kristds interpretation are now outdated, his methodological combination
of archaeological materials with complex linguistic research (particularly in toponymy), was
exceptionally advanced for its time. His research thematically combined the perspective of
both territorial and military interpretations. Krist6 relied strongly on the linguistic analyses of
Kniezsa and Modr, which were especially popular at the time (Kniezsa 1938, 425; Mo6r 1936,
259). His research focused on place names of selected locations (as Rusovce, Oroszi, Kisoroszi),
which he later associated with the Rurikid settlements.! These small areas were considered to
guard and secure the Arpadian border of the western parts of the Kingdom (Krist 1980, 64).2

¥ In Gyorfly’s understanding, it was the first trace of a Byzantine reliquary (the two-armed cross of the
Arpédians), which could be connected to Emeric’s tradition. The reliquary was originally supposed to
have been in the possession of St. Stephen. In this way, the toponymic tradition in the Piast location may
have referred to ,,swigtokrzysky?” The hagiographical mention of Dlugosz describes prince Emeric, who
was on a hunting trip in the borderland, where he is said to have discovered the ruins from which the
monastery was later built. However, the whole deduction has a more hagiographical character (Gyorfty
1988).

2 Ttis obvious how they were historically and ideologically oriented toward the northeastern (border) areas
of the Carpathian Mountains and the territory of Subcarpathian Rus.

21 Kristd's dedication to this topic can also be seen in the example of his native village Oroshdza.

2 According to Kristd's theses, the areas around the Little Danube, together with the important river fords
(across the Danube near Rusovce) were strategic intra-dynastic points. According to Henrich Marczali,
the activity of the Rurikid element in the area of the western kingdom was intended to secure the western
borders. After 1024, when Stephen’s brother-in-law Emperor Henry II, died, Hungarian-German
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Nevertheless, it is today impossible to reconstruct the Rurikid-Rus’ settlement, retrospectively,
based on 11th century toponymy, as scholars have attempted to do in the past.?® According to
current scholarship, it can be concluded that in the 11th century, the East Slavic settlements had
a very irregular character across the whole Arpadian landscape (Font 2021, 88-96; Voloshchuk
2021). Only at the turn of the 12th/13th century do more comprehensive sources of this nature
appear (Voloshchuk 2013, 408-413). The theory of Emeric, based on the assumption of Rurikid
settlement,? would find a more stable position only after the later period of Coloman the Learned
(Marek 2006, 227). In making similar conclusions, it would have been more appropriate, again, to
point out the historical record of Annales Altahenses. Under the year 1039, one finds a mention of
a certain Schebis, here designated as ,,marchio”” It is clear that in medieval Hungary, this rank was
specifically related to a frontier function.” In this particular case, it is not so important that the
reference was to a border county officer (comes), but that the Imperial chronicle sources recorded
and recognised these functions in the Arpadian environment. Moreover, this Imperial record
directly indicates that a ,,universal” title such as dux Ruizorum cannot be directly linked to border
patrol duties.

If these branching theses and deductions are summarized, the border mark, or administrative
territory, could be located in two main areas: in the northeast of the Kingdom, or in the west
around the Danube region.” These theories stem from logical deductions that the Kingdom of
Hungary must have already had defined boundaries at the beginning of its formation.

Clearly defined boundaries served not only the population but also the authorities for various
diplomatic purposes (in the case of messengers and dynastic escorts, it had to be specified up
to which point the escort would be accompanied and where the neighbouring dynasty would
assume responsibility). From the beginning of the Kingdom, such demarcated borders could
also aid in managing and controlling tax collection, as well as regulating trade transported from
the border areas along the Danube and Tisza rivers. In another scenario, the representative of
these areas could have guarded, with the assistance of strongholds, the provincial gates near the
Carpathian Mountains (Vargha - Mordovin 2019, 144). A defensive (regional) gyepii system may
have been linked to this pattern (Somogy 1966, 19). However, these deductions are still largely
based on general assumptions regarding inter-cultural (trade) contacts, which were administered
and controlled by various dynasties. In the 11th century, the northwestern to northeastern region

relations became more serious. Then, in 1030, an invasion by the forces of Bfetislav (then an ally of
Conrad IT), emerged, reaching the borders of Esztergom (as described by Kosmas under the year 1030).
It was in connection with this political event that the guarding of the borders could have shifted to the
western side of Hungary, along with securing the trading routes toward Hainburg and Vienna. But even
in this case, Krist6 strongly doubts that Emeric, as an important member of the royal family, guarded
the borders with his ,,druzhina” as required (Kristé 1980, 64). Interestingly, this thesis of securing the
borders against the Bavarians was also supported by G. Labuda. According to his thesis, Emeric may have
been entitled to Bavarian territories through his mother (Labuda 2008, 62; Bagi 2020, 131).
A critique of Kristd's theory has most recently been indirectly presented by Voloshchuk (2013, 408-413).
It is positive to note that the phenomenon of anachronistic ethnicity, which historians have relied upon
until recently, is likely disappearing. Academics addressed similar issues on the topic of ,Viking graves
in Poland” in 2013, later in 2019 (Bogacki — Janowski — Kaczmarek 2019) and most recently in 2024
(Gardela 2025). Their main insight was to emphasize a complex understanding of the relationships of
Scandinavian material culture, which in many ways interacted with and merged into the culture of the
Eastern and Western Slavs.
= ,Schebis marchio Ungarie eodem anno est defunctus” (Steinhitibel 2016, 390; 2021, 405).
% At the beginning of the 11th century, Emeric may have exercised control over a certain territory, which
was likely located either around the northeastern borders of the Carpathians or near the western border
(along the line Esztergom — Gy6r — Mos$on — Sopron?).

23

24
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beyond the Carpathian Mountains represented an important trade route (Bogucki 2016; Brather
2010, 153-154; Ritodk 2020, 166). The main role among the Ptemyslids, Arpads, Piasts, and
Rurikids was played by the Czerwien hillforts, which were located along a vertical line not far
from the Carpathian Mountains (Hudécek 2016, 55-62; Woloszyn 2013, 87).

Conclusion

Using selected examples of territorial interpretation, it was possible to observe how the opinion of
(not only) Slovak historians on this topic had been formed and shaped. Together with the opinions
of foreign academics, these analyses and deductions were broken down and compared in such
a way that readers could understand the gradual emergence and development of these academic
thoughts. Yet, the most frequent interpretations (quantitatively) were focused on the northeastern
regions of the Hungarian kingdom. Particularly defining for the Slovak historiographic school
was the study of D. Rapant, who in an overly uncompromising manner, rejected the view that the
record dux Ruizorum could have been a scribal error. By his words: ,,If we satisfy ourselves with the
judgment, or rather with Pauler’s (un)opinion of 1893, that there has been a misunderstanding, not
rare among medieval chroniclers, or a scribal errot, it seems to us, however, that we are dealing after
all with the historical testimony of an otherwise reliable and fairly well-informed annalist, which, if
properly resolved, could have wider than purely personal significance in relation to prince Emeric”
(Rapant 1974, 53).%

For this reason, there are hardly any theses in the works of Slovak historians that perceive
Emeric’s record as a misrepresentation in medieval writings. Although a territorial interpretation
seems rather unlikely at this stage, according to the means at the disposal of the king’s son (and
in particular the principle of primogeniture), Emeric could have been given some authority over
selected territories in the kingdom. As critically pointed out by D. Bagi, in the case of Emeric,
none of these theories can be conclusively proven, due to the absence of more specific sources
(Bagi 2020, 132-133).

An absolutely fundamental weakness in the case of Emeric is the austerity of his Hildesheim
inscription. Deductions on the subject are countless, differing from one another on multiple
levels, from simplicity to confusing complexity. Despite their contemporary perspectives, all views
must be treated with extreme caution, even those that are no longer methodologically usable. Can
Emeric be identified with confidence as the prince of the Rurikids? Almost certainly not. It is
therefore necessary once again to leave behind historiographical analyses and return to the literal
text of the source. Emeric’s title clearly refers (in person) to Ruizorum, that is, to the ethnonym
Ruiz and not to the territory of the Ruiz marks. It is safe to say that Emeric was indeed the only
known son of a king chosen to sit on the Arpéadian throne. If he did truly bear this title (which
cannot yet be confirmed with certainty), it would have represented a high-ranking title in his case.

»Spokojime sa s tisudkom, lepSie povedané s odsudkom Paulerovym z roku 1893, Ze tu ide o nedorozumenie,
nie zriedkavé vraj u stredovekych kronikdrov, pripadne o pisdrsku chybu. Nam sa viak jednako len vidi,
Ze tu ide predsa len o historické svedectvo inak spolahlivého a dost dobre informovaného annalistu, ktoré
pri sprdvnom rozrieSeni mohlo by mat aj Sirsi ako Cisto osobny vyznam v stvislosti s krdlovicom Imrichom®
(Rapant 1974, 53).
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Abstract: HUNCAGA OP, Gabriel-Peter. Dominicans from the Province of Hungaria in the
Service of the Kingdom of Hungary in the 13th Century. The Dominicans played a significant
role in Hungary in the first half of the 13th century, which was reflected in their diverse
activities. Some of them can be considered as activities in the service of the Kingdom of
Hungary. One of them could be the missionary and Christianization expeditions aimed at
locating the homeland of the ancient Hungarians (Hungaria Magna) and converting them
to the Catholic faith. Another area was working among the pagan Kumans. However, all
indications are that both the papal curia and the Hungarian crown were jointly involved in
this engagement. A similar scenario took the work of the Order of Preachers in the schismatic
and heretical environment of Bosnia. Here the Dominicans, at the instigation of the papal
curia and with the support of the court as well as the Hungarian church hierarchy, found
themselves in the position of bishops (John of Wildeshausen and Ponsa). The last activity
performed by members of the Order of Preachers that meets the given characteristics was
the negotium crucis. All these activities, except for the initial expeditions to the mythical
homeland of the ancient Hungarians, should therefore be considered in conjunction with the
requirements of the papal curia, the ruling dynasty, the regional church authorities, and the
possibilities available to the Order in the territory of Hungary at the time. The question then
becomes which “mandate” was of higher value. The interests of the papal curia, the court, and
the local church hierarchy were in many ways overlapping. Therefore, even if individuals or
groups of Dominicans were involved in some of these, they served several at the same time.

Keywords: Dominicans, Kingdom of Hungary, Service to the Crown, Religious Life, Middle
Ages

Uvod

Uhorsko preslo pod vedenim Arpadovcov pomerne rychlo od pohanstva ku klasickému stredo-
vekému krestanskému §tétu, ¢oho vysledkom boli urcité aktivity nabozenskych institucii, ktoré by
sa dali vyhodnotit aj ako ich podiel na budovani infrastruktiry monarchie podla predstdv kon-
krétnych panovnikov. V 13. storo¢i sa to tykalo, samozrejme, aj novo zalozenych mendikantov,

! This study was produced as part of the research project VEGA 1/0305/25 Duobus dominis servire —
Clergy in the Structures of Secular Power and Administration of the Late Medieval Kingdom of Hungary.
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predovsetkym dominikdnov a frantiskanov.* Obidve rehole zohravali signifikantna rolu aj na pa-
novnickom dvore (Berend — Urbanczyk — Wiszewski 2013, 360), ¢o sa nezaobislo bez angazo-
vanosti ich ¢lenskej zdkladne na aktivitach, ktoré by sme mohli oznacit ako ¢innost v sluzbach
Uhorského kralovstva, respektive panovnika. V tejto suvislosti sa vynaraju badatelské otazky
o tom, ktoré aktivity by zniesli takéto kritérid a do akej miery sa samotni aktéri povazovali za ich
vedomych uskutocnovatelov v danych intenciach.

Myslime si, ze pokial ide o dominikanov, mohli by byt takymi aktivitami kristianiza¢na mi-
sia k starym Madarom, ich posobenie na periférii latinského krestanstva v ramci Uhorska a jeho
naraznikovych z6n v Bosne a pripadne aj participovanie na ohlasovani casti na krizovych vypra-
vach, zname ako negotium Terrae Sanctae, negotium crusic ¢i sermo de cruce (Huncaga 2015, 19-
21). V pripade reholnikov je taktiez na mieste otazka, ¢i sa ich pdsobenie v 13. storo¢i moze posu-
dzovat ako ¢innost jednotlivca (pripadne jednotlivcov), hoci aj v ramci individualneho poverenia,
napr. pri ustanoveni za biskupa, alebo sa d4 vnimat len ako instituciondlna angaZovanost v ramci
danej provincie (konventu), ktord aj tak plni urcité tlohy definované generdlnou kapitulou celej
rehole, pripadne provincialnou kapitulou provincie. Siroké spektrum posobnosti dominikanov
v Uhorsku nemozno chapat ani ako sluzbu typu servientes regis (hradni pani, sluZobnici panov-
nika, spomedzi ktorych sa regrutovala nobilita), kedZe tato bola spojend s osobitnym spolocen-
skym a pravnym postavenim podriadenosti panovnikovi (Fligedi - Bak 1998, 3-18). Dominikdni
a mendikanti do tejto kategorie nespadali, lebo boli sticastou nabozenskej skupiny, na ktort sa uz
vztahoval osobitny status religiosus (Huncaga 2013, 141).

Cielene definovant sluzbu panovnikovi mohol v ramci stredovekého videnia sveta konat len
prislugnik jedného z dvoch slobodnych stavov, teda bud prelat — klerik, mnich, reholnik alebo
vodca - svetsky vlddca, prislusnik nobility (Bloch 2004, 183). Jeden modlitbou, druhy zbranou
(Minichovd 2013, 107). V ramci bipoldrnej klasifikacie dobovych spolocenskych elit (laboratores
neboli ich sucastou)’ reprezentovali regnum a sacerdotium. I8lo o dva spolupracujice urady ¢i
stavy (uterque potestas, uterque ordo), ktoré ovladali spolocnost. Prvi z nich, svetski vladcovia,
mali v rukdch moc - potestas a druhi disponovali duchovnou autoritou - auctoritas (Iogna-Prat
2002, 600). Z takto binarne rozdeleného sveta vzigli ti, ktori by v oblasti sluzby korune prichadzali
do avahy. Pokial ide o reprezentantov sacerdotium treba povedat, ze sa mohli ocitat raz v sluzbe
tych, ktorych riadil papez (biskup, opat, provincial, prior), inokedy v sluzbe tych, ktorych riadil
panovnik a jeho dvor. V pripade zhody zaujmov sa neda vylucit ani sii¢asna sluzba obidvom tra-
dom. Uprednostnenie jednej sluzby pred druhou tak mohlo byt otdzkou konkrétnej kolektivnej
stratégie institacie, z radov ktorej individuum ¢i skupina v sluzbe pochddzali. Z toho vyplyva
otazka, aké by mohli byt o¢akavania pri vykone jednotlivych sluzobnych tloh. Délezitt funkciu
v tom urdite zohravala skuto¢nost, ¢i ilo o sluzbu kolektivnu (napr. celd komunita, diecéza, pro-
vincia a pod.) alebo len individudlnu. Od 13. storo¢ia zacina byt ¢lovek chapany ako individuum

Prvi frantiskani prenikali do Uhorska od roku 1229 na vyzvu nemeckého provinciala Jana Carpina a stali
sa tak v poradi druhou Zobravou reholou, ktora sa na jeho tizemi usadila. Ich prvé klastory vznikali
v rokoch 1228 - 1229 a o samostatnej kustodii (custodia) sa prvykrat hovori v roku 1233. Prvy znamy
provincial bol Jan z Franctzska (Johannes de Francia). Kralovska rodina vyjadrila svoju doveru k men-
$im bratom tym, Ze si vybrala ich kldstor v Ostrihome za miesto uloZenia telesnych pozostatkov dynastie.
V absolutnych ¢islach predstihli v Uhorsku frantiskani dominikdnov v pocte ¢lenov, ako aj v pocte klas-
torov, ktorych bolo v roku 1282 uz 54 (Csepregi — Klaniczay — Peterfi 2018, 7; Karacsonyi 1923, 13-16;
Romhanyi 2000, 152-153; Hunc¢aga — Hutka 2022, 153-154; Berend 2001, 277, pozn. 59).

V $irSom slova zmysle bol v sluzbe $tatu a panovnika aj prislusnik tejto najnizsie postavenej tripartit-
nej schémy rozdelenia spolo¢nosti. Napriklad rolnici (agricolae, rustici) svojou aktivitou tiez prispie-
vali k fungovaniu stredovekého $tatu, ¢im boli jednym z prvkov stability a hospodarskeho vzostupu.
Nekonali tak ale v zmysle konkrétneho mandatu ¢i osobitného poverenia (Le Goff 2005, 79-83).
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(Le Goff 2002, 96-97), ¢im do celého procesu moznej sluzby vstupuje osobny postoj vykonavatela,
ktory sa mohol, ale aj nemusel, so syntézou aktivit potrebnych na vykon danej sluzby stotoznit.
Pokial chybal ideovy jednotiaci faktor medzi poverovatelom a vykonavatelom, o¢akavany vysle-
dok sa nemusel dostavit.

Pre mozny uspech nestacilo, Ze dobova socidlna realita vytvarala priestor a zaroven isté hranice
preto, kto a za akych okolnosti smie v sluzbe §tatu ¢i panovnikovi posobit. V ramci stredovekej
hierarchizovanej spolo¢nosti plnila sice funkciu ur¢itého spojiva, ale nie absolatne. Vrcholny stre-
dovek bol v mnohych ohladoch viac dynamicky ako staticky. Prejavovalo sa to aj v tom, ako sa
dokézalo plasticky menit postavenie tych, ktori sa raz mohli ocitnit v panovnickej priazni, inoke-
dy z nej tplne vypadli. Prva moznost zvy$ovala $ance pre podiel na vykone tloh v sluzbach $tatu,
druha, naopak, znamenala faktické vylacenie z tychto lukrativnych ¢innosti. Skasenost s takouto
zmenou postavenia mali aj bratia z Rehole kazatelov, ktori sa pomerne rychlo a uspe$ne udo-
macnili v prostredi panovnickeho dvora (Fligedi 1970, 970). Av$ak niekolko rokov po generalnej
kapitule rehole v Budine v roku 1254, na ktorej princezna Margita zlozila do ruk cerstvo zvolené-
ho magistra rehole Humberta z Romans jednoduché (doc¢asné) reholné sluby (Tugwell 1982, 31;
Stefaniak 2019, 135),* sa situacia zmenila. Princeznd odmietla otcovu snahu o jej politicky sobas
s ¢eskym panovnikom Premyslom Otakarom II. a pred nantGtenym manzelstvom dala prednost
zasvitenému zivotu v dominikanskom kléstore (Berend 2001, 277; Csepregi — Klaniczay - Peterfi
2018, 10). Uhorski dominikani, ktorych minimaélne ¢ast ¢lenskej zakladne bola dovtedy vo viace-
rych ohladoch v sluzbe panovnika, uréité panovnikove postoje neprijali za svoje a odmietli sluzit
jeho zaujmom, ¢im sa ocitli v nemilosti.”

V pripade dominikanov v Uhorsku v 13. storo¢i vidime urcita decentralizaciu vykonu niekto-
rych ¢innosti, ktoré v ich pripade mézeme vyhodnotit ako sluzbu panovnikovi a $tatu. Na jed-
nej strane bol vznik entity, akou bola Provincia Hungaria Ordinis Praedcatorum riadend z centra
rehole, konkrétne generalnou kapitulou. Fundamentalnou misiou prvej generacie dominikanov
v Uhorsku bolo zriadenie provincie a vybudovanie jej infrastruktiry. Na druhej strane sposob,
akym sa to vSetko v miestnych realiach odohravalo, ukazuje na decentralizaciu tychto procesov.
Prvi bratia kazatelia v Uhorsku postupovali v duchu kompetencii, ktoré im v ramci hierarchického
modelu centralne spravovanej rehole prinalezali. Magister rehole s generalnou kapitulou delegoval
lokdlnemu predstavenému (provincialovi) a priorom pravomoci, ktoré v danych podmienkach
minimalne do Sestdesiatych rokov vykonavali aj v st¢innosti s priaziiou panovnickeho dvora.
To sa prejavilo v niektorych $pecifickych aktivitach, ktorym by bolo mozné pripisat aktivnu parti-
cipaciu na tom, ¢o si v danych zéleZitostiach Zelal panovnicky dvor.

Podla svedectva z kanoniza¢ného procesu ilo zrejme o tzv. jednoduchu (professio temporalis), teda do-
¢asnu, a nie dozivotnu (sldavnostnt) profesiu (professio solemnis). ,,Interrogata, quot annorum erat (tunc)
ipsa Margaretha, respondit: ,Nescio, erat professa, et non consecrata’ Interrogata, quomodo scit, quod
fuerit professa et non consecrata, ut dixit, respondit: ,Quia simul fecimus professionem’“ (Csepregi —
Klaniczay - Peterfi 2018, 274, pozn. 91).

Z pohladu Bela IV. i8lo o sabotovanie jeho predstavy o buducnosti dcéry, z ktorého obvinoval dominika-
nov. Vtedajsi provincidl Marcellus bol duchovny vodca a spovednik Margity a prave na jeho intervenciu
sa mala princezna rozhodnut pre zotrvanie v klastore. Aby sa predislo podobnym incidentom, zorgani-
zoval Marcellus na Margitinu Ziadost v utorok po Slavnosti zoslania Ducha Svitého zloZenie jej dozi-
votnej profesie spojenej so zahalenim do posvitného zavoja v pritomnosti ostrihomského arcibiskupa
a biskupov z Vacu a Nitry (Huncaga 2024, 147-148).
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Kristianiza¢né vypravy a Kumani

Jednou z nich, ako sme uz naznacili, by mohli byt misijno-kristianiza¢né vypravy, ktoré mali
za ciel ndjdenie pravlasti starych Madarov (Hungaria Magna) a ich privedenie ku katolickej viere
(Marsina 2005, 64-65). Zo Sprdvy o prvej ceste dominikdna brata Julidna od brata Richarda o Velkom
Madarsku ndjdenom v case pdpeza Gregora Deviateho vyplyva, Ze na realizdcii prvej vypravy brata
Julidna z rokov 1234 - 1236 bola zaangazovana vladnuca dynastia.® Autor Spravy potvrdzuje, ze
naklady na expediciu dominikanov znasal panovnicky dvor (Cum ducatu et expensis domini Bele
nunc regis Ungarie (Marsina — Marek 2008, 27). Prepojenost na krala naznacuje aj opis navratu
autora spravy naspat do Uhorska, ked poznamendva, ze uhorskému panovnikovi priniesol list,
ktory mu adresoval chan.”

V ramci vyssie uvedeného zapada do aktivit v sluzbach Uhorského kralovstva angazovanie
sa Rehole kazatelov pod hlavickou Uhorskej provincie v budovani cirkevnej infrastruktury v pe-
riférnom prostredi latinského krestanstva. Uhorski panovnici pocas celého trindsteho storocia
experimentovali s roznymi metdédami ochrany vychodnych hranic. Tie boli este pred vpadom
Tatérov ¢asto teréom nomadskych lupeznych nédjazdov, ktoré boli zamerané na kradeze zvierat,
urody a Ginosy zajatcov. Tykalo sa to aj Kumanov, ktorych nebezpecenstvo sa vlddnuca dynastia
pokasila neutralizovat tym, ze k nim vyslala krestanské misie (Berend 2001, 256-257). Za tymto
ucelom povolal Ondrej II. uz v roku 1211 do Sedmohradska Rad nemeckych rytierov (Fejér II1/1
1829, 106-108). Zriadenie tzv. kumanskeho biskupstva aj s kapitulou, ktoré nasledovalo v roku
1218, sa v tejto stvislosti modze javit ako pokus o ich postupnd integraciu do $truktdr uhorského
$tatu (Theiner 1859, 18, ¢. 27; RPR 11957, 492, &. 5598; 515, ¢. 5863 a 5864). Zial, zaangazovanie
Réadu nemeckych rytierov stroskotalo na zhorsujucich sa vztahoch medzi panovnikom, uhorskym
klérom a rytiermi. Aj pod tlakom napitej vnutropolitickej situdcie, série nedorozumeni v komu-
nikdcii medzi rytiermi, dvorom a pépezskou kuriou vratane pokusov o autonémiu a snahy roz-
$irit pozemkové vlastnictvo na tikor kralovského dominia, (Papez Honorius III. odsudil rytierov
za porusenie kralovskych majetkovych prav v listine z 12. juna 1225. Zimmermann 2011, 194-
196) sa ich misia skoncila netispechom a vyhostenim z tizemia Uhorskej koruny v roku 1225
(Hautala 2017, 28, 31-32, 34).

Po tychto udalostiach prebrali pomyselnu $tafetu v kristianizacii Kuménov dominikéni. V ich
pripade nemame k dispozicii poverenie panovnikom, akého sa pred nimi dostalo Radu nemec-
kych rytierov. Vietko ale nasved¢uje tomu, ze na dominikanskom angazmane boli spolo¢ne zain-
teresované papezska kuria aj uhorska koruna.® Prvé pokusy o dominikdnsku misiu ku Kumanom
boli v pramenioch ich vlastnej proveniencie opisané az v druhej polovici patdesiatych rokov 13.
storocia vo Vitae Fratrum.® Najskor ide o mystické videnie anonymného pustovnika, na ktorého

Pokial ide o Julidnovu druht vypravu, hlavnd tulohu v nej zohrévala papezska kuria. Jej Gicastnici sa mali
venovat zberu informécii o Mongoloch, ich vojsku, zriadeni a podobne (Marsina 2005, 66).

7 ,Predictas litteras a duce Sudal (!) mihi datas ad regem Ungarie deportavi“ (Marsina — Marek 2008, 45).
Obrana uzemia Burzenlandu, ktoré sa spajalo s pritomnostou Kumdanov (terra Borza) bola zaloZend
na ochrane oblasti v blizkosti siedmich karpatskych priesmykov, ktort zabezpecovali strazne oddiely
Pecenehov. Podla uhorskej koruny sa pripadna expanzia kralovstva mala uskuto¢nit dobytim zakar-
patskych tzemi, ktoré sa v uhorskych pramenoch nazyvali terminom ,Cumania® Po odchode Radu
nemeckych rytierov je badatelné docasné zniZenie zaujmu péapezskej kurie o tuto uhorsku expanziu.
Napriek absencii podrobnych informacii vSak papezské dokumenty a su¢asné zapadné kroniky oplyvaju
alternativnymi informdaciami o misijnej ¢innosti medzi ko¢ovnikmi, ktoré naznacuju dalsi vyvoj vztahov
medzi Uhorskym kralovstvom a Kumanmi (Hautala 2017, 68-72).

®  Kronikarske dielo vzniklo na podnet Humberta z Romans, ktory v liste z roku 1256 nariadil provincidlom,
aby zozbierali material nielen o sv. Dominikovi, ale aj o ,,pribehoch a skutkoch, ktoré sa udiali v reholi,
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sa obratil isty brat, ktory citil potrebu ist kazat ku Kumanom (podla ¢asti najstar$ej dominikdnskej
tradicie to mal byt sv. Dominik)'® a ktorému mala pomoct rozptylit obavy z tejto misie Panna
Maria (MOPH I 1896, s. 38-39). Druha sprava vo Vitae Fratrum (tzv. Appendix) je uz konkrétnej-
$ia a velmi pravdepodobne sa opiera o realne udalosti, ktorym dominikdni medzi Kumanmi celili.
Jej autor podotyka, Ze Kumdni o Bohu ni¢ nevedeli a Ze bratia k nim §li majic na pamati zelanie
sv. Dominika."! Dominikdnski misionari museli znésat velké tazkosti, pohania ich odmietli a do-
konca dvoch z nich, ktori sa dostali az k Dnepru, miestni neveriaci zabili. Ostatni sa aj napriek
tomuto neuspechu nenechali od ich kazatelskej ¢innosti odradit.'?

Pokial ide o Gspechy kumdnskej misie, dozveddme sa o nich z listu Gregora IX., ktory adresoval
31. jula 1227 ostrihomskému arcibiskupovi a uhorskému primasovi Robertovi. Pontifik sa v iom
odvolava na spravu, ktora papezskej kurii poslal sim arcibiskup a ktora obsahovala informéciu
o tuzbe Bortza (princeps Bort) syna kumanskeho kniezata prijat krst. Z papezovho listu je zrejmé, ze
tato udalost mala byt dosledkom aktivit bratov z Rehole kazatelov, ale kumansky princ, ku ktorému
sa pridalo dal$ich dvetisic muZov, trval na tom, aby sa krstu zacastnila autorita spomedzi uhor-
skych prelatov.”? Gregor IX. situaciu vyuzil na to, aby ostrihomskému arcibiskupovi ako legatovi
in Cumania et Brodnic terra udelil dalsie pravomoci, vratane kazania, vysluhovania sviatosti, budo-
vania kostolov, svitenia kléru a biskupov (RPR I 1957, 690, ¢. 7984; BOP I 1729, 22, ¢. 11; Theiner
1859, 86-87, ¢. 154; Fejér I11/2 1829, 109-111). Do takto rozbehnutého misijného procesu sa zapojil
aj vtedy korunny princ (rex iunior) a sedmohradsky udelny vojvoda Belo, budci kral Belo IV, kto-
rého papez povzbudil, aby toto dielo obratenia podporil aj v buducnosti (RPR I 1957, 703, ¢. 8153;
Theiner 1859, 87, ¢. 154; Fejér I11/2 1829, 151-152). Aktivne zapojenie sa kralovica a neskorsieho
panovnika do celého misijného procesu spravilo z toho podujatia moderovaného péapezskou ku-
riou, spolo¢ny projekt koruny a primasa. Belo mal dokonca v roku 1228 misijné kumanske uzemie
v sprievode ostrihomského arcibiskupa aj osobne navstivit (Hautala 2017, 75).

Zvy$ena intenzita zaujmu o kristianizaciu Kumanov mala za nasledok vymenovanie biskupa
pre kumansku diecézu, do ¢ela ktorej bol podla listiny z 21. marca 1228 na papezsky popud

alebo v spojitosti s nou, skor ako sa na vietko zabudne.“ S podobnou vyzvou prisli aj generalne kapituly
v Mildne v roku 1255 a v Parizi 1256. Z mnozstva materialu, ktory bol nasledne zozbierany, zostavil do-
minikdn Gerard Frachet dielo pod nazvom ,\Vitae fratrum Ordinis Praedicatorum necnon cronica ordinis
ab anno 1203 usque ad 1254 ktoré reholni predstaveni odobrili v roku 1260. Zavere¢na ¢ast obsahuje
informacie o posobeni dominikanov medzi Kumanmi ¢i utrapy sposobené Tatdrmi a heretikmi v Bosne
(Huncaga 2013, 41, pozn. 142; Bériou — Hodel 2019, 391-394).

10 Zakladatel rehole bol podla Jordana Saského v roku 1205 stcastou sprievodu biskupa Diega z Osmy,
ktory horel tiZbou ohlasovat evanjelium prave Kumanom. Z tejto informacie sa zrodila predstava, ze
aj sv. Dominik citil podobné povolanie. ,,Revelavit quoque summo pontifici, sui cordis esse propositum
conversioni Comanorum.“ (MOPH XVT 1935, 34-35). V podobnom duchu vypovedali o sv. Dominikovi
aj svedkovia v jeho kanoniza¢nom procese. ,Et sepe dixerat huic testi: Postquam ordinaverimus
et instruxerimus ordinem nostrum ibimus ad Cumanos, et predicabimus eis fidem Christi, et acquiremus
eos Domino“ (MOPH XVTI 1935, 162).

'V poznamke k danému textu je informacia o tom, Ze ide o zdznam z roku 1259, ktory zostavil isty Peter

alebo Sviperto Bodrogiensi (Poroch vernacule Patak). ,,Qui nullam Dei omnino notitiam habuerunt.

»Deinde memores fratres devocionis beati Dominici de paganorum conversione et precipue Cumanorum®

(MOPH I 1986, 305-306).

»Repulsi sunt a paganis“; ,,Duo ab infidelibus sunt interempti, alii nichilominus in incepto predicacionis

officio constanter permanemant (MOPH I 1896, 306).

»Domine, baptiza me, cum duodecim istis et pater meus veniet ad te ultra silvas in tali loco cum duobus

millibus virorum, qui omnes desiderant de manu tua baptizari“ (Pfeiffer 1913, 178, ¢. 31).
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ostrihomskym arcibiskupom Roébertom ustanoveny dominikan Theodorik." Jeho menovaniu
predchadzala ¢uld komunika¢na aktivita medzi papezskou kuriou a uhorskymi dominikanmi,
ktorych papez v rokoch 1227 a 1228 pobadal, aby Kumanom sluzili omse a aby si tento divoky
narod podmanili slovom Zivota a nie zbraftami.”* V roku 1229 vzal Gregor IX. kumansku diecézu
pod osobitnt papezska ochranu a podriadil ju bezprostredne papezskej karii (Theiner 1859, 90,
¢. 161). Domnievame sa, ze dominikansky podiel na ndbozenskej, a tym padom aj na politickej
integracii Kumanov do uhorského $tatu v podobe ich niekolkoro¢nej tcasti na kristianiza¢nych
aktivitach by sa v danej miere nemohol uskuto¢nit bez podpory panovnickeho dvora.

Bosna a Hercegovina

Podobny scenar malo aj posobenie Rehole kazatelov v prostredi Bosny. Presadzovanie latinské-
ho krestanstva na pomedzi kulttr, jazykov, naboZenstiev a politickych zapasov v miestami tazko
dostupnom teréne ovplyviovali zvonku papezskd kuria a zvnutra teritoridlne mocenské snahy
uhorskej koruny. Aj v tomto pripade boli na celom procese v rdznej intenzite zaangazovana pa-
pezska kuria, panovnicky dvor, uhorska cirkevna hierarchia a dominikdni z provincie Hungaria.
Bosnianska agenda nadobudla na intenzite za papeza Honoria III. a od roku 1225 mala byt latini-
zéacia Bosny v rézii arcibiskupa Kaloce po tom, ako sa tychto tizemi vzdal Ondrej II. (Huncaga 2020,
248-249). Dominikdnska misia v tomto prostredi spada do obdobia, kedy sa kalo¢sky arcibiskup
Uhrin dokonca pokusil o zasah v Bosne.'® Podla Vitae Fratrum bol i¢el dominikdnskej bosnianskej
misie za podpory princa Kolomana jasny (beate memorie rege Colomano eis astante, MOPH 11896,
308), priviest k pravej viere, obrateniu a jednote schizmatikov, ako aj heretikov, ¢o sa pri znasani
mnohych tazkosti aj malo podarit.'” Pramen v$ak vzapézi informuje o vaznych problémoch slubne
rozbehnutej ¢innosti. Autor kroniky piSe o heretikoch, ktori odmietli konverziu, o dvoch znicenych
konventoch (Mohlo by ist 0 Cazmu, Nin ¢i Dubicu. Rabié 2016, 59; Zovkié¢ 2005, 594; Balazs 2001,
81), a dokonca o niekolkych zavrazdenych bratoch.”® Zaujimavostou je, ze tieto nepokoje sa ¢asovo
prelinaju s trefou dekddou 13. storocia, pocas ktorej sa v pozicii biskupov v Bosne objavili prislus-
nici Relohe kazatelov.

»Gregorius episcopus, servus servorum Dei, venerabili fratri nostro archiepiscopo Strigoniensi, apostolice
sedis legato in patribus Cumanorum, salutem & apostolicam benedictionem. Venerabilem fratrem
nostrum Theodericum de ordine fratrum Predicatorum, eruditum in lege domini et vita preclarum,
auctoritate concessa tibi super hoc a sede apostolica in episcopum prefecisti (BOP I 1729, 27, ¢. 24).
»Cum fratribus praedicatoribus messis dominicae operariis in terra praedicta ad te specialiter destinave-
rit ... non armis sed Verbo vitae subegerant gentem truculentam” (BOP I 1729, 22, ¢. 11). V podobnom
duchu sa papez vyjadril aj v liste adresovanom uhorskému provincidlovi 21. marca 1228, v ktorom ho
ziadal o vyslanie bratov na misiu medzi Kumanov: ,,plures pro christo se offerant ex fratribus supradictis®
(BOP 11729, 26, & 23).

Et haereticorum exterminium studiosus procuramus ... his robur perpetuae firmitatis adiicimus.
Eapropter vestris supplicationibus grato concurrentes assensu castrum de Posega cum pretinentiis suis.“
Arcibiskup dokonca dostal k dispozicii hrad Posega ako zakladnu na podnikanie vybojov proti hereti-
kom v Bosne (Fejér I11/2 1829, 100).

sTandem numero fratrum accrescente, missi a fratre Paulo intraverunt terram, que Ferevciensis vocatur,
cuius habitatores schismatici pariter et publici heretici erant. Ubi multis tribulationibus perpessis,
tandem cnvalescentes multos ab heresi ad veram fidem et a schismate ad ecclesiae unitatem converterunt®
(MOPH I 1896, 305).

»Et multi ex iisdem, qui converti nolebant...ubi eciam duos conventus habuimus, quos postea heretici
combusserunt...et aligiu fratres ab hereticis sunt occisi (MOPH I 1896, 308, pozn. 1).
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Prvy z nich bol Jan z Wildeshausenu. Tento poévodne nemecky dominikan a niekdajsi pro-
vincial provincie Hungaria, znamy aj ako Jan Teuténsky (Johannes Teutonicus), sa stal v poradi
druhy znamy dominikan z Uhorskej provincie, ktory sa v Uhorsku posadil na biskupskt katedru.
Hoci svoju biskupska misiu vykonaval velmi kratko (prvykrat je v pramenoch menovany ako
episcopo bosnensi 17. oktobra 1234),” ani po abdikacii z tradu (v liste Gregora IX. panovniko-
vi Belovi IV. z 21. méja 1237 je oznaceny uZz ako niekdajsi biskup Bosny)* nestratil v Uhorsku
svoj vplyv. Doévody jeho abdikdcie nepozname, ale u¢inkovanie dominikdnov v Bosne dlhodobo
sprevadzali tazkosti a odpor miestneho obyvatelstva. Nastupcom Jana z Wildeshausenu v turade
biskupa, a to uz nielen v Bosne, ale aj v Hercegovine, sa podla kuridlneho mandatu z 26. aprila
1238 pre kumanskeho biskupa Teodorika, stal dal$i dominikan z provincie Hungaria Ponsa.*'
Tento sa dokonca z podnetu Gregora IX. z 23. decembra 1238 stal zaroven papezskym apos-
tolskym legatom pre jemu zverené uzemie (Theiner I 1859, 169-170, ¢. 306; RPR I 1957, 905,
¢. 10 693; BOP 1 1729, 104, ¢. 187). V sudinnosti s Ponsovym vykonom uradu biskupa a legata
vyzval papez v auguste nasledujiiceho roka aj uhorského provinciéla, aby do Bosny vyslal bratov
na potieranie herézy (Theiner I 1859, 170, ¢. 307; BOP I 1729, 106, ¢. 193). Nedostatok prostried-
kov a chybajtice funkéné zazemie vyrazne stazovali tamojsie dominikanske pdsobenie, a preto
sa Ponsa obratil na princa Kolomana so Ziadostou o pomoc (Theiner I 1859, 168, ¢. 301; RPR
11957, 905, ¢. 10 688). Zaroven sa Gregor IX. s rovnakou poziadavkou obratil na ostrihomského
arcibiskupa Réberta a jeho sufraganov (BOP VII 1739, 15, ¢. 222; Theiner I 1859, 168, ¢&. 302;
RPR11957, 905, ¢. 10 692). Aj samotni uhorski dominikani mali finan¢ne prispiet na budovanie
katedraly pre ich spolubrata biskupa Ponsu a konvent v Pétkostoli mal este navyse vyslat aj dal-
$ich bratov (Theiner I 1859, 169, ¢. 304-305; BOP I 1729, 107, ¢. 197). S podporou neotalala ani
papezska kuria. Gregor IX. schvalil 7. decembra 1239 dar pre biskupstvo a pre kapitulu, ktora je
v dokumente menovand ako Kapitula sv. Petra (Smiciklas CDCr IV 1906, 94, ¢&. 87).2

»Episcopo bosnensi, contra hereticos Sclavonie predicanti salutem etc... Ut omnibus qui ad tuam
sollempnem predicationem aecesserint, semel in hebdomada decem dies de iniuncta sibi penitentia
valeas relaxare, nec non ut illis qui pro incendiis et iniectione manuum violenta in clericos vel alias
religiosas personas excommunicationis laqueum incurrerunt, contra hereticos in Sclavonie partibus
constitutos pro defensione fidei accedentibus, et ad tempus congruum in tam felice opere moraturis iuxta
formam ecclesie beneicium absolutionis impendas tibi auctoritate presentium concedimus facultatem®

(Theiner I 1859, 129, &. 220).

2 Quondam Bosnensem episcopos® (Theiner I 1859, 156, ¢. 277). Podla Scriptores ordinis obdrzal abdi-
kaénu fakultu v roku 1237 a vratil sa do rehole. ,,Anno MCCXXXVII abdicandi facultatem obtinuerit
& ad ordinem redierit“ (SOP 1719, 112). Stotoziuje sa s tym aj nové vydanie Scriptores (Kaeppeli 1980,
47).

21 Teodorik bol papezom povereny, aby zabezpecil v Bosne vhodného ndstupcu Jana z Wildeshausenu.
Okrem mandatu na vyber a s papezskym stthlasom aj o ustanoveni nového biskupa hovori Gregor IX.
tieZ o roz$ireni teritoria biskupstva o terra Cholim (Hercegovina), o vybudovani diecéznej infrastruktiry
s katedralou, katedralnou kapitulou, prepostom, klérom a cirkevnymi desiatkami. ,,Iniungas ut de terra
Cholim, per eiusdem Regis ministerium a pravitate consimili nutu divine potentie depurata, diligentem
curam in spiritualibus habeat, quousque de illa per Romanam ecclesiam, quod oportunum fuerit, dispo-
netur. Ceterum quod ipse, postquam loco prefuerit necnon instituendi per te Prepositus et Capitulum
future cathedralis ecclesie, ac terre clerus in decimis“ (Theiner I 1859, 162-163, ¢. 289; BOP 11729, 101,
¢ 182).

2 Spravu potvrdil archeologicky vyskum z druhej polovice Styridsiatych rokov 20. storocia. Po strhnuti

mesity z 15. storocia bol odkryty oltar z prvej polovice 13. storocia s poskodenym napisom: [Apost]OLI

PETRI VERB[osnensi] (Sergejevski 1947, 13-50).
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Aj ked sa Ponsa na rozdiel od Jana z Wildeshausenu kratko po prijati biskupského svitenia
vydal do svojej diecézy a zacal tam budovat nevyhnutnt infrastruktaru vratane katedraly, z toho,
¢o sme uviedli, vyplyva, Ze ani jeho u¢inkovaniu sa nevyhli vazne ekonomické a personalne taz-
kosti. Ak sa k tomu pripocita obyvatelstvo nepriatelsky naladené voci latinskému krestanstvu,
neprekvapi, ze Ponsa niekedy na konci roka 1239 alebo zac¢iatkom roka 1240 utiekol do Pakova
v dne$nom Chorvatsku (Balint 2017, 257). Tatarsky vpad z nasledujticeho roka zastavil vojensku
a nabozensku intervenciu uhorskej koruny v Bosne a prave Dakovo sa po tstupe Tatarov sta-
lo rozhodnutim Bela IV. z 20. jula 1244 sidlom diecézy pre Bosnu.** Jeho strategickou vyhodou
bolo, Ze sa nachddzalo v bezprostrednej sfére vplyvu uhorského dvora. Treba povedat, ze domi-
nikanske posobenie v Bosne bolo v 13. storo¢i sprevadzané rozpacitymi vysledkami, ¢o bol jeden
z dovodov, preco bola Rehola kazatelov v tomto prostredi neskor vystriedand mens$imi bratmi
(Balint 2017, 251).

Negotium crucis

Co sa tyka poslednej nami v tejto $tudii sledovanej aktivity dominikanov, ktoré splita predpoklady
pre to, aby mohla byt povazovana za ¢innost v sluzbe monarchii a panovnikovi, je participovanie
na ohlasovani ucasti na krizovych vypravach. Uhorsko podporovalo Latinské cisarstvo kriziakmi
uz pred pontifikitom Gregora IX., ale azZ medzi rokmi 1231 a 1234 urgoval tento pontifik uhorsku
cirkevnu hierarchiu intenzivnejsie, aby presvied¢ala miestnu nobilitu na ucast na krizovych vy-
pravach na podporu cisara regenta (Jan z Brienne) a na obranu Konstantinopolu (Maier 1994, 37).
KedZe nebezpecenstvo novych utokov voci Latinskému cisarstvu kazdym rokom narastalo, nepo-
lavoval papez v agitacii na jeho podporu ani medzi klérom a §lachtou v Uhorsku (Theiner I 1859,
97,¢.171; RPR 11957, 750, ¢. 8739; Avray 1896, 418, ¢. 657 a 1063, ¢. 1957). V decembri roku 1235
sa Gregor IX. obratil dokonca priamo na panovnika Bela IV., aby sa aj on pripojil ku kriziakom
(Theiner I 1859, 140, ¢. 249; RPR1 1957, 855, ¢. 10066; Avray 1907, 217, ¢. 2872). V zlozitej politic-
kej situdcii, v ktorej o vplyv na Balkdne a v Konstantinopole superili uhorsky panovnik, bulharsky
car Ivan II. Asen a nikajsky cisar Jan III. Vatatzes, reagoval Belo IV. na papezovu vyzvu vlazne
(Maier 1994, 38). Preto pépez, usilujuci sa o najdenie politického konsenzu najmé s Ivanom II.
Asenom, v mdji roku 1237 vymenoval dvoch legatov, aby v Uhorsku regrutovali kriziakov (Avray
1907, 660, ¢. 3695; RPR 11957, 880, ¢. 10369; Theiner I 1859, 155-156, ¢. 275-277).

Obidvaja mali skusenosti z posobenia v Uhorsku a tamojsiu nabozensku, ako aj politicku si-
tuaciu dobre poznali. Jeden pdsobil ako biskup v Perugii (Salvius Salvi, Salvio de‘Salvi) a druhy
bol Jan z Wildeshausenu, niekdajsi provincidl dominikanskej provincie Hungaria (Rother 1895,
152-154). Prave druhy menovany mal s touto $pecifickou ¢innostou ako byvaly praedicator crucis
bohaté skusenosti (Hunc¢aga 2020, 244-245). Vzhladom na skuto¢nost, Zze rokovania s Ivanom
II. Asenom neviedli v rokoch 1237 - 1238 k oc¢akdvanym vysledkom a on sa spojil s Janom III.
Vatatzesom, presmeroval Gregor IX. kriziacke vyzvy adresované Belovi IV. prave proti vladco-
vi Bulharska. Preto papezska kuria poverila ohlasovanim krizovych vyprav najskor episkopat
Uhorska (Avray 1907, 875-877, ¢. 4056-4064; RPR I 1957, 890-891, ¢. 10505, 10506 a 10508;

# O existencii katedraly s patrociniom sv. Petra informuje listina Bela IV. ,,In supra Vrhbozna Burdo cum

omnibus suis pertinenciis, ubi ipsa ecclesia cathedralis sancti Petri est fundata“ (Smiciklas CDCr. IV
1906, 239, ¢. 208).

»Proinde ad universorum noticiam harum serie volumus pervenire, quod nos attendentes in Bozna
hereticorum perfidiam admodum invaluisse seu populasse, ita quod pauci invenirentur in partibus illis
vere fidei zelatores vel cultores, quasdam possessiones in comitatu de Vulko Dyacou scilicet et Bleznam,
in subsidium ecclesie Boznensis“ (Smiciklas CDCr IV 1906, 236-240, ¢. 208).

24
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Theiner I 1859, 159-160, ¢. 283) a o nie¢o neskdr aj tamojsich dominikanov a frantiskanov (Avray
1907, 1109, ¢. 4484; RPR 1 1957, 901, ¢&. 10639; Theiner 1 1859, 167, ¢. 299; BF I 1759, 248-249,
¢. 273). Napriek tsiliu zo strany papezskej karie nebolo uhorské odhodlanie ku krizovym vy-
pravam v prospech Latinského cisdrstva dostato¢ne silné na to, aby zohralo rozhodujicu tlohu
(Maier 1994, 38). Este v marci roku 1240 obdrzali uhorski dominikani od Gregora IX. opdtovnu
vyzvu na ohlasovanie krizovych vyprav a regrutovanie kriziakov na podporu Konstantinopolu
a Latinského cisarstva (BOP I 1729, 110, ¢. 200). Vpad Tatdrov z nasledujuceho roka zamedzil
dalsim podobnym aktivitim v rézii dominikanov a na nejaky ¢as uplne prerusil kuridlne pokusy
o zapojenie Uhorska do kriziackych aktivit v prospech Latinského cisdrstva (Maier 1994, 39).

Zaver

Ako sme naznacili v uvode tejto Studie, sluzbu panovnikovi v uzsom slova zmysle mohol vy-
konavat len prislusnik jedného z dvoch slobodnych stavov. V $irsom slova zmysle, bez ohladu
na to, ¢i islo o slobodnych alebo neslobodnych, boli ur¢itym spdsobom v sluzbe panovnika vietci
obyvatelia monarchie. Z podstaty dobového chépania jednotlivca, ako aj prislusnosti k niektorej
spolocenskej vrstve, mali vSetci povinnost byt poslu$ni vo¢i panovnikovi, ¢im sa de facto podie-
Tali na naplnani dynastickych predstdv o sprave a smerovani $tatu. Stredovekd spolo¢nost bola
spolo¢nostou sui generis, ktoru charakterizovali procesy identifikované ako dostredivé - centrali-
zujuce/konvergentné a odstredivé — decentralizujuce/divergentné (Minichova 2013, 103). Na spo-
lo¢nost posobili sucasne s tym, Ze niekedy prevazili jedny, inokedy druhé. V tejto suvislosti je
v pripade latinského krestanstva namieste spomentt este jednu osobitnu spolocensku kategériu,
a tou su Zobravé rehole. Ich exempcie nadobudnuté pocetnymi papezskymi privilégiami z nich
robili $pecifické institacie, na ktoré malo dobové regnum, ako aj sacerdotium obmedzeny dosah
(Huncaga - Hutka 2022, 29-73). Jedinou instanciou, ktora v 13. storoci z pozicie svojej autority
cielene vyuzivala mendikantsky potencidl, a to neraz aj jeho nasmerovanim v prospech konkrétnej
monarchie ¢i lokalnej cirkvi, bolo papezstvo. Rehola kazatelov si toho bola velmi dobre vedoma
a v uvedenych spolocenskych procesoch sa dokdzala flexibilne pohybovat podla toho, ¢o v da-
nom case a priestore najlepsie vyhovovalo predstavam pépezskej kirie a jej vlastnym potrebam.
Dominikanska Provincia Hungaria nebola v tomto smere vynimkou.

Vsetky aktivity, okrem prvych vyprav na najdenie bajnej pravlasti starych Madarov, ktoré sme
spomenuli ako ¢innosti vykonavané v sluzbach Uhorskej koruny, by sa preto mali posudzovat v sa-
¢innosti s poziadavkami papezskej kurie, panovnickej dynastie, regionalnych cirkevnych autorit
a moznosti, akymi rehola na tizemi Uhorska v danom ¢ase disponovala. Otazkou potom zostéva,
ktory ,,poverovaci mandat® mal vys$siu hodnotu. Bol spociatku heroicky, ale v kone¢nom désledku
neuspesny angazman dominikdnov v Bosne z ich strany mysleny vo vd¢sej miere ako sluzba pozia-
davkam pdpezskej kurie, alebo mali vtedajsi dominikani vacsie sympatie k snahe uhorskej koruny
rozsirit politicky vplyv smerom na Balkan, a preto sa na nom podielali? Nanestastie pre historické
badanie sa pri hladani odpovedi na takto nastolené otazky nemdzeme opriet o paralely s dalsim
vyvojom, kedZe kontinuita bola prerusend vpadom Tatdrov.”® Inou vyzvou zostdva, ¢i je moz-
né hovorit o miere stotoznenia sa vykonavatela/vykonavatelov aktivit posudenych ako ¢innost
v sluzbach kralovstva s poziadavkami zadévatelov ako aj s prostriedkami, akymi sa deklarované
ciele mali dosahovat. Do akej miery a akym spdsobom sa jednotlivec (pripadne skupina) na kon-
krétnej sluzbe v prospech papezstva, panovnika ¢i miestnej hierarchie podielal s tymto vedomim?

»  Devastaéné nasledky tatarskeho vpadu mali silny dopad na populaciu Uhorska. V zavislosti od regionu
mobhlo ist o straty v rozmedzi od 15% az do 50% (Berend - Urbanczyk - Wiszewski 2013, 444).
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Od koho mal mandat (ak existuje), ¢o bolo jeho obsahom? Napriklad listiny vydané papezskou
kariou adresované dominikdnom v Uhorsku sa za mandat urcite povazovat mozu. Realizécia po-
ziadaviek, ktoré z nich vyplyvali sa v§ak mozu chapat aj ako sluzba kralovstvu, v zaujme ktorého
ich splnenie taktiez bezpochyby bolo.

Vzhladom na uvedené sme presvedceni, ze aZ na jednu vynimku nemozno menovanym aktivi-
tam prisadit jednozna¢ného a vylu¢ného ,,objednavatela®, v sluzbe ktorého by ich ¢lenovia Rehole
kazatelov v Uhorsku vykonavali. Zaujmy papezskej kurie, dvora a domacej cirkevnej hierarchie
sa v mnohych ohladoch prelinali bez toho, aby sa dalo jednozna¢ne povedat, ktory z nich je do-
minantny. Preto ak aj boli jednotlivci ¢i skupiny dominikdnov na niektorych z nich zaangazova-
ni, slazili sicasne viacerym. Ignorovat nemozno ani fakt, Ze v radoch kléru, najmi toho vyssie
postaveného, zohravali doleziti tlohu cudzinci.®® Preto je mozné uvazovat aj o tom, ze cudzie
prostredie, na ktoré sa kazdy z nich adaptoval inym sposobom, mohlo byt prekazkou splnenia
oc¢akavani v konkrétnej zverenej sluzbe? V takom pripade by biskupskd nomindcia Ponsu, kto-
ry pochadzal z Uhorska, mohla byt povazovana za zamerné zvySenie $anci na lepsie vyhliadky
v Bosne ako v pripade jeho predchodcu Jana z Wildeshausenu, ktory bol v Uhorsku cudzincom.
Po pociato¢nych uspechoch a po tom, ako sa Rehola kazatelov v Uhorsku udomacnila a ziskala
urdity vplyv, nastalo obdobie tpadku ich tamojsieho pdsobenia sposobené tatarskym vpadom ako
aj stratou exkluzivneho postavenia, ¢coho logickym koreldtom bolo prevzatie viacerych ich aktivit
konkurenénymi franti$kanmi (Fiigedi 1970, 972; Marek 2018, 103; Vrankic¢ 2022, 118-124).
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Abstract: PALKO, Jakub. The Diplomatic Intervention of Pope Urban IV in the Dynastic
Conflict between Béla IV and Duke Stephen (1262 - 1264). This study examines the diplomatic
activity of Pope Urban IV during the escalation of the dynastic conflict between King Béla
IV of Hungary and his son Stephen between 1262 and 1264. Drawing on preserved papal
correspondence, it reconstructs the individual interventions made in favour of members of
Bélas faction, most notably Queen Maria Laskarina, Duke Béla of Slavonia, and Duchess
Anna of Macva. The study explores how the Roman Curia sought to legitimize their
political status amid the internal crisis. It further analyses a series of letters addressed to
Prince Stephen and high-ranking members of the Hungarian ecclesiastical hierarchy, aimed
at exerting pressure to reverse Stephen’s actions against his mother and sister. The study
evaluates both the scope and the limitations of this diplomatic strategy, demonstrating that,
despite the Roman Curia’s intense engagement, it ultimately failed to prevent the outbreak of
civil war. It offers new insights into the functioning of papal diplomacy as an active political
instrument in conflicts within medieval royal dynasties.

Keywords: Urban IV, Béla IV, Prince Stephen, papal diplomacy, civil war in Hungary

Uvod

Stidia sa zameriava na analyzu angazovanosti pdpeza Urbana IV. a Rimskej kdrie v dynastickom
konflikte medzi uhorskym kralom Belom IV. a jeho synom Stefanom v rokoch 1262 - 1264. Na z4-
klade kritického rozboru papezskych listov a korespondencie, adresovanej ¢lenom arpadovskej
dynastie a vysokym predstavitelom uhorskej cirkevnej hierarchie, sa usiluje rekonstruovat dip-
lomaticka stratégiu papezstva v ¢ase vyhroteného vnutropolitického napitia v Uhorsku. Cielom
je zhodnotit rozsah, charakter a u¢innost zasahov Rimskej kurie v ramci dynastickej konfron-
tacie, ako aj poukazat na to, ako sa papezskd moc usilovala posobit ako vonkajsi garant stability
vo vnutri Uhorského kréalovstva. Stadia z4rove prina$a nové poznatky o problematike konfliktov
medzi kralom Belom IV. a jeho synom Stefanom v prvej polovici $estdesiatych rokov 13. storocia,
respektive koriguje niektoré doterajsie vyskumy.

' Vyskum bol financovany EU NextGenerationEU prostrednictvom Plénu obnovy a odolnosti SR v rdmci
projektu ¢. 09103-03-V05-00012.
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V polovici 13. storocia sa priestor strednej Eurdpy nachadzal v zlozitej geopolitickej situacii.
Po tom, ¢o v lete 1246 padol v bitke na rieke Litava Fridrich II. Bojovny, posledny rakusky a $ta-
jersky vojvoda z dynastie Babenbergovcov, stredoeurdpski panovnici okamzite zacali vyvijat asilie
o zaujatie uprazdnenych panovnickych stolcov v oboch vojvodstvach (Lechner 1992, 299-307).
Uhorski Arpadovci a ¢eski Premyslovci boli hlavnymi aktérmi tohto viac nez tri dekady trvaja-
ceho konfliktu, ktory dostal v historiografli pomenovanie vojna o babenberské dedicstvo (1246 -
1278). Vysledkom prvej fazy vojny, ukoncenej v aprili 1254 takzvanym budinskym mierom,? bolo
rozdelenie babenberskych dfzav medzi ¢eského a uhorského panovnika. Belo IV. zmluvou ziskal
vi¢sinu Stajerska, Premysl Otakar II. predovsetkym tizemie Rakuska (Mika 2008, 50-52). O nece-
lych Sest rokov neskor sa viak uhorsky kral Belo IV. musel vzdat narokov na Stajerské vojvodstvo,
ked v ramci druhej fazy vojny bolo jeho vojsko porazené pri Kressenbrunne (Klima 2010, 29-40).
Urobil tak na zdklade novej mierovej zmluvy s ¢eskou stranou, uzatvorenej vo Viedni v marci
1261, s ktorou sa ale nestotoznil jeho star$i syn a néslednik Stefan. Prave mlady krélovi¢ porazkou
pri Kressenbrunne a podpisom viedenskej mierovej zmluvy stratil prestizny titul $tajerského vojvo-
du (dux Styriae), ktory nadobudol len v roku 1258. Zahrani¢na politika jeho otca Bela IV. po tychto
udalostiach nadobudla nové smerovanie a z Pfemysla Otakara II. sa stal jeden z najvyznamnejsich
spojencov uhorského krala (Zemlicka 2011, 110-117; Hoensch 1989, 113-120). Hoci Stefan bol
po strate Stajerska opitovne ustanoveny za sedmohradského vojvodu, préve tieto udalosti je po-
trebné povazovat za zaciatok konfliktov s jeho otcom Belom, ktoré nakoniec vyustili do otvorenej
obc¢ianskej vojny v polovici Sestdesiatych rokov 13. storo¢ia (Marsina 1979, 44-45).

Uz na jesen 1262 v Uhorsku vypukol prvy véznejsi konflikt medzi Belom IV. a Stefanom,
ktory bol nakoniec urovnany kompromisnou dohodou uzatvorenou v Bratislave este v tom istom
roku (Zsoldos 2007, 18-22; Bacsatyai 2020, 1 068-1 069). Dohoda Stefanovi formalne zabezpeci-
la pravo pouzivat titul mladsieho uhorského krala (iunior rex), nezavisla vladu nad vychodnou
¢astou Uhorska, vlastnt spravu, opravnenie viest samostatnd donaénu a zahrani¢nu politiku,
ako aj razit vlastné mince. Rovnako ako jeho otec sa zaviazal, ze nebude podnikat ziadne kroky
smerujuce k opitovnému zhor$eniu vztahov s ostatnymi ¢lenmi kréalovskej rodiny. Stefanova
matka, kralovna Mdria Laskarisova, jeho sestra, macvianska vojvodkyna Anna, i mladsi brat,
chorvitsko-slavénsky vojvoda Belo, totiz v dynastickom konflikte dosledne podporovali Bela IV.
(CDH 1V/3, 69-77).

Bezprostredny vyvoj politickej situacie vSak ukdzal, Ze ani jedna strana nemala zdujem plne
re$pektovat dohodnuté rozlozenie sil v ramci Uhorska. Najméd kroky kréla Bela IV. smerova-
li k systematickému posiliiovaniu vplyvu spomenutych ¢lenov jeho rodiny, predovsetkym jeho
mladsieho syna, vtedy uz chorvatsko-slavonskeho vojvodu Bela (Palko 2022, 96-97). Angazovanie
sa Rimskej kdrie, v tom ¢ase reprezentovanej papezom Urbanom IV., doklad4 list krala Bela IV,
v ktorom pépeZa informoval o uzavreti mierovej dohody so synom Stefanom. Dohoda bola uzav-
retd z iniciativy domadcich cirkevnych predstavitelov, najma ostrihomského a kalo¢ského arci-
biskupa, este pred prichodom papezského legata. Papez v§ak nasledne vyslal do Uhorska svojho
legata, ktorému zveril pravomoc dohliadnut na trvalé urovnanie sporu a v pripade jeho porusenia
aj moznost ulozit exkomunikaciu ¢i cirkevny interdikt. Belo IV. vo svojom liste vyslovne deklaruje
ochotu podriadit seba i svoje panstvo tymto trestom, ak by doslo k poruseniu bratislavského mie-
ru (CDAC 111, 34-36, ¢. 27).

V $ir$om kontexte upeviiovania mocenskych pozicii vo vnutri dynastie nadobuda osobity vyz-
nam zésah papeza UrbanaIV.z20.aprila 1262, adresovany ¢eskému kralovi Premyslovi Otakarovi IL
V nom pépez vyhlasil jeho skor$ie manzelstvo s Margitou Babenberskou za neplatné a zaroven

2 Budinsku mierovt zmluvu pozri: SOAT, f. Historica Ttebon, sign. 2.
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udelil di$penz, ktory legitimizoval Pfemyslovo nové manzelstvo s Kunigundou (Kunhutou), vou¢-
kou Bela IV. (Epp. Saec. XIII III, 481-482, ¢. 518). Z pravneho hladiska i$lo o nevyhnutny zasah,
bez ktorého by bolo mozné spochybnit legitimitu manzelstva, a tym aj dynasticka vazbu medzi
Piemyslovcami a Arpadovcami (Zemlicka 2011, 121). Z uhorského pohladu predstavovalo toto
rozhodnutie Rimskej kurie diplomaticky uspech, pretoze legitimizovalo rodinny zvédzok, ktory
sa po zhorSeni vztahov so Stefanom stal jednou z opdr Belovej zahrani¢nopolitickej orientacie.
Zblizenie s Premyslom Otakarom II. po roku 1261, podporené oficidlnym potvrdenim manzel-
ského zvizku s Belovou vnuckou, nebolo len vysledkom taktického usilia, ale aj snahy Bela IV.
o budovanie protivahy vo¢i mocenskym ambiciam vlastného syna. Sthlas Urbana IV. tak po-
silnil postavenie Belovej vetvy v mocenskom zapase vnutri dynastie a zaroven upevnil poziciu
Rimskej kirie ako sprostredkovatela v konfliktoch prebiehajicich medzi predstavitelmi uhorskej
elity. Belovi IV. taktieZ otvaral dal$ie moznosti pre vystupiiovanie dal$ich diplomatickych aktivit
namierenych voci Stefanovi, najma po uzatvoreni spominanej bratislavskej dohody. Diplomaticka
ofenziva Bela IV. proti strane kralovi¢a Stefana od polovice roku 1263 citelne zosilnela. V tomto
obdobi sa angazovanost Rimskej kiirie v uhorskych pomeroch este prehibila a nadobudla irsi
rozsah. Po uzavreti bratislavského mieru zacal Belo systematicky upevniovat mocenské postave-
nie tych prislu§nikov arpddovského rodu, ktori ho v konflikte so Stefanom podporovali (Zsoldos
2007, 33-40).

V obdobi od 21. decembra 1263 do 16. jila 1264 sa zachovalo osemnast listov papeza Urbana IV,
adresovanych ¢lenom arpadovskej dynastie (krdlovnej Marii, vojvodom Stefanovi a Belovi, ako aj
macvianskej vojvodkyni Anne) a poprednym uhorskym cirkevnym hodnostarom. Pépez sa v nich
usiloval zasiahnut do eskalujiceho konfliktu medzi Belom IV. a jeho synom Stefanom, pravdepo-
dobne na zaklade podnetov prichddzajucich zo strany samotného Bela a jeho spojencov. Hoci sa
tieto podnety nezachovali, ich existenciu mozno celkom iste predpokladat na zaklade obsahu papez-
skych odpovedi. Zo znenia jednotlivych listov vyplyvalo, Ze situdcia v krajine sa postupne vyhroco-
vala, ¢o napokon viedlo k vypuknutiu otvorenej vojny medzi oboma tabormi v druhej polovici roku
1264. Papezska diplomacia v tejto konfrontdcii stéla jednoznacne na strane Bela IV. Papez Urban IV.
podporil majetkové néroky kralovnej Marie, vojvodu Bela aj vojvodkyne Anny, zatial ¢o Stefana
opakovane karhal a vyzyval na dodrziavanie bratislavskej dohody z roku 1262.

Uz v prvej polovici roku 1263 mozno pozorovat systematické usilie Bela IV. o posilnovanie
mocenského postavenia tych ¢lenov arpadovskej dynastie, ktori stali na jeho strane v prehlbuja-
com sa konflikte so Stefanom. Délezitym nastrojom tohto posiliiovania politického vplyvu bola
zaroven intenzivna komunikacia s Rimskou kdriou, ktora konala zjavne v stilade so zaujmami Bela
IV. Papez Urban IV. vystupoval nielen ako sprostredkovatel mieru, ale aj ako aktivny ochranca
prav a majetkov jednotlivych ¢lenov Belovej strany. Podpora adresovana kralovnej Marii, vojvod-
kyni Anne, jej synom, ako aj vojvodovi Belovi, mala vyrazny legitima¢ny charakter a prispievala
k upeviiovaniu mocenskych pozicii panovnika vo¢i Stefanovi (Palko 2022, 95-97).

Driom 21. decembra 1263 je datovana prva séria listov papeza Urbana IV. adresovanych
do Uhorska, ktoré sa tykali majetkovopravnych otdzok viacerych ¢lenov Belovej strany. Ich ob-
sahom boli vlastnicke naroky kralovnej Marie Laskarisovej a jej syna, chorvatsko-slavonskeho
vojvodu Bela, mladieho brata kralovi¢a Stefana. V jednom z listov pépez potvrdil Marii vlast-
nicke prava k hradu Vy$ehrad na Dunaji spolu s celym Pili$skym komitatom, ktoré jej Belo IV.
predtym udelil ako odmenu za vystavbu hradu z vlastnych prostriedkov. Urban IV. vyslovne uznal
vynimoc¢nost tohto pripadu, a to aj napriek platnym kanonickym obmedzeniam darovania medzi
manzelmi (VMHH I, 252-254, ¢. 469). V osobitnom liste nasledne schvilil aj darovanie Pozeckého
komitatu vo vychodnej ¢asti Chorvatsko-slavénskeho vojvodstva. Aj v tomto pripade zd6raznil, ze
dar bol uskuto¢neny so stthlasom krélovica Stefana, ako aj vojvodu Bela, ¢im sa usiloval zdoraznit
konsenzus v ramci dynastie (CDCr. V, 276, ¢. 771). Rovnako nemame k dispozicii priame spravy
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o tom, kedy presne Belo IV. udelil svojmu mlad$iemu synovi Belovi rozsiahle pohrani¢né tze-
mia na zapade krélovstva. I§lo spolu o devit kralovskych komitatov rozprestierajtcich sa pozdiz
zapadnej uhorskej hranice. K formalnemu udeleniu celého Chorvatsko-slavonskeho vojvodstva
do Belovych ruk, ktoré muselo prebehnit este pred 13. oktébrom 1260, tak pribudol stvisly pas
uzemia siahajici od Nitrianskeho komitatu na severe az po Dalmaciu na pobrezi Jadranského
mora (Palko 2022, 98-99). Zda sa, ze iSlo o dve osobitne realizované donacie zo strany Bela IV, ¢o
mozno usudzovat zo skuto¢nosti, ze papez Urban IV. ich rozdelil do dvoch samostatnych listov,
adresovanych priamo vojvodovi Belovi. Prvy list sa tykal potvrdenia vlastnictva Bratislavského,
Nitrianskeho, Sopronského a Mogonského komitatu (RPR 1, 1519, ¢&. 18 748), druhy list sa vzta-
hoval na potvrdenie drzby Vasvarskeho, Tolnianskeho, Zalianskeho, Somodského a Baranského
komitatu (RPR, 1520, ¢. 18 749). Zasah Rimskej kuarie v tomto pripade nepredstavoval len jedno-
duché potvrdenie kralovského rozhodnutia, ale aj akt pravneho spevnenia Belovej pozicie vo for-
me explicitnej ochrany zo strany Rimskej kurie. Urban IV. totiz vyslovne vyhlasil, Ze vojvoda Belo,
spolu s vojvodstvom v jeho sprave, konkrétnymi komitatmi, soInymi zilami a stvisiacimi pravami,
je prijaty ,,sub protectione sedis apostolice et nostra®, teda ,,pod ochranu Apostolskej stolice a nasu
viastni“ (VMHH 1, 255, ¢&. 472). Zaroven zakazal akémukolvek subjektu, aby Belovi do drzby
tychto uzemi svojvolne zasahoval. Takto formulovana papezska ochrana mala nielen symbolicky
vyznam, ale v kontexte eskalujuceho konfliktu medzi Belom IV. a Stefanom poskytovala vojvodovi
Belovi formalnu pravnu oporu. Kuria tymto spésobom priamo prispievala k legitimizacii mo-
cenského usporiadania vytvoreného kralom Belom IV,, ¢im potvrdzovala svoju aktivnu rolu ako
vonkajsieho garanta vnutropolitického poriadku v Uhorsku, no zaroven sa jasne stavala na stranu
Belovej dynastickej politiky.

Len o poldruha mesiaca neskor papez vyvinul dalsiu diplomaticku aktivitu, tentokrat sa vSak
exkomunikaciou vyhrazal priamo krélovi Belovi. Jeho list z 2. februdra 1264 potvrdzuje, Ze uz
v tomto ¢ase boli Rimskej kurii zndme spravy o hroziacej vojne medzi Belom IV. a jeho synom
Stefanom. Pépez vyslovne reagoval na klebety, podla ktorych sa Stefan udajne chystal povolat
na pomoc Kumaénov, zatial ¢o Belo mal hladat spojencov medzi pohanmi z Litvy. V pripade kra-
Tovica Stefana sa takyto postup javi ako logicky, kedze Kumani uz niekolko desatro¢i zili na tze-
mi Uhorska a samotny Stefan mal za manzelku Alzbetu, povodom Kumanku.* Na druhej strane
predstava o povolani ,,pohanov z Litvy“ Belom IV. sa zd4 byt viac nez nepravdepodobnd. Urban
IV. ostro varoval Bela pred pokracovanim v tomto zdmere a pod hrozbou exkomunikécie mu na-
riadil, aby sa zdrzal vojenskej konfrontdcie so synom. List zaroven dokresluje celkové vyostrenie
situacie po dondciach v prospech kralovnej Marie a vojvodu Bela a naznacuje, Ze vojenské riesenie
konfliktu sa uz vnimalo ako redlna hrozba (CDH 1V/3, 211-213).

Napriek vyzvam papeza Urbana IV. na zmierenie a mierové riesenie dynastického konfliktu sa
situdcia v Uhorsku v priebehu prvej polovice roka 1264 dalej vyhrocovala. Sved¢i o tom aj ststre-
dena diplomaticka aktivita Rimskej kurie, ktora sa zintenzivnila v juli toho istého roku, teda v Case,
ked uz ozbrojeny stret medzi Belom IV. a jeho synom Stefanom nadobudal konkrétnu podobu.
Dna 15. jula 1264 papez Urban IV. datoval dva listy, ktorymi opétovne potvrdil rozsiahle tizemné
dondcie pre chorvatsko-slavonskeho vojvodu Bela. V prvom z nich i$lo o potvrdenie vlastnictva

Prvykrat sa Belo spomina s titulom chorvatsko-slavonskeho vojvodu v listine vydanej v polovici oktdbra
1260 jeho otcom Belom IV. (MNL OL, DL 503; RA 1/3, 381, ¢. 1 247).

Vo zvysenej miere zacali Kumani prenikat do Uhorska koncom tridsiatych rokov 13. storocia, ked ich
k posunom prindtili stale viac na zdpad postupujici Mongoli. Svedectvo o prichode Kumanov v roku
1239 zachovala uz spominana Carmen Miserabile magistra Rogeria z Torre Maggiore. So ziadostou
o prijatie sa na Bela IV. obratil vraj sém kumdnsky nacelnik Kuten utekajtci na zapad pred Mongolmi.
Pozri: SRH II, 553-554.
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pohrani¢nych komitatov Nitrianskeho, Bratislavského, Mosonského, Sopronského a Vasvarskeho,
ktoré Belo IV. predtym zveril svojmu mlad$iemu synovi ako strategicky vyznamné pohrani¢né
pasmo. Papez tto dondciu vyslovne odévodnil tym, ze uvedené hrady by mohli kralovstvu spo-
sobit vazne $kody, ak by padli do rak nepriatela, a Ze vojvoda Belo ich dokdze spravovat udel-
nejsie nez ktokolvek iny (CDAC III, 96-97, ¢. 65). Druhy list sa tykal Tolnianskeho, Baranského,
Somodského, Zalianskeho a Virovitického komitatu, teda uzemi leziacich hlbsie v rdmci samot-
ného Chorvitsko-slavonskeho vojvodstva (CDCr. V, 301-302, ¢. 797). Z listu v8ak vyplyva aj dalsi
vyznamny moment. Belo IV. s velkou pravdepodobnostou pokracoval v systematickom posilrio-
vani mocenskej pozicie vojvodu Bela. Na rozdiel od prvého zasahu papeza Urbana IV. v tejto veci
z decembra 1263, totiz tentoraz papez vyslovne potvrdil aj narok na Viroviticky komitat, ktory
v pdvodnej papezskej konfirmdcii nefiguroval. Z toho mozno usudzovat, Ze Belo IV. musel tuto
Cast Uzemia udelit svojmu mlad$iemu synovi dodato¢ne, pravdepodobne v prvej polovici roku
1264. Priame zmienky o tejto dondcii sa v§ak v dostupnych pramenoch nezachovali.®

Daldim krokom papezskej intervencie v prospech vojvodu Bela bolo priame zapojenie uhor-
skej cirkevnej hierarchie do garantovania nastoleného stavu v Uhorsku. V dal$om liste, rovnako
z 15. jila 1264, Urban IV. oslovil ostrihomského arcibiskupa Filipa z rodu Tiirje a poziadal ho,
aby aj on potvrdil a chranil vlastnictvo vSetkych komitatov, ktoré Belo IV. predtym udelil svoj-
mu mlad$iemu synovi. Papez zaroven nariadil, aby bol vojvoda Belo ochraneny pred akymikolvek
pokusmi o spochybnenie jeho prav, a vyslovne zakazal uplatiiovanie inych privilégii, ak neboli
vyslovne udelené dotknutej osobe (VMHH I, 227, ¢. 497; RPR 1, 1 536, ¢. 18 973). Papezska inter-
vencia v prospech vojvodu Bela sa v polovici jula 1264 neobmedzila len na potvrdzovanie dondcii ¢i
vyzvy na ich re$pektovanie. Urban IV. tentoraz adresoval aj osobitné napomenutie vesprimskemu
biskupovi Pavlovi, ktorého vyzval, aby sa zdrzal akychkolvek zasahov proti majetkom a pravam
chorvatsko-slavonskeho vojvodu. Biskup mal, podla nariadenia papeza, zabezpe(it, ze Belo nebude
v ziadnej forme ruseny pri vykone svojej pravomoci, a mal potlacit vSetky pokusy o narusenie jeho
postavenia (CDH IV/3, 234-235). Z obsahu listu vyplyva, Ze samotnd sprava rozsiahlych tzemi zve-
renych vojvodovi Belovi nemusela prebiehat hladko. Tén papezskej vyzvy moze pdsobit ako reakcia
na konkrétne podozrenie, ze biskup Pavol mohol vystupovat rezervovane voci Belovej pozicii, pri-
padne sa skor priklanat na stranu krélovi¢a Stefana. Urbanova vyzva tak predstavovala preventivne
opatrenie, ktorym kuria zasahovala do lokdlneho napitia v Uhorsku s cielom zabezpecit stabilitu
uzemi pod formalnou spravou vojvodu Bela v ¢ase rastiiceho vnttorného naptia.

Tymito intervenciami papeza Urbana IV. v zalezitostiach chorvatsko-slavonskeho vojvodu Bela
sa vSak aktivity Rimskej kurie z polovice jila 1264 zdaleka nekon¢ili. Urban IV. sa vratil aj k dvom
dondaciam krala Bela IV. v prospech jeho manzelky Mérie, ktoré predtym potvrdil vdecembri 1263.
Konkrétne i$lo o donaciu hradu Vys$ehrad a Pilisského komitatu a osobitne PoZeckého komitatu
vo vychodnej ¢asti Chorvatsko-slavonskeho vojvodstva. Tentoraz vsak islo o isty posun v podobe
vyziev adresovanych vysokym uhorskym cirkevnym predstavitefom, ktorych ulohou malo byt za-
bezpecenie nedotknutelnosti tychto dondcii. Vo vyzve adresovanej ostrihomskému arcibiskupovi
Filipovi papez znovu zhrnul okolnosti darovania Vysehradu, vratane zasluh Mérie pri vystavbe
hradu a jej prava s nim slobodne nakladat. Zaroven arcibiskupovi nariadil, aby kralovnu chra-
nil pred akymkolvek zasahom, ktory by narusoval legitimne vykonavanie jej vlastnickych prav
(VMHH [, 271-272, ¢. 494).° Obdobnu vyzvu papez adresoval provincialovi dominikdnov, v ktorej
sa venoval darovaniu Pozeckého hradu. Aj tu pripomenul, Ze k daru doslo so sihlasom kralovi¢a

Porovnaj: CDCr. V, 277, ¢. 772 a CDCr. V, 301-302, ¢. 797.
¢ Porovnaj: VMHH I, 252-254, ¢. 469 a VMHH 1, 271-272, ¢. 494.
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Stefana i vojvodu Bela, a preto mé byt majetok kralovnej plne respektovany a jej vlastnicke préva
nedotknutelné (CDCr. V, 302-303, ¢. 789).7

Osobitnt pozornost venoval papez Urban IV. aj macvianskej vojvodkyni Anne, dcére Bela IV.
a vdove po Rastislavovi Cernigovskom, ktora spolu so svojimi synmi Michalom a Belom zastévala
vyznamné postavenie v prostredi dynastickej vetvy vernej strane Bela IV. (Hori¢ka 2020, 20-22).
V ramci série rozhodnuti papez potvrdil vlastnicke prava na majetky, ktoré Anna so svojimi synmi
nadobudla od Bela IV, konkrétne tizemi Belin a Svity Demeter s ich déchodkami. Zdoéraznil,
ze i8lo o pravoplatny a trvaly dar (liberali dextra), pricom osobitne poukazal na to, Ze Anna a jej
synovia mali plné pravo tieto majetky vlastnit (sicut eas iuste ac pacifice possidetis) (CDACIII, 99,
¢. 68). Cely zasah prebehol na podnet nielen samotnej Anny, ale aj krdlovnej Marie, ktora spolu
s Belom IV. ziadala o potvrdenie prav svojej dcéry a vnukov. Navyse, rovnako ako v pripade Marie
a vojvodu Bela, sa Urban IV. v tejto veci rozhodol apelovat aj na uhorskych cirkevnych hodnos-
tarov. V ten isty den vyzval nemenovaného priora uhorskych dominikanov, aby sa postaral o to,
ze vojvodkyni a jej synom nebude v drzbe tychto majetkov nijako branené, a aby zakro¢il proti
pripadnym narusitelom ich prav (CDH IV/3, 235-236). Tymto spdsobom pépez rozsiril ochran-
nu politiku na dal$ieho ¢lena krélovskej rodiny, ¢im uzavrel sériu letnych intervencii v prospech
najblizsich spojencov Bela IV. Papezskd podpora sa tak neobmedzila len na potvrdenie pravneho
stavu, ale zahfnala aj aktivne, hoci formélne, zabezpecenie jeho nedotknutelnosti v ramci duchov-
nej jurisdikcie v Uhorsku.

Den po rozsiahlej sérii diplomatickych zasahov smerujtcich na ochranu majetkov kralovne;j
Marie, vojvodu Bela a vojvodkyne Anny Macvianskej papez Urban IV. zmenil tén a obritil svo-
ju pozornost na druhu stranu dynastického konfliktu, na krélovi¢a Stefana. Dévodom bol jeho
postup voci vlastnej matke a sestre, ktorym nasilne zhabal ¢ast majetkov v ich drzbe. Prave tieto
Stefanove postupy sa ukazujti ako bezprostredny podnet pre predchédzajtice zésahy v prospech
Belovej strany (Zsoldos 2007, 30-31).

Urban Stefana ostro napomenul kvoli zhabaniu $tyroch dedin svojej matke Mrii (Bistrita,
Rodna, Séilacea a Querali®), ktoré podla vyslovného tvrdenia papeza patrili uhorskym kralovnam
»0d nepamiti“ a nikdy neboli prevedené na neho (VMHH I, 275, ¢. 504). Odkaz na bratislavska
zmluvu z roku 1262 ako legitima¢ny zaklad Stefanovho zésahu pépez vyslovne odmietol, kedZe sa
podla jeho slov dohoda medzi otcom a synom uskutoénila ,,bez sithlasu krdlovnej*. Tento akt teda
nebol podla vykladu papeza pravne zavizny voci osobe kralovnej Marie. Okrem vyzvy na okam-
7ité navratenie majetkov papez Stefana upozornil, Ze ak ndprava nenastane, poveri nastolenim
spravodlivosti ostrihomského arcibiskupa a jagerského biskupa, ktorym bolo udelené plné pravo
pouzit cirkevné tresty (VMHH I, 275-276, ¢. 504). V osobitnom liste zaroven ostrihomskému
arcibiskupovi Filipovi nariadil, aby prinutil krélovica Stefana navratit Marii zhabané majetky
(VMHH L, 276, ¢. 505).

Stefanova agresivna politika nezasiahla len jeho matku, ale aj jeho sestru Annu a jej synov
Michala a Bela, ktorym, vraj protipravne, skonfiskoval hrady Bereg a Fiizér a dediny Salamon
a Borsova (Zsoldos 2007, 31). Urban zaroven poznamenal, Ze skutok poburil nielen priamych
poskodenych, ale aj samotného Bela IV,, ktory sa za Annu a vnukov osobne prihovoril (CDH
IV/3, 210-211). Papez tuto situaciu povazoval za dostato¢ne vaznu na to, aby zasiahol rovnakym
sposobom, ako v pripade konfiskdcie $tyroch dedin v drzbe Marie Laskarisovej. Povinnost zabez-
pecit navratenie majetkov zveril vesprimskemu biskupovi, ktorému, rovnako ako ostrihomskému

7 Porovnaj: CDCr. V, 276, ¢. 771 a CDCr. V, 302-303, ¢. 789.
8V sucasnosti je tito dedina neidentifikovana, mozno vsak predpokladat, Ze ide o lokalitu Criseni
v dne$nom Rumunsku.
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arcibiskupovi a jagerskému biskupovi, dal moznost Stefana exkomunikovat (VMHH I, 266-267,
¢. 507).

Medzi zasahy papeza Urbana IV. zo 16. jila 1264 patril aj ostro formulovany list adresovany
priorovi dominikdnov v Uhorsku. V tomto pripade uz neslo o rie$enie konkrétneho sporu, ale o re-
flexiu celkovej cirkevno-politickej situdcie v kralovstve. Urban IV. konstatoval, Ze viaceri uhorski
biskupi a prelati nedokazali vystupovat ako sprostredkovatelia mieru a jednoty medzi Belom IV.
a kralovicom Stefanom. Podla jeho slov sami rozosievali spory a zivili $kandély, ¢im sa priamo po-
dielali na prehlbovani vnutropolitického konfliktu v Uhorsku. Tento vyvoj papez oznacil za zavazné
zlyhanie, ktoré narusilo nielen vnutornu rovnovahu krélovstva, ale aj autoritu cirkvi a doveryhod-
nost viery. Priorovi ulozil povinnost, aby dotknutych cirkevnych hodnostarov napomenul, vyzval
ich na népravu a zabezpecil, aby obnovili svoju lojalitu voci kralovi (CDH IV/3, 213-215).

Napriek rozsiahlym diplomatickym snaham papeza Urbana IV, ktory sa postavil jednoznac-
ne na stranu Bela IV. a jeho spojencov, sa napdtie v Uhorsku nepodarilo udrzat pod kontrolou.
Cirkevné vyzvy, vystrahy a potvrdenia dondcii sice posilnili poziciu strany Bela IV., no nedokézali
zabréanit vypuknutiu otvoreného konfliktu. Ob¢ianska vojna medzi krdlom a jeho synom Stefanom
vypukla uz na jesen toho istého roka a po viacerych ozbrojenych stretoch skonéila v marci 1265
porazkou vojska Bela IV. v bitke pri Isaszegu (Kristé 1993, 214-217).

Zaver

Posobenie papeza Urbana IV. v dynastickom spore medzi Belom IV. a jeho synom Stefanom
patri medzi dolezité kapitoly vztahu medzi Rimskou kiriou a Uhorskom v polovici 13. storocia.
Od konca roku 1263 do leta 1264 sa Urban IV. mimoriadne aktivne zapdjal do konfliktov v ramci
arpadovského rodu. Jeho listy, adresované jednotlivym ¢lenom arpadovskej dynastie a uhorskym
cirkevnym hodnostarom, jasne dokumentuju snahu zabezpecit a legitimizovat postavenie tych,
ktori stali na strane Bela IV. Islo najmi o jeho manzelku Mdriu Laskarisovt, mladsieho syna Bela,
dcéru Annu a jej synov. Na druhej strane sa Urban IV. staval mimoriadne kriticky ku kralovi¢ovi
Stefanovi, ktorého opakovane napominal za jeho zésahy do majetkovych prav jeho matky a sestry.
Zaroven sa Rimska kuria pokusila zmobilizovat domacu cirkevnu hierarchiu a vyzyvala ju, aby
sa postavila na obranu prav ¢lenov panovnickej rodiny, ktori podporovali stranu krala Belom
IV. Napriek intenzivnej diplomatickej aktivite zo strany Rimskej kdrie napokon doslo na jesen
1264 k vypuknutiu obcianskej vojny, ktora sa skoncila v marci 1265 vojenskou porazkou Bela IV.
a podpisom mierovej zmluvy v roku 1266. Vtedajsi papez Klement I'V. mier nasledne formalne
potvrdil. Intervencie Rimskej kdrie tak nedokazali zabranit eskalacii sporu, avsak predstavovali
vyznamny pokus o zachovanie poriadku, papezskej i panovnickej autority v regiéne, ktory bol
v tom Case destabilizovany nielen dynastickym konfliktom, ale aj postupnym slabnutim pevnejsej
vnutornej spravy.
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Abstract: LAZORIK, Eduard. Saints Cyril and Methodius in Medieval Missals, Part One. This
article examines the transformations of the Mass formulary for the feast of Saints Cyril and
Methodius in the Diocese of Olomouc. Established in 1349 by Bishop John VII Volek in the
synodal statutes, the feast’s dissemination was initially slow, with its formulary appearing in
only one mid-fourteenth-century missal. The formulary’s author primarily drew upon texts
for the feast of Saint Remigius. However, subsequent liturgical books did not adopt this form
of the office. A different set of texts, including prayers specifically composed for the feast of
Saints Cyril and Methodius, appears in the Missal of Sister Anezka, dating from between
1378 and 1385. Another variant of the formulary was established by the Olomouc Rubric,
written in 1378, which Bishop John of Neumarkt (Jan ze Stfedy) ordered to be observed by
all churches in the Diocese of Olomouc. However, it was only implemented in Brno from the
1380s until the second decade of the 15th century. The missals preserved in the library of the
Metropolitan Chapter in Olomouc only partially follow this Rubric, incorporating prayers
from the Missal of Sister Anezka. This Olomouc formulary spread to Brno in the 1430s and
is also attested in the oldest printed missal of the diocese dated 1488.

Keywords: Cyril, Methodius, Middle Ages, Liturgy, Mass, Missal, Moravia, Olomouc, Brno

Podnetom k tomuto vyskumu bolo objavenie zlomku miséla z prvej polovice 15. storocia s takmer
celym formuldrom omse pre sviatok svitych Cyrila a Metoda. Fragment tvori prednu predsad-
ku rukopisu Speculum sanctorale pochéddzajuceho z mikulovskej dietrichsteinskej kniznice. Dnes
je ulozeny v Moravskej zemskej kniznici.? Porovnavanie zlomku s dal$imi misalmi poukézalo
na prekvapivo velku diverzitu textov pre cyrilo-metodsktl om$u. Zaroven sa v liturgikdch ukazuje
roznorodost chapania ich kultu. Niektoré misaly zdoraznuju ich ulohu ako patrénov a niektoré
toto oznacenie obchadzaju. Rozsiahla literatdra, analyzujica najroznejsie aspekty zivota solin-
skych bratov a naslednej tradicie a kultu, tieto zvlastnosti takmer nereflektuje. Autori predovset-
kym stavali na diplomatickych a narativnych pramenoch, pricom komplexny vyskum liturgickych
knih, ktory by poukazal, ako sa deklarovany kult preniesol do praktického bohosluzobného zi-
vota, zatial chyba. Ani tato $tudia problematiku nevycerpa. Kvoli mnozstvu pramenov sa zame-
riava len na oms$ové formulare a nenarokuje si na Gplnost. Ako pramene slizia vetky dohladané

! The paper was funded by the Institutional support for long term conceptual development of a research
organization (The Moravian Library) by the Czech Ministry of Culture.
2 MZK, sign. Mk-0000.005.
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digitalizované misaly s cyrilo-metodskym formuldrom.’ Z nedigitalizovanych zbierok boli preska-
mané rukopisy z kniZnice Fary svéitého Jakuba v Brne* a kddexy z kniznice Metropolitnej kapituly
v Olomouci.’ Do analyzy boli zahrnuté aj neskorostredoveké tlacené misaly Prazskej arcidiecézy
a Olomouckej diecézy. Ku gradualom bolo prihliadané len zriedkavo, pretoze neobsahuju uplny
formular. Aj napriek ztzeniu problematiky bolo nutné ¢lanok rozdelit na dve ¢asti. Prva sa zame-
ria na pociatky kultu a situdciu v Olomouckej diecéze a druha na Litomyslskd diecézu, Prazské
arcibiskupstvo a $ir$i kontext slavenia sviatku.

Studiom liturgickych knih s formuldrom k svitym Cyrilovi a Metodovi sa podrobne zaoberal
Dusan Rezanina (1983 - 1986). Detailne popisuje jednotlivé rukopisy, véima si ich formuldre,
av$ak nevytvdra z pozorovani ziadne uzavery tykajice sa liturgickej tradicie. Jednotlivé knihy $tu-
duje najmi z dévodu snahy odhalif pociatky sldvenia sviatku Cyrila a Metoda. Clanok Mareka
Stawskeho (2016, 3-20) analyzuje liturgické texty v niektorych ceskych a polskych kodexoch
a zddraznuje ich prepojenia, avéak opomina rozmanitost formularov.

Cielom prispevku bude zosumarizovat postupny vyvoj omsového formuldra, ktory sa neda
vtesnat do jednej postupne sa meniacej linie. Ukazuje sa totiz, ze predovsetkym v Cechich v rov-
nakom case a niekedy aj v blizkom geografickom priestore koexistovali odlisné omsové texty.
Situdcia sa stabilizovala aZ na konci 15. storo¢ia so vznikom tla¢enych misalov.

Pociatky kultu

Cyril a Metod boli v latinskej liturgii uplne zabudnuti az do 14. storocia. Hoci narativne prame-
ne spominali ich existenciu, v liturgickom Zivote cirkvi nehrali vyznamnejsiu rolu, ¢o je mozné
tvrdit na zdklade neexistencie bohosluzobnych textov alebo patrocinii, ktoré by sa k nim viazali.
Vynimkou by mohli byt cyrilo-metodské legendy, ktoré sa mohli ¢itat v zhromazdeniach, no ich
jednoznacné vyuzitie v liturgii hodin je badatelné az od polovice 14. storocia (Kalhous 2014, 104).
Situdciu, zda sa, zmenil az Karol IV. E$te ako moravsky markgrof sa rozhodol, ze v Prahe zalozi
klastor, kde bude sltizena slovanska bohosluzba. Papez Klement V1. v liste prazskému arcibiskupo-
vi Arnostovi z Pardubic z 9. méja 1346 Karolov napad schvalil (MVB 11903, ¢. 653). O rok neskor
21. 11. 1347 Karol IV. uz ako cesky kral zalozil samotny klastor a daroval mu majetky, pricom
stanovil, Ze konvent vyrastie na mieste vtedajsieho farského kostola svitého Kozmu a Damidna
v Novom Meste Prazskom a jeho chram ma byt zasviteny Panne Marii, Hieronymovi, Cyrilovi,
Metodovi, Vojtechovi a Prokopovi ako patrénom Kralovstva ¢eského (RBM V/I. 1957, ¢. 257).
Ta ista formuldciu potvrdzuje o rok neskdr (14. 12. 1348) aj Arnost z Pardubic v jeho zakladacej
listine (RBM V/IL. 1960, ¢. 521). Solunski bratia sa tak nahle z pozicie, ked neboli nijako liturgicky
pripominani, stali patrénmi Ceského krélovstva.

O motivacidch Karola IV. sa mozno len domnievat, kedZe v pisomnostiach nie s objasnené.
Dva roky po zakladacej listine Emauzského klastora sa olomoucky biskup Jan VII. Volek rozhodol
ustanovit ich sviatok pre svoju diecézu. Urobil tak prostrednictvom synodalnych $tatutov datova-
nych Pavlom Kraflom do roku 1349 (2014, 277-313). Ich jedendsty ¢lanok s nazvom De reliquiis et
veneracione sanctorum si véima sviatky svitého Kristina a svitej Korduly a okrem nich sa zameria-
va na svatych Cyrila a Metoda. Kvetnato opisuje ich kristianiza¢né zasluhy na uzemi Olomouckej
diecézy a udeluje im tituly: vyznavaci, biskupi, otcovia, apostoli a nasi patréni. Zaroven ustanovu-
je ich sviatok, pri¢om ho nariaduje slavit 9. marca. Biskup podporil ich pripominanie si udelenim

3 Pochadzaju z Ciech a Moravy, kde bol kult po¢as stredoveku rozsireny. Z Uhorska sa nezachoval ani

jeden omsovy formuldr a polské pramene st zhodnotené podla ¢lanku Mareka Stawskeho (2016, 3-20).
Ulozené v AMB vo fonde Svatojakubska knihovna (V2), dalej v texte bude len signatura rukopisov.
KniZnica je ulozend v ZAO-O, pri¢om rukopisy st znac¢ené v tivode znackou CO.
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$tyridsatdiiovych odpustkov. Jeho motivaciu sa vSak z nariadenia nedozvieme. Rovnako ani nie
je jasné, preco bol ako den oslavy zvoleny prave 9. marec, ktory sa nakoniec pouzival az do roku
1863. Nebude v$ak nahodné, Ze oznacenie Cyrila a Metoda ako zemskych patrénov sa znena-
zdajky vyskytuje v pramenoch vydanych Karolom IV. a Jana VII. Volka, ktori sa dobre poznali
a spolupracovali.® V zavere 40. rokov 14. storodia sa tak rozhodli zaviest kult bratov oznacenych
ako moravskych kristianizatorov.

Okrem zmienky v jedendstom ¢lanku sa ich mena objavujt vo Volkovych synodalnych statatoch
edte raz. Jeden opis $tatitov’ ich spomina aj v $tvrtom ¢lanku De festis celebrandis vypocitavajucom
vetky sviatky, pocas ktorych sa mali laici Olomouckej diecézy zdrzat prace. V ostatnych opisoch
sa uz nenachddza, preto o ich pé6vodnom zaradeni do tohto zoznamu mozno pochybovat. Navyse
sviatky su zapisané presne v poradi podla cirkevného roka, pricom zmieneny rukopis zaraduje
sviatok Cyrila a Metoda spolu s Kordulou, Ludmilou, Prenesenim svétého Vaclava a Prokopom az
na zaver vypoctu mimo poziciu, ktora by im mala nélezat. Rukopis tak dokumentuje az neskorsie
povysenie pripomienky tychto svitcov k najvyznamnejsim sviatkom pocas roka.

V rovnakom roku, ako boli vydané synodalne stataty Olomouckej diecézy, boli na prazskej
synode odohravajucej sa 11.a 12. 11. 1349 publikované aj provincidlne Stataty Arnosta z Pardubic.
Ich 55. ¢lanok obsahuje podobny zoznam sviatkov zavézujucich k oddychu od fyzickej prace.
Je sice rozsiahlej$i ako olomoucky, no nezaznamenava Cyrila a Metoda a ani dalsie ¢lanky pro-
vincialnych $tatatov tak necinia. V Prazskej arcidiecéze sa tak v polovici 14. storocia este bratia
nepripominali oficidlnym sviatkom.

Misal ZAO-O, sign. CO 138

Olomoucké §tatuty sice podporuju liturgické slavenie Cyrila a Metoda, no z obdobia tesne po ich
vyhlaseni, ¢ize z tretej $tvrtiny 14. storocia sa dochoval len jeden misal, ktory obsahuje ich mena,?
¢o kontrastuje so situdciou v liturgickych knihach 15. storo¢ia, ked je ich formular bezny.’ Ich pri-
pomienka sa ani nezvykla pripisovat do star$ich knih ako z polovice 14. storocia. Zda sa teda, ze
sviatok sa v prvych rokoch po svojom vyhladseni presadzoval len velmi pomaly. Samotny kédex
CO 138 je aj v Casti literatdry vnimany ako pamiatka s najstarSou dochovanou omsou k Cyrilovi
a Metodovi (Cerny 2020, 228-230). Pavol Cerny ho datuje na zaklade vyzdoby do druhej $tvrti-
ny 14. storo¢ia. Pismo rukopisu taktiez potvrdzuje jeho stars$i povod, ked si ete nenesie znaky

Jan VII. Volek, lavobocek Vaclava II. mal vyznamné postavenie na dvore Jana Luxemburského aj Karola
IV. a zucastnil sa vojenskych a diplomatickych vyprav, dokonca bol vykonavatel poslednej vole Jana
Luxemburského (Bobkova 2003, 160, 181, 247, 252).

Celkovo sa synodalne $tattty z roku 1349 zachovali v jedenastich opisoch. Odchylny pocet sviatkov sa
vyskytuje v kodexe, ktory je v edicii oznaceny siglou L. (Krafl 2014, 228, 236, 288).

8 ZAO-O, Sbirka rukopistt Metropolitni kapituly Olomouc, sign. CO 138.

Treba vsak uviest, ze presna datdcia liturgik, pokial ¢as ich vzniku nie je explicitne zmieneny, je kom-
plexnou zalezitostou a vysledkom ¢asto nie je jednoznaénd odpoved. Sucasny, stale slaby stav poznania
tohto typu rukopisov ¢asto ani neumoziuje presnej$ie datovanie. Zaroven jednotlivé discipliny skiimajuce
bohosluzobné knihy ako liturgika, muzikoldgia, kodikoldgia alebo dejiny umenia prichadzaju k roznym
vysledkom, ktoré sa v§éak nemusia navzajom vylucovat, lebo kddex bol vacsinou Zivym organizmom a jed-
notlivé jeho zlozky mohli vznikat v réznych obdobiach a aj pocas svojho pouzZivania sa menili. Nebolo
v silach autora detailne preskiimat datovania vSetkych rukopisov pouzitych v $tudii, preto vac¢sina datacii
bola prevzata z najnovsich katalégovych zaznamov k danym knihdm. Az hlbsi a zaroven aj $irsi vyskum
umozni lepsie datovat liturgikd, pretoze, ako ukaze aj tento ¢lanok, pritomnost rovnakého mena svitca
v kalendari alebo v sanktorali v rdznych rukopisoch e$te neznamend, Ze su podobné a budici vyskum by
sa mal idedlne zamerat aj na $tudium formularov.
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vyraznej Stylizacie rozsirenej v neskorsich obdobiach. Zaroven sa v nom zriedka objavi aj mi-
nuskulné ,,d% ktoré sa v druhej polovici 14. storo¢ia uz nepouzivalo. Av$ak na zaklade pritom-
nosti sviatkov solinskych bratov aj svitej Korduly je mozné jeho vznik pravdepodobne posunut
do obdobia blizkeho vydaniu olomouckych synodalnych $tatatov. Misal sa pouzival na Morave,
ked%e podla Stanislava Cervenku zachovava olomoucku liturgicku tradiciu (2003, 56) a podla
Frantiska Pokorného st melddie jeho prefacii moravské (1980, 40). Blizsie indicie o mieste pouzi-
vania kodexu sa zatial nepodarilo urcit. Je vSak zrejmé, Ze slazil liturgickym tcelom este aj na za-
ciatku 15. storocia, ked bola do neho vlozena zlozka s novym omsovym kinonom s iluminaciou
Ukrizovania datovanou Pavlom Cernym do tohto obdobia.

Za hlbsi prieskum by urcite stél jeho kalendar. Je jednoznac¢ne pisany hlavnym pisarom misalu
a jeho porovnanie s vysledkami prace Michala Dragouna (1999, 74-84; 2024, 71-86) poukazuje
na jeho ojedinely charakter, pricom pisar vychadzal z predlohy so zna¢ne skreslenymi menami.*
Je jednoznacéne bohemikalny a pritomnost soltinskych bratov a svatého Kristina s bratmi pisanych
rubrikou zas umiestiiuje rukopis na Moravu.

Misal CO 138 zachovava formular k svitym soliinskym bratom (f. 176v) v podobe, aké sa ne-
objavuje uz v ziadnej knihe, aj ked jednotlivé jej ¢asti nasli uplatnenie. Olomoucka synoda z roku
1349 nestanovila ziadne zavazné texty pre omsu k Cyrilovi a Metodovi, a tak jej najstarsi tvorca
zostavil jej formular zo znamych textov z commune sanctorum (tabela 1). VSetky pouzité spevy st
bezné. Povod kolekty sa nepodarilo dohladat, no zrejme kombinuje prvky z modlitieb oznacenych
v Corpus orationum ¢islami 465 a 5408 (CorpO 1992 — 1999)."* Sekreta aj komplenda st prevza-
té z oficia k svitému Remigiovi, k ¢omu uz dospel Dusan Rezanina (1983, zv. 3, 49). Remigius
bol remesskym biskupom, ktory pokrstil krala Chlodovika a zalozil niekolko dalsich diecéz, ¢o
mu prinieslo titul apostol Frankov. Podobne Cyril a Metod kristianizovali Velka Moravu, vytvo-
rili jej cirkevntl organizaciu a Metod pokrstil Pfemyslovca Botivoja. Jeho potomkovia nasledne
vybudovali Ceské kralovstvo, rovnako ako Chlodovik vytvoril Franskd riu. Remigiov formular
je sice rozéireny po celej Eurdpe, no tiez pomerne nestabilny. Najcastejsie pouzita epistola, gra-
duale evanjelium, sekretu, komtnio a komplendu podla databazy Usuarium sa zhoduje s cyrilo-
-metodskym omsovym formularom z rukopisu CO 138, pricom do poslednej zmienenej modlitby
zakomponoval zostavovatel formularu mend oboch solinskych bratov. Spevy a modlitby mohol
velmi dobre pouzit, kedZe nezaznamenavaji ziadne konkrétne udalosti z Remigiovho Zivota. Spevy
kladt déraz na knazstvo vo ve¢nosti. Alelujovy vers$ z Remigia nemohol byt pouzity, kedZe sviatok
Cyrila a Metoda sa odohraval vic¢sinou v poste. Nahradil ho vhodne traktus Qui seminant, ktory sa
da dobre vztiahnut na evanjeliza¢nt tlohu bratov.

Cyril a Metod este v misali CO 138 nie sl oznaceni ako patroni. Zostavovatel im dal privlastky
vyznavaci a biskupi. Ani vo formulari omse k patréonom (f. 251r) sa e$te neobjavuju. Ako patréni
st zmieneni Panna Maria, apostoli Peter a Pavol, Véclav, Vit, Vojtech, z Piatich bratov Benedikt,
Matej, Jan, Izak a Ludmila. Prave v useku Piatich bratov sa nachadza v kazdej modlitbe razdra.
Zial, kazda bola spravena precizne, takze povodny text sa nedd precitat. Pravdepodobne sa tam
nachadzalo meno svitého Kristina, ktory v zozname chyba. Je vsak zvlastne, Ze on, ako najdolezi-
tejsi z Piatich bratov pre Olomoucku diecézu, bol zo zoznamu odstraneny.

Napr. vyrazné zmeny v mene Polocromii episcopi namiesto Polycarpi alebo aj premenenie sviatku jedné-
ho svitca Cyrus Ioannes na Cyri et Iohannis martyrum.

Dalej len CorpO a ¢islo modlitby. CorpO 465: Beatorum martyrum pariterque pontificum Cornelii
et Cypriani nos, domine, quaesumus, festa tueantur et eorum commendet oratio veneranda atque laetificet.
CorpO 5408: Sanctorum consessorum tuorum nos, quAesUmus, domine, merita tueantur et eorum
commendet oratio veneranda.
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Misal sestry Anezky (KNM, sign. XIlI B 8)

Chronologicky druhym najstar$im misalom s cyrilo-metodskym oficiom je tzv. Misal sestry
Anezky (KNM, sign. XIII B 8). Pavel Brodsky ho datuje do polovice 70. rokov 14. storocia a za jeho
ilumindatora oznacuje Majstra Biblie zo Sadské (2000, 168). Kunsthistorickd datdcia sa zhoduje aj
s data¢nymi indiciami ziskanymi z obsahu. V. om$ovom kanone sa nachddzaju inicialy papeza ,,U"
prazského arcibiskupa ,, I a krala ,W* ktoré umoznuju rukopis zaradit do obdobia medzi rokmi
1378 - 1389. Vrchnd hranica sa da ete zniZit absenciou sviatkov Navstivenia Panny Mérie, Panny
Marie Sneznej, Oc¢istenia Panny Marie, ktoré boli do prazského kalendara zavedené v roku 1386,
resp. 1385 (Dragoun 1999, 74-84). Sviatok Posvitenia prazskej katedraly je este zapisany k 30. 9., ¢o
opit dokladuje, Ze misal vznikol pred rok 1385 (Dragoun 1999, 80). Zaroven to potvrdzuje, Ze misal
bol urc¢eny pre Prazsku arcidiecézu, ¢o je aj explicitne zmienené na f. 16r. V akej lokalite sa pouzival,
véak nie je zname. Z napisu oznamujuceho kapu knihy sestrou Anezkou za 45 kdp bol vytvoreny
nazov kodexu, no zatial sa nikomu nepodarilo ur¢it, pre aky kostol ho Anezka kupila.

V kalendariu je sviatok Cyrila a Metoda zapisany ¢iernym atramentom az dvakrat. Raz
k 5. 3. a druhykrat k 9. 3., pricom chybny zapis nie je preskrtnuty. Samotné oficium sa nachadza
na f. 208v-209r. Oproti predchddzajicemu misalu CO 138 je vyrazne odlisné (tabela 2). Klti¢ovou
je zmena kolekty, sekrety aj komplendy. Ani jednu z tychto modlitieb sa nepodarilo dohladat
v CorpO a v databaze Usuarium, ¢o znamend, ze boli velmi pravdepodobne vytvorené priamo
pre formuldr solinskych bratov. Kolekta dokonca priamo pomentva ich zasluhy v $ireni krestan-
stva. Hovori, ze prave cez nich boli fudia povolani k viere a oznacuje ich ako patrénov. Rovnaky
titul im je pripisovany aj v sekrete a komplende, ktorych text je uz vsak vSeobecnejsi. Tvorca
formularu zvy$né casti liturgie opét vyberal predovsetkym zo spolo¢nych casti. Aj on zddraznil
knazskd tlohu bratov. Vyberom evanjelia Vos estis sal terrae opiat poukazal na dolezita ulohu
Cyrila a Metoda v ¢eskych dejinach.

Olomoucka rubrika a jej rozsirenie

V roku 1376 vznikol na popud Jana zo Stfedy rukopis uvadzajici zavdzné znenie formuldrov
k liturgii hodin aj k omsiam pre Olomoucku diecézu (Cervenka 2003, 46-47). Povodny kédex
oznacovany ako Olomoucka rubrika sa dodnes zachoval.'? Biskupovo odovodnenie jeho vydania
sa nachadza na f. 1r-1v, 52v-53r a 93v-94r. Jan zo Stfedy v nom pise, ze v jeho diecéze nepa-
nuje zhoda v liturgickych sldveniach, a preto poveril olomouckych kanonikov reviziou liturgie.
Rukopis CO 15 je vysledkom ich prace. St v nom rozpisané vsetky slavenia liturgie hodin aj
omsi, ktorych podoba sa stala pre kitazov Olomouckej diecézy zavizna. Biskupovo nariadenie je
datované do 7. 1. 1376 a stanovuje v flom, Ze do $iestich mesiacov si Rubriku musi kuapit kazdy
kostol Olomouckej diecézy.

V Rubrike sa nachadza oficiovy aj om$ovy formular k sviatku Cyrila a Metoda.”® Druhy zmie-
neny najdeme na f. 80v. Je sice netplny, no aj tak je viditelne odli$ny od oboch vyssie zmienenych
(tabela 3). Spdjaju ich najmi spevy z commune. Rubrika pouziva kolektu Concede, quaesumus,
omnipotens Deus, ktora sa podla CorpO pouziva v celej Eurdpe hlavne pre sviatok svitého Felixa
z Noly (Felix in Pincis). Jeho spojitost s Cyrilom a Metodom nie je jasna, i ked kolekta je zriedkavo
zaznamenana aj pri menach ako Germanus, Vedastus a Bavo oslavovanych spolu s Remigiom.
Rubrika pouziva pre evanjelium text z Lukasa Sint lumbi vestri objavujuci sa uz v CO 138. Novotou
je ofertérium Laetamini in Domino, ktoré je vSak velmi rozsirené v inych sviatkoch. Rubrika

2 CO 15. Odpisy: CO 136; CO 492; AMB 33/71.
¥V rukopise CO 15 a AMB 33/71 st uvedené v rovnakom zneni.
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neuvadza pri ziadnej festivite sekretu ani komplendu, ¢o by mohlo znamenat, ze pri tychto use-
koch mali zostavovatelia misalov volnd ruku. Formular uvedeny v Rubrike uptsta od vznesenych
oznaceni bratov uvedenych v synodalnych $tatitoch z roku 1349. V rubrike pred omsovym ofi-
ciom je napisané len ich meno a do kolekty sa vkladal len privlastok sviti vyznavaci.

Na priklade vSetkych troch liturgik sa ukazuje, Ze v obdobi prvych desatro¢i po ustanoveni
sviatku Cyrila a Metoda, nebolo vobec jasné, aky formular pre neho pouzivat a aka velka ticta bra-
tom prindlezi. V misaloch tretej Stvrtiny 14. storocia sa formuldr vobec neobjavuje, ¢o je mozno
sposobené prave nejasnostou, aky formular pre neho pouzit. Vyskyt kolekty Concede v Rubrike
naznacuje, ze tvorcovia olomoucke;j liturgie eSte nepoznali originalne cyrilo-metodské modlitby
zaznamenané v Misali sestry Anezky, pretoze inak by ich pravdepodobne pouzili. Ich vznik teda
mozno datovat do obdobia medzi rokom vydania Rubriky a rokom, pred ktorym musel Misal
vzniknat (1376 - 1378/1384).

Cyrilo-metodsky formular z Olomouckej rubriky si v diecéze nasiel uplatnenie, ale nie také
$iroké, ako by sa dalo predpokladat na zdklade listu Jana ze Stfedy, ktorym bol vyhlaseny. Zatial sa
podarilo identifikovat jeho pouzitie len v kédexoch z brnianskych kostolov. Nachddza sa vo vi¢-
$ine tamoj$ich misdlov z Fary svitého Jakuba, v jedinom zachovanom misdli z Kapituly svétych
Petra a Pavla a z augustinidnskeho Kldstora svatého Tomasa. Az na jednu neskord vynimku po-
chadzajt vsetky z obdobia od poslednej $tvrtiny 14. storocia do druhého desatrocia 15. storodia.
Potom sa podla zachovanych pramerniov Rubrika v Brne prestala pouzivat.

V Rubrike neudana sekreta a komplenda je v takmer vSetkych brnianskych rukopisoch (okrem
4/13) doplnena rovnakym sposobom. Ako sekreta bola pouzita modlitba Hostias tibi, Domine,
pro commemoratione sanctorum confessorum tuorum Cyrilli et Metudii offerimus, suppliciter
deprecantes, ut, sicut illi praebuisti sacrae fidei claritatem, sic nobis indulgentiam largiaris et pacem.
(CorpO 3000). Podla CorpO a databazy Usuarium je jej vyskyt celoeurdpsky. Pouziva sa predo-
vSetkym pre sviatky sviatého Apolindra, ale aj uz zmieneného Felixa z Noly a niekolko dal$ich
svatych vyznavacov a casto aj biskupov. Komplenda Quaesumus, Domine, salutaribus misteriis
repleti, ut quorum sollempnia colimus,'* eorum orationibus adiuvemur. (CorpO 4850) je omnoho
pouzivanej$ia a opdt sa vyskytuje aj pri Felixovom sviatku.

Misaly z brnianskej Fary svitého Jakuba dokazuju, Ze miestni knazi posluchli nariadenie svoj-
ho biskupa. Az devit liturgik napisanych v obdobi po vydani Rubriky obsahuje formuldr, ktory
nariadila.' Vo farskej kniZnici sa dochoval aj odpis Rubriky z roku 1392.'° Sviatok Cyrila a Metoda
sa vSak v Brne urcite slavil ete pred tymto rokom. Z tamojsich kostolov sa zachovali dva misaly,
ktoré mozno datovat do obdobia po vydani Rubriky a pred zavedenim sviatku Navstivenia Panny
Marie v roku 1386. Oba misaly uz majt formular k solunskym bratom. Ako prvy bol napisany
pravdepodobne rukopis 4/13. Este totiz nema doplnent sekretu a komplendu, ¢o sveddi, ze vzni-
kol kratko po vydani Rubriky, ked este nebolo jasné, aké modlitby buda pouzivané. Jeho formular
na tomto mieste odkazuje len na spolo¢né ¢asti pre viacerych vyznavacov. Na prislusnom mieste
v misali (f. 212v) sa nachadza sekreta Sacrificium tibi Domine (CorpO 5234) a komplenda Tua
sancta sumentes, quaesumus, Domine, Deus noster, ut beati N confessoris tui atque pontificis foveant
nos continuata praesidia.'” Takéto vSeobecna volba sa v$ak neujala a nedokumentuje ju uz ziadny
misal.

CorpO tu ma celebramus, pricom poutzitie slova colimus nie je v edicii evidované.

15 AMB 15 (2221), 1/10 (293v), 2/16 (2271), 4/13 (165v), 9/12 (225v), 10/8 (214v), 11/21 (188v), 12/23
(177v), 13/19 (173v).

AMB 33/71. Omsa k Cyrilovi a Metodovi (80r) je v nej uvedend rovnakym spésobom ako v povodine.
Modlitba zalozend na CorpO 5966, no upravend, pricom v CorpO sa dana varianta nenachadza.
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V poradi druhy najstar$i brniansky misal s omSou k solinskym bratom pochadza z augus-
tinidnskeho Klastora svitého Tomasa,"® ¢o ukazuje, Ze augustiniani eremiti preberali diecéznu
liturgiu velmi pohotovo. Misél este tiez nema v kalenddri sviatok Navstivenia Panny Marie.
Formular na f. 227r uz obsahuje doplnené modlitby Hostias tibi, Domine a Quaesumus, Domine,
salutaribus, ktoré sa nasledne objavuju vo véetkych dal$ich brnianskych misdloch nadvézujicich
na Olomoucka rubriku.

Jej dodrziavanie vo formulari pripominajucom solunskych bratov méZeme kontinudlne
sledovat cez 90. roky 14. storo¢ia v misali 9/12 a v doplnku k misdlu 1/10 pévodne patriacemu
brnianskej Kapitule svitych Petra a Pavla. DodrZiaval sa aj na prelome 14. a 15. storocia, kedy
vznikol misal 15, kde sa sviatok Navstivenia uz objavuje, ale zaroven chyba sv. Longin zavedeny
pre Olomoucku diecézu na synode v roku 1413 (Krafl 2014, 324-325). Dal3ia vlna tvorby misélov
pre Kostol svitého Jakuba sa datuje do druhého desatrocia 15. storocia, ked vznikli $tyri rukopisy
(10/8, 11/21, 12/23, 13/19). Vsetky taktiez dodrziavaju Olomouckd rubriku. Po tejto skupine sa
formular z Rubriky objavil az v kodexe 2/16. Bol napisany niekedy po roku 1476, kedze obsahuje
formular k sviatku Neposkvrneného pocatia Panny Marie zavedeny v tomto ¢ase papezom Sixtom
IV. (Dostal 1926, 87-88). Napriek niektorym novotam obsahuje velké mnozstvo konzervativnych
prvkov siahajtcich az do obdobia pred Olomouckou rubrikou (Pokorny - Cervenka 2014, 356-
357). Aj cyrilo-metodsky formular zapisany podla Rubriky bol v danom obdobi uz archaizmom
a brnianske liturgika druhej polovice 15. storocia si osvojili iné texty.

V menovanych misaloch ndjdeme Cyrila a Metoda aj v kalendaroch. Vacsinou st zapisani Cier-
nym atramentom bez akéhokolvek titulu alebo s jednoduchym oznacenim vyznévaci. Cervenou
farbou st zaznaceni jedine v miséloch 10/8 a 15. V poslednom zmienenom maju aj titul bisku-
pov. V neskorom misali 2/16 su sice zapisani len ¢iernym atramentom, no pisar ich oznacil ako
patrénov.

O zaradeni solinskych bratov medzi zemskych patronov Moravy sved¢ia takmer vsetky for-
muldre votivnych omsi k patrénom (De patronis) v brnianskych misaloch. V rukopisoch nad-
vazujtcich na Olomouckd rubriku sa ich mend objavuju v kolekte.” V sekrete a komplende st
prekvapivo vynechani, aj ked mend ostatnych patrénov sa v nich nachadzaju, ¢o opat poukazuje
na zvlastnu povahu cyrilo-metodského sviatku. Vynimoc¢ne sa meno svitcov neobjavuje v kolekte
augustinidnskeho misala a ani v misali 9/12.

Olomoucky formular

Podla skimanych misalov sa zda, Ze formuldr pre omsu k Cyrilovi a Metodovi uvedeny
v Olomouckej rubrike sa neuplatnil velmi $iroko. Zachované rukopisy mimo Brna totiz doku-
mentuju odlisny vyber textov uz od konca 14. storocia. Je prekvapivé, ze ani rukopisy olomoucke;
katedraly nerespektuji Rubriku. Dokonca sa nedochoval ziadny misal z biskupského sidla, ktory
by pri cyrilo-metodskej omsi prebral normativne zavedené texty. V centre diecézy sa uplatnil for-
muldr nadvézujici na Misal sestry Anezky, ktory nakoniec tplne zatienil Olomoucku rubriku. Bol
zatial odhaleny v 22 rukopisnych kédexoch a bol vyuzity aj v prvom tlacenom misali Olomouckej
diecézy. Kvoli jeho rozsireniu na izemi Olomouckej diecézy bol nazvany v tomto ¢lanku ako olo-
moucky formular.

18 MZK, A-0000.012 (2271).

Mena patrénov st vacSinou uvedené v nasledujuicom poradi: Wenczeslai, Viti, Adalberti, Procopii,
Cristini, Benedicti, Mathei, Iohannis atque Ysaac, Cyrilli et Metudii, nec non sanctae Ludmillae, sanctaeque
Cordulae.
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Najstar$im misdlom, ktory ho dokumentuje je Mis4l pisara Stefana® datovany na zaklade svo-
jej vyzdoby do obdobia okolo roku 1400 (Cerny 2020, 591-596). Mozno sa pouzival v olomouckej
Katedrale svitého Vaclava, pretoze rozsiahle rubriky Svétého tyzdna zmienuju tlohy pre biskupa aj
pre kanonikov. Zaroven na zéver prefacif (f. 125v) pisar Stefan dodal kolofén, kde menuje sdm seba
a aj to, ze ich prepisal podla zvyklosti Olomouckej diecézy, ¢o je prekvapivé tvrdenie, kedZe mini-
malne v pripade sviatku Cyrila a Metoda sa od nej odklana. Formular k solinskym bratom (f. 211r)
nerobi z hladiska spevov a ¢itani Zziadnu zmenu oproti Olomouckej rubrike, ktord bez zmeny prijal
(tabela 4). Je to viditelné predovsetkym pri ofertoriu Laetamini in Domino, ktoré sa nenachadza
v misali CO 138 a ani v Miséli sestry Anezky. Pri evanjeliovom ¢itani nepouziva usek z Matusovej
piatej kapitoly Vos estis sal terrae, ale priklana sa k aryvku z Lukasa Sint lumbi vestri pouzitom
v Rubrike aj v misdli CO 138. Klucové vsak je, Ze zostavovatel pouzil pre kolektu, sekretu a kom-
plendu nové, cyrilo-metodské modlitby zname z Misélu sestry Anezky a ponechal ich v rovnakej
podobe. Pravdepodobne kvoli tejto prisposobenosti textov priamo na svitcov sa olomoucky for-
mular stal oblubenym a vytlacil véeobecny formuldr Olomouckej rubriky. Ndjdeme ho bez vynimky
vo vSetkych mladsich olomouckych rukopisoch v takmer nezmenenej podobe.

Pri rukopisoch s olomouckym formuldrom nastala zmena aj vo votivnej omsi k patrénom.
Cyril a Metod su uz zmienovani aj v sekrete a komplende na rozdiel od vyssie popisanych brnian-
skych misalov. Zda sa teda, ze az v tomto formulari boli uplne prijati do zoznamu moravskych
patrénov. V Misali Jana z Bludova (CO 45) je ich vyznam pre objednavatela $pecialne zvyrazneny
aj ich vyobrazenim umiestnenym pred text omse (f. 244v). Na iluminacii st namalovani ako dvaja
svat{ biskupi s berlami, mitrami a knihami. Toto ich najstarsie zobrazenie v kodexoch sa zopako-
valo az v tlacenych misaloch.?!

Olomoucky formular sa objavil v Brne prvykrat v 30. rokoch 15. storocia. Z tohto obdobia sa
v svitojakubskej kniznici dochovali dva misaly vykazujtce priklon k uhorskej liturgickej tradicii.
Starsi z nich (7) datoval Frantisek Pokorny na za&iatok cisérskej vlady Zigmunda Luxemburského
podla zmienky o cisarovi v Exsultete (Pokorny - Cervenka 2014, 344). Kédex obsahuje prekva-
pivo dva zvlastne cyrilo-metodské formuldre nezapadajuce do Ziadnej liturgickej tradicie (f. 173v
a 217r). Hoci sa v kalendari soltnski bratia nachadzaju pri 9. marci, tak v sanktorali si umiestne-
ni spravne po Preneseni svitého Véclava (4. 3.), ale pred svitou Perpetuou a Felicitou aj svitym
Tomasom Akvinskym (oba sviatky 7. 3.). Druhykrat s v sanktorali misala zapisani po sviatku
svatého Martina a Menneho (oba 11. 11.) a pred Piatimi bratmi (12. 11.) uz bez opory v kalenda-
ri. V Ziadnej dalSej knihe sa nenasla analégia k takejto situacii. Druhy formular je taktiez uplne
vynimocny. Z predstavenych textov prebera jedine kolektu z Olomouckej rubriky, ktora vyznam-
nejsie rozdiruje,”” no formuldr je vSeobecny, dokonca casti po epistole prebera z nasledujiceho
sviatku Piatich bratov. Dévod pritomnosti druhého sviatku k Cyrilovi a Metodovi nie je znamy.
Nevysvetluju to ani uhorské liturgické knihy, z ktorych vyrazne ¢erpa misal 7. Sviatok solinskych
bratov sa v niektorych z nich nachddza len v kalendaroch, a to k 8. 3. alebo 9. 3. (Marsina 2004,
154-161).” Marcovy formuldr uz obsahuje modlitby zname z Misalu sestry Anezky avSak s mensi-
mi zmenami. Kolekta za¢ina slovom piissime a komplenda zas meni Givodné slovo pasti na sacrati.

*  VKOL,MIII 6.

2V bohato zdobenom prazskom misali z roku 1522 st zobrazeni ako biskupi nestci kostol (f. 219).
Ziskava takuto podobu: Concede, quaesumus, omnipotens Deus, ut ad meliorem vitam sanctorum
confessorum tuorum Cyrilli et Metudii exempla nos provocent, quatenus, pro eorum interventione ad illam
perveniamus hereditatem, in qua idem felices sanctorum cecibus agregati tuae semper maiestatis perfruimur
in effabili claritate.

Marsina uvadza dva misaly ulozené v Széchenyiho narodnej kniznici Clmae 92 (Spissky misal) a Clmae
218 (Bratislavsky misal E). Dal$i zdznam v kalendari sa nachadza aj v kosickom misali ulozenom
v kniznici Batthyaneum R I 23. Sviatok je tu umiestneny k 8. 3.

22

23

CONSTANTINE’S LETTERS 18/2 (2025), pp. 90 — 103 eee | 97 |



EDUARD LAZORIK

Ako evanjelium bolo zvolené ¢itanie Vos estis sal terrae. Spevy su tiez iné ako v ostatnych zmie-
nenych misaloch. Rovnaka kombindcia textov sa nachadza jedine v o polstoroc¢ie mlad$om miséli
DG 111 20 zo Strahovskej kniznice pouzivanom jednoznacne v Cechéch.

Olomoucky formular sa v brnianskych rukopisoch objavuje az v misali 6, ktory vznikol kratko
pred rokom 1435, ked ho Kostolu svitého Jakuba daroval Nicolaus Iohannis. Aj on zachovava
niektoré uhorské prvky ako vyskyt sviatkov svitého Stefana krala, jeho syna Imricha a dalsieho
svitého uhorského krala Ladislava. Cyril a Metod sa vSak v sanktorali objavuju uz len vo zvycaj-
nom marcovom termine (f. 172v) a ich formular je olomoucky s jednou malou odchylkou. Kolekta
nezacina slovom piissime, ale mitissime. Tri misaly z Brna vzniknuté v mlad$om obdobi pouzivaju
tiez olomoucky formular a vzdy bezchybne.?

Vsetky brnianske misaly s olomouckym formuldrom zmienuju solinskych bratov vo votiv-
nej omsi k patrénom vo vietkych troch modlitbach, nielen v kolekte, ako to bolo v rukopisoch ria-
diacich sa Olomouckou rubrikou. Zaroven v kalendaroch st aZ na misal 6 vzdy zapisani cervenym
atramentom, ¢o znadi, Ze olomoucky formular prikladal ich sviatku va¢si vyznam.

V zéavere 15. storocia pristapila vic¢sina diecéz k vydaniu svojich liturgickych knih tla¢ou. Bola
to pre nich prilezitost zredigovat vlastnu liturgicku tradiciu, ktord sa nasledne mohla vdaka zme-
ne techniky vyroby knihy masovo a bezchybne $irit do farnosti. Olomoucké biskupstvo vydalo
svoj misal tlacou v Bambergu v roku 1488 v celkovom néklade 420 exemplarov (Boldan 2018,
112). Na jeho zaciatku je umiestnené nariadenie vtedajsieho biskupa administratora Jana Filipca
s podobnym obsahom ako sa nachadza v texte Jana ze Stfedy v Olomouckej rubrike. Filipec kon-
Statuje, ze liturgické rukopisy su ¢asto poskodené, obsahujt chyby a st odli$né od Rubriky. Preto
sa rozhodol nechat vytlacit misal zo skorigovanych kddexov a prikazuje, aby sa pouzival namiesto
starych knih. Inkunabula tak slizila ako aktualizovana forma Rubriky, teda ako zavdzna forma
liturgickych slaveni pre celt diecézu. Omsa k Cyrilovi a Metodovi je v nej uvedena vo verzii olo-
mouckého formuldra bez akejkolvek zmeny, ¢im sa stredoveky formular zakonzervoval az do po-
tridentského obdobia.
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Zoznam skratiek / List of abbreviations

AMB = Archiv mésta Brna

KNM = Knihovna Narodniho muzea

MZK = Moravska zemska knihovna

NK CR = Narodni knihovna Ceské republiky

VKOL = Védecka knihovna Olomouc

ZAO-0O = Zemsky archiv v Opavé, pobocka Olomouc
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Prilohy / Appendix

Tabela 1 Omsovy formular z misila ZAO-O, sign. CO 138 / Mass formulary from the missal
ZAO-O, shelfmark CO 138

Introit a ver$ Sacerdotes ejus induant salutare et sancti ejus exsultatione exsultabunt.
(g02264)* Memento Domine David et omnis mansuetudinis ejus.
(g02264a)

Kolekta Sanctorum confessorum tuorum atque pontificum Cyrilli et Metudi,
nos, quaesumus, Domine, festa tueantur et eorum commendet oratio
veneranda.

Epistola Plures facti sunt sacerdotes* (Heb 7,23-27)

Gradudle a ver§ | Sacerdotes ejus induant salutare et sancti ejus exsultatione exsultabunt
(g01339) Illuc producam cornu David, paravi lucernam Christo meo.

(g01339a)
Traktus Qui seminant* (g01314)
Evanjelium Sint lumbi vestri praecincti* (L 12,35-40)
Ofertérium Exsultabunt sancti in gloria, laetabuntur in cubilibus suis exsultationes

Dei in faucibus eorum. (g01323)

Sekreta Preces nostras, quaesumus, Domine, et tuorum propitius respice
oblationes fidelium, ut tibi gratae sint in tuorum festivitate sanctorum et
nobis conferant tuae propitiationis auxilium. (CorpO 4606c¢)

Komunio Ego vos elegi* (g00225)

Komplenda Repleti sacramento reparationis humanae, praesta, quaesumus, Domine,
ut per ea, que nobis munere caelesti dignatus es praebere, intercedentibus
sanctis tuis Cyrillo et Metudio, per haec eadem nobis tribuas inhaerere
donis caelestibus.

Tabela 2 Omsovy formular z Misala sestry Anezky KNM, sign. XIII B 8 / Mass formulary from the
Missal of sister Anezka KNM, shelfmark XIII B 8

Introit Sacerdotes Dei* (g01280)

Kolekta Piissime Deus, qui nos per beatos pontifices ac confessores tuos, nostrosque
apostolos et patronos Cirillum ac Metudium ad credulitatem fidei
Christianae vocare dignatus es, praesta, quaesumus, ut, qui eorum festivitate
in praesenti gloriamur, eorum etiam gloriam aeternam consequamur.

Epistola Plures facti sunt sacerdotes* (Heb 7,23-27)

5 Cisla spevov pochadzajt z online databazy Cantus Index. https://cantusindex.org/. Symbol * oznacuje

spev zapisany len incipitom.
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Gradudle Exultabunt sancti* (g00475)

Traktus Qui seminant in* (g01314)

Evanjelium Vos estis sal terrae* (Mt 5,13-16)

Ofertérium Anima nostra sicut* (g00576)

Sekreta Tribue nos, quaesumus, Domine, sacrificiis praesentibus adiuvari in

memoria sanctorum tuorum, confessorum ac pontificum, nec non
apostolorum et patronorum nostrorum Cirilli et Metudii, quam hodie
facimus gloriosa.

Komunio Ego vos elegi* (g00225)

Komplenda Pasti caelestibus sacramentis, imploramus clementiam tuam, Domine Deus,
ut beatorum confessorum ac pontificum tuorum, nec non apostolorum
ac patronorum nostrorum Cirilli ac Metudii meritis adiuvemur, quorum
hodierna die festivitate gloriamur.

Tabela 3 Om3ovy formular z Olomouckej rubriky ZAO-O, sign. CO 15 / Mass formulary from the
Olomouc rubric ZAO-O, shelfmark CO 15

Introit Sacerdotes ejus induant* (g02264)

Kolekta Concede, quaesumus, omnipotens Deus, ut ad meliorem* (CorpO 739)
Epistola Plures facti sunt* (Heb 7,23-27)

Gradudle Sacerdotes ejus* (g01339)

Traktus Qui seminant in* (g01314)

Evanjelium Sint lumbi vestri praecincti* (L 12,35-40)

Ofertérium Laetamini* (g00116)

Sekreta -

Komunio Ego vos elegi* (g00225)

Komplenda -
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Tabela 4 Olomoucky formular z misédla VKOL, sign. M III 6 / Mass formulary from the Missal
VKOL, shelfmark M II1 6

Introit a ver$ Sacerdotes ejus induant salutari et sancti ejus exsultatione exsultabunt.
(g02264) Memento Domine David et omnis mansuetudinis ejus.
(g02264a)

Kolekta Piissime Deus, qui nos per beatos pontifices et confessores tuos,

nostrosque apostolos et patronos Cirillum et Metudium ad credulitatem
fidei Christianae vocare dignatus es, praesta, ut, qui eorum festivitatem in
praesenti veneramur, eorum etiam gloriam aeternam consequi mereamur.

Epistola Plures facti sunt sacerdotes* (Heb 7,23-27)

Gradudle a ver§ | Sacerdotes ejus induant salutari et sancti ejus exsultatione exsultabunt.
(g01339) Illuc producam cornu David, paravi lucernam Christo meo.

(g01339a)

Traktus Qui seminant in lacrimis* (g01314)

Evanjelium Sint lumbi vestri praecincti* (L 12,35-40)

Ofertérium Laetamini in Domino et exsultate justi et gloriamini omnes recti corde.
(g00116)

Sekreta Tribue nos, quaesumus, Domine, sacrificiis praesentibus adiuvari in

memoria sanctorum tuorum, confessorum atque pontificum, nec non
apostolorum et patronorum nostrorum Cirilli et Metudii, quam hodie
facimus gloriosam.

Komunio Ego vos elegi de mundo, ut eatis et fructum afferatis et fructus vester
maneat. (g00225)

Komplenda Pasti caelestibus sacramentis, imploramus clementiam tuam, Domine
Deus, ut beatorum confessorum atque pontificum tuorum, nec non
apostolorum et patronorum nostrorum Cirilli et Metudii meritis
adiuvemur, quorum hodierna die festivitate laetamur.
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NITRIANSKY EVANJELIARV KONTEXTE
CYRILO-METODSKEJ TRADICIE A JEHO VYZNAM
PRE ROZVOJ JEJ EDUKACNO-PEDAGAGICKEJ DIMENZIE'

The Nitra Evangeliary in the Context
of the Cyrillo-Methodian Tradition and Its Significance
for the Development of its Educational and Pedagogical Dimension

Viliam Judak - Lubomir Hlad - Peter MisSovi¢ - Petra Jedli¢ckova

DOI: 10.17846/CL.2025.18.2.104-118

Abstract: JUDAK, Viliam - HLAD, Lubomir - MISOVIC, Peter - JEDLICKOVA, Petra. The
Nitra Evangeliary in the Context of the Cyrillo-Methodian Tradition and Its Significance for
the Development of its Educational and Pedagogical Dimension. The Nitra Evangeliary, the
oldest book of the Slovak liturgical tradition, stands as a significant example of the early
proclamation of the Gospel in the territory of present-day Slovakia. Due to its antiquity and
the historical context of its creation, it serves as a compelling illustration of inculturation
a key element in the missionary work of Saints Cyril and Methodius of Thessalonica. This
is further evidenced by the establishment of the Diocese of Nitra in 880, highlighting the
region’s prominent role within Great Moravia. Beyond its value as a preserved liturgical
relic, the Evangeliary also offers lasting educational and cultural relevance. Its Gospel texts
continue to inspire inclusive pedagogical practices, reflecting the integrative spirit present in
Slovak territory as early as the 9th century.

Keywords: Cyrillo-Methodian Tradition, The Nitra Evangeliary, Mission, Education, Pedagogy.

Uvod
Spojenie ,,cyrilo-metodskd tradicia“ je mnohovrstevné a mnohodimenziondlne. Vo fundamen-

talno-teologickom vyzname sa pod tradiciou rozumie akt odovzdavania a zdroven odovzdavany
obsah’ (por. Dei Verbum, 8). Cez optiku dvoch teologickych vyznamov terminu tradicia je mozné

! Tato praca bola financovana s podporou vedeckych projektov: APVV22-0204 Religiozita a hodnoty tr-
valej udrzatelnosti a VEGA 1/0262/25 Kerygmaticko-teologické a dejinné piliere vizie krestanstva Jdna
Chryzostoma Korca ako prorocky korektiv materializmu.

2 Spdsobom pravopisného zapisu adjektiva cyrilo-metodsky sa venoval P. Petras (2017, 251-261).

*  Fundamentélny teolég Pavol Linet pri objasnovani pojmu tradicia v jeho dvoch aspektoch uvadza:
»Ako vyplyva z etymoldgie (traditio, parddosis, massoreth), je dolezité chapat tradiciu [...] v jej dynamic-
kej povahe ako proces komunikécie. Vyraz tradicia naznacuje odovzdanie nie¢oho niekomu. Tradicia je
[...] proces prenosu celého Zjavenia, celého Kristovho ohlasovania. [...] Nemozno [v$ak] hovorit o tradi-
cii ako procese bez jej obsahu, teda bez toho, ¢o je tradiciou odovzdavané. VSeobecne je tradicia z hla-
diska obsahu nazyvand pasivna tradicia (traditio passiva). Vdaka tomuto urceniu je mozné jednoznacne
odlisit obsah tradicie od formalneho ukonu odovzdavania, aktivnej tradicie (traditio activa) (Linet 2005,
20-21).
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nahliadnut aj na tradiciu cyrilo-metodskd. Vo svojej najvlastnejsej podstate — vo vyzname traditio
passiva — je cyrilo-metodskad tradicia spétd s Bozim zjavenim uchovavanym Cirkvou v jej pisanej
i nepisanej forme, takze plati tvrdenie, Ze cyrilo-metodska tradicia je v obsahovom aspekte naukou
univerzalnej Cirkvi. Vo vyzname traditio activa, ¢ize vo vyzname formalneho ukonu odovzdavania,
je cyrilo-metodska tradicia skuto¢nostou, ktora trvalo nesie $pecifickd ¢rtu misijnej formy sva-
tych soliinskych bratov, a teda je nie¢im, ¢o odlisuje velkomoravskt misiu od ostatnych, a zaroven
nie¢im natolko origindlnym a prorockym, Ze si zasluhuje trvali pozornost a jej kreativno-edukac-
ny rozvoj — ako tiez pripominaji vyznamné postavy Cirkvi (papez Jan Pavol I, Benedikt XVI,
Frantisek...).

Cyrilo-metodska tradicia a nitriansky evanjeliar

Na definovanie vztahu medzi Tradiciou Cirkvi (BoZim zjavenim) a tradiciou cyrilo-metod-
skou je mozné pouzit termin Druhého vatikdnskeho koncilu ,subsistit in“ (,jestvuje v*), ktory
Cirkev na Druhom vatikanskom koncile pouzila na opis vztahu medzi jedinou Kristovou cirkvou
a cirkvou Katolickou: ,,Tato Cirkev ustanovena a usporiadand na tomto svete ako spolo¢nostjestvu-
je (subsistit in) v Katolickej cirkvi“ (Lumen gentium 8). Takze plati, ze v cyrilo-metodskej tradicii
sjestvuje” (subsistit in) Tradicia Kristovej cirkvi. Vhodnym pojmovym oznadenim vztahu oboch
tradicii je pojem sviatost, takze cyrilo-metodsku tradiciu je mozné oznacit za sviatost (za dejinne-
-hmatatelny znak) tradicie Cirkvi (Kondrla et al. 2022, 160-169). KedZe spojenie ,,cyrilo-metod-
skd tradicia“ ma primdarne teologicky vyznam, je spravne povazovat tento vyznam za normativne
kritérium pre v$etko, ¢o je podobnym slovnym spojenim dodnes oznacované. V cyrilo-metodskej
tradicii je pre jej bytostnu spitost s Tradiciou Cirkvi, ako aj s jej odovzdavanim, mozné rozpoznat
viaceré dimenzie, ktoré patria k jej najtypickej$Sim znakom: dimenzia slovna - spitd so Svitym
pismom (preklad, ohlasovanie Slova); dimenzia liturgicka (spdta s krestanskym kultom v staroslo-
vienskom jazyku); dimenzia eduka¢no-moralna (spétd s aplikiciou biblickej Tradicie do dobovej
kazdodennosti - por. napomenutie vladarom, zakon sudji ljudem...). Ak by sa chcel ndjst vyrecny
symbolicky vyraz troch naznacenych dimenzii cyrilo-metodskej tradicie, ktora zahfia obsah aj
formu (traditio passsiva aj traditio activa), tak je to nespochybnitelne kniha evanjelidra. Evanjeliar
pouzivany pri liturgii Eucharistie - odporticany synodou o Bozom slove (2010) - symbolicky
v sebe spdja ideu ohlasovania zjavenej pravdy (lex credendi), ktoré v kontexte liturgie (lex orandi)
nadobuda najvyssiu posvacujucu ucinnost! a zaroven poskytuje posluchacom slova a tcastnikom
liturgie vonkajsie i vnutorné impulzy pre moralne konanie (lex vivendi). Je preto pochopitelné,
preco mal a dodnes by mal mat evanjeliar svoje miesto v zivote Cirkevnych komunit Zijucich
z Bozieho slova, slaviacich Bozie slovo a aplikujic Bozie slovo do praxe Zivota. Synoda o Bozom
slove v tomto zmysle o knihe evanjelidra uvadza:

Dalsi navrh, ktory vzisiel zo synody, odportc¢a dat hldsaniu Slova slévnostny rdz, najma pri vy-
znamnych liturgickych prilezitostiach, predovsetkym ¢itaniu evanjelia pouzitim evanjeliara, ktory

*  V naznalenej suvislosti je vhodné pripomenut slova prednasky ,Eucaristia ed evangelizzazione®, ktoré
na 47. medzindrodnom eucharistickom kongrese predniesol José Saraiva Martins: ,Medzi Mensa Verbi
Dei, ktora v sebe formalne nesie to, ¢o je vlastné evanjelizacii, a Mensa Eucaristica existuje existencialny
paralelizmus. To, ¢o je vlastné jednej, mozno v skuto¢nosti analogickym spésobom pripisat druhej. Avsak
iba v Eucharistii, slavnostnom ohlasovani Bozieho slova, to isté slovo ohlasované spolu s eucharistickou
liturgiou tvori jediny ukon bohosluzby, ako pripomina Sacrosantum Concilium 56. To znamens, Ze dy-
namizmus Eucharistie zahfna Bozie slovo, ktoré dosahuje najvyssi sposob posvitenia, vdakyvzdania a uc-
tievania. Preto mozno povedat, Ze Bozie slovo sa stiva slavenim a slavenie nie je ni¢ iné ako BoZie slovo
aktualizované tym najvyznamnej$im sposobom* (Martins, José Saraiva 2000, online).
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sa prina$a v procesii pocas uvodnych obradov a potom ho diakon alebo knaz prindsa na ¢itanie
na ambonu. Takyto sposob pomaha BoZziemu ludu uvedomit si, Ze ,¢itanie evanjelia je vrcho-
lom samotnej liturgie slova“ Podla usmerneni, ktoré uvadzaji VSeobecné smernice lekciondra, je
osozné dat vahu hlasaniu Bozieho slova, najma evanjeliu, spevom, zvlast pri urcitych slavnostiach.
Pozdrav, tvodné zvolanie: ,Citanie z evanjelia [...] a zdvere¢né ,,Po¢uli sme slovo Panovo* by bolo
dobré spievat, aby sa zddraznila dolezitost toho, ¢o sa ¢ita (Benedikt XVI. 2010, online).

KedZe na$ nahlad nie je liturgicko-dejinny, nebudeme sa venovat liturgickej praxi pouziva-
nia evanjelidra vo vSeobecnosti. Je dostacujice uviest, ze pre cirkevné spoloc¢enstva vychodnej
liturgickej tradicie - o ktort sa opierala aj samotna solinska misia na Velkej Morave - je dodnes
charakteristické hojné vyuzivanie evanjelidra v kazdodennej i slavnostne;j liturgii — ¢o nepochyb-
ne zrkadli najstarsie liturgické tradicie. Preto sa da opodstatnene predpokladat, Ze pouzivanie
evanjelidra v staroslovanskom, ale neskorsie aj v latinskom rite pouzivanom na nasom uzemi,
stivisi s misijnou ¢innostou slovanskych apostolov. Je preto rukolapnym/zretelnym/neodskriepi-
telnym cyrilo-metodskym dedi¢stvom ¢i tradiciou. Nasu pozornost zazime na konkrétnu knihu
tzv. ,,zoborského evanjelidra“ - Nitriansky kodex. Jeho liturgické pouzivanie v zapadnych pod-
mienkach - vratane cirkevného prostredia, pre ktory zoborsky evanjeliar vznikol - je mozné
rovnako povazovat za dedi¢stvo cyrilo-metodskej liturgickej tradicie, ktora vyviera z vychodné-
ho teologicko-spiritualneho prostredia, hoci vo veci staroslovienskej liturgie a jej orientalneho
povodu nejestvuje definitivny vedecky konsenzus.® Tu - v naznac¢enom $ir§om vyzname - sa véak
spojenie evanjelidra a cyrilo-metodskej tradicie nevcerpava. Zoborsky evanjelidr nesie — pod-
la hypotézy Adriana Kacerika — ovela konkrétnejsiu cyrilo-metodska stopu, pretoze obsahova
$truktira evanjeliara s velkou pravdepodobnostou zrkadli konkrétny cyrilo-metodsky liturgicky
odkaz, ktory bol Zivy na naom tizemi. V prvom kroku si preto Nitriansky evanjelidr predstavime
po formalnej aj obsahovej stranke. V druhom kroku si predostrieme argumenty hovoriace v pro-
spech cyrilo-metodskej obsahovej ¢rty evanjelidra. V tretom kroku zistenia aplikujeme do pe-
dagogickej praxe, kedze evanjelidr syntetizuje poc¢tvanie, slavenie, uskuto¢niovanie (vychovnu
aplikaciu) Slova.

Nitriansky evanjeliar (1083) liturgické Specifika a miesto vzniku

Je pisany po latinsky na pergamene karolinskym minuskulnym pismom, teda formou pisma ne-
skorsieho karolinskeho obdobia (carolina posterior), v jednej columne (stlpci). Pisal ho i ilustroval
jeden skriptor, pri¢om inicialky st ¢ervené, belasé a hnedozelené. Vyzdoba sa nevyznacuje velkym
bohatstvom figuralnej kompozicie. Inicidlky su pomerne jednoduché, zapadaju vSak do ramca
dobovych klastornych umeleckych diel podobného druhu. Neznamy iluminétor sa usiloval na-
podobnit umelecké prvky cirkevného umenia, prejavujtice sa u nas v 11. storo¢i. Najviac ho snad
mohla ovplyvnif ornamentika vyzdoby hlavic stipov a chramovych pilierov. Typy inicialok sd jed-
notné. Pévodne Evanjelidar mal 54 necislovanych f6lii, $tyri chybaju (20-21 a 51-52) (Markovi¢
1961a, 122). Chyba teda znacna cast textu MatuSovych pasii na Kvetnd nedelu, ako aj niektoré
perikopy zo spolo¢nej Casti svitych (Sopko 1987, 12). Rozmery jednotlivych stran - folii si 190
x 275 mm.°

> Jestvuje mienka, ktora spdja starosloviensku liturgiu so zdpadnou liturgiou sv. Petra. Pdpez Hadrian II.
podla viacerych pohladov ,schvalil rimsko-slovanskd, ¢ize glagolskil bohosluzbu“ (Lacko 1990, 124,
149).

¢ Rozmery sa uvadzaji rozli¢né s odchylkou niekolkych mm; tu uvedené tidaje st presné.
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Nitriansky evanjeliar sa sklada z Casti: ,De tempore® (podla jednotlivych nediel) a ,,De Sanctis®
(Sanctorale — sviatky svétych). Takze obsahuje evanjeliové texty iba na nedele a sviatky, nie
na vSedné (feridlne) dni, okrem malej vynimky.

Cast ,,De tempore za¢ina velkono¢nou perikopou o troch ,velkono¢nych® Zenach: Marii
Magdaléne, Marie Jakubovej a Salome, ktoré prichadzaju s vonavymi olejmi vo velkono¢né rano
k Jezisovmu hrobu. V hrobe v$ak nachadzaju mladika obleceného v bielom, ktory sa im prihovoril:
»Nelakajte sa! Hladate Jezi$a Nazaretského, ktory bol ukrizovany. Vstal z mftvych. Niet ho tu. Hla,
miesto, kde ho ulozili. Ale chodte a povedzte jeho uc¢enikom a Petrovi: ,,Ide pred vami do Galilei.
Tam ho uvidite, ako vam povedal.“ Sprava je z evanjelia sv. Marka (16, 1-7).

Liturgicky rok sa v Evanjeliari kon¢i Svitou sobotou. Tuto skuto¢nost niektori liturgisti po-
kladaju za dedi¢stvo starofrancuzskej liturgie - starogalského liturgického zauzivaného spdsobu
(Markovi¢ 1961a, 123).

Nitriansky evanjeliar je slavnostna kniha evanjelii, ktora bola prepisand pre potreby vyznam-
ného napriklad biskupského chramu alebo opatstva. Uz aj z dévodu naroc¢nosti jeho zhotove-
nia, a tak aj jeho hodnoty. Preto sa pri otdzke miesta vzniku badatelia uberajt k benediktinskym
klastorom. Dévodom k tomu je aj skuto¢nost, Ze sviatky svitych tejto rehole st tu zvyraznené.
Vedie to u viacerych k nézoru, Ze mohlo ist o opatstvo ¢i klastor, ktory mal za hlavného patro-
na svitého Benedikta z Nursie, pripadne sv. Jana Krstitela. KoreSponduje to s podielom sviatkov
tychto svitcov v Evanjelidri. Nachddzame tu tri sviato¢né dni sv. Benedikta. Predovsetkym je to
21. marec — den smrti r. 547 (ktory vzdy pripadol na obdobie Velkého postu), preto bol slaveny
s velkou pompéznostou v benediktinskych chramoch 11. jula. Sviatok ma vigiliu a oktavu, ako
sa to nachddza aj v Nitrianskom evanjeliari (fol. 37v). Ide o prenesenie - translatio — ostatkov
sv. Benedikta a jeho sestry sv. Scholastiky, po zni¢eni Opatstva na Monte Cassino Longobradmi.
Relikvie boli prinesené 4. decembra 674 a ulozené 11. jula 675 v Kostole Panny Marie vo Fleury
vo Francuzsku. Slavnostnost tohto dnia, ktord pokracovala aj nasledujuce dni (oktava) treba chépat
nielen ako sviatok zakladatela benediktinskeho radu, ale aj ako sviatok patréna opatstva a jeho
kostola. Nitrianska evanjeliovd kniha by teda mohla byt vernym svedectvom o praxi najvyssej
formy slavenia tohto sviatku prave v Opatstve v Hronskom Benadiku, kde sa sv. Benedikt z uvede-
nych dévodov mohol slavit trikrat do roka. Zvlastne je, ze sviatok sv. Benedikta 11. jula s vigiliou
a oktavou sa nenachddza ani v Hahétskom, ani v Prayovom kddexe, ani v Sakramentari Ratoldiho,
ba ani v Olahovom evanjeliari (Markovi¢ 1961b, 143-144).

Zaujimavostou je, Ze okrem sv. Benedikta je v Evanjelidri zvySeny kult sv. Jana Krstitela. Slavi
sa vigiliou (fol. 36r) a s rannou svitou omsou 24. juna (fol. 36f); tieZ je tu uvedeny den mucenickej
smrti — ,,Statie“ sv. Jana Krstitela slaveny 29. augusta (fol. 40r). Jeho ucta je doloZena v starovekych
sakramentaroch. Dokonca v Opatstve Sankt Gallen (Cod. Sangallensis) sa slavil aj sviatok ,,Pocatia“
sv. Jana Krstitela. Vzhladom na to, Ze sv. Benedikt zostavil oratérium na pocest tohto svitca, sposob
tohto sldvenia v Nitrianskom evanjelidri moze vyplyvat z jeho rozsirenej tcty v klastoroch bene-
diktinskeho radu vobec. Nemozno vsak tplne vylucit ani hypotézu, Ze Evanjeliar bol pripravovany
s0 zamerom na pouzitie v niektorom benediktinskom opatstve zasvitenému sv. Janovi Krstitelovi
v 11. storo¢i na tizemi starého Uhorska, zatial nezndmeho (Kacerik 1998, 229).

Z tohto hladiska nemozno obist nazor Jaroslava Nemesa, ktory vznik Nitrianskeho evanjelidra
kladie prave do benediktinskeho opatstva, ktoré bolo zasvitené sv. Janovi Krstitelovi v Burtscheide
nedaleko Aachenu. Vznik Evanjelidra umiestnuje do tretiecho desatrocia 12. storocia. Zdovodnuje,
Ze cisterciani zo Salvatorbergu zdedili po vyhnani benediktinov z Burtscheidu v roku 1220 ich
chramovy poklad a klastornu kniznicu. Po prestavbe kldstorného kostola svitého Jana Krstitela
v druhej polovici 14. storocia predali kddex opatovi cistercianskeho klastora Panny Marie v Pilise
(dnes Pilisszentkereszt, Madarsko). Jeho opat Heinrich bol kaplanom uhorského krala Ludovita
Velkého (1342 - 1382) (Nemes, 2007). Tak sa Evanjeliar mohol dostat do Uhorska.
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Tomuto tvrdeniu by mohol napomahat pohlad do ¢asti Nitrianskeho evanjelidra ,,De sanctis®
(Sanctorale), kde sa nachddzaju sviatky svatych, ktori tam mali iba lokalny kult a ktoré prevzal
Nitriansky evanjeliar.”

Z uvedeného vyplyva, ze fransky vplyv je tu sice znac¢ny, av§ak v porovnani s dal§imi oblasta-
mi Nemecka je pomerne nepatrny. V Nitrianskom evanjeliari sa z tejto oblasti nachadza sviatok
sv. Pantaledna, lekara v Nikodémii - 27. jila; sv. Geredna - 10. oktdbra; sviatok Jedendsttisic mu-
enic panien — De ss. Virginib XI. milib - ktoré Huni zavrazdili pri dobyvani Kolina nad Rynom -
21. oktébra (Markovic¢ 1961b, 143).

O benediktinskom charaktere Evanjelidra sved¢ia i pocetné benediktinske sviatky.®

Prvy, kto poukézal na Opatstvo sv. Benedikta v Hronskom Benadiku ako na mozné miesto vzni-
ku Nitrianskeho evanjelidra, bol madarsky historik Kilian Szigeti v $tudii A Szelepchényi-kédex, kde
uvadza, ze miesto vzniku tejto evanjeliovej knihy treba hladat v niektorom opatstve v Ostrihomskej
diecéze. Predtym vsak uvadza nazor historika Polykarpa Rado, ktory tvrdi, Ze Evanjeliar bol urceny
pre Ostrihomsku kapitulu, kde ¢lenmi kapituly boli od zadiatku s¢asti aj benediktini. Je pravda, Ze oko-
lo roku 1028 - 1030 navstevuje arcibiskupa Anastaza v Ostrihome mnich Arnoldus z Regensburgu
a tam pise antifény a responzdria k tcte sv. Emerama. Uvddza sa tu, Ze tento biskup podla novych
antifén ,,vyucuje mnichov a klerikov® (monachos et clericos suos fecit discere) (Szigeti 1961, 363).

P6vod Evanjeliara v Hronskom Benadiku mozno podporit aj hypotézou o pribuznosti vyzdoby
st¢asnej vazby Evanjelidra so zachovanym mohutnym gotickym krizom, ktory je ozdobou vitaz-
ného oblika tohto chramu doteraz. Na krizi sa nachadzali symboly $tyroch evanjelistov, ktoré boli
v 19. storo¢i nahradené novymi. Podla tohto vzoru - ako tvrdi hypotéza - opat Jan III. nariadil zho-
tovit strieborny a pozlateny obal Nitrianskeho evanjelidra (Szigeti 1961, 363). Vyhotovenie vazby sa
totiz kladie do neskorsieho obdobia ako jeho text, teda cca do polovice 15. storocia. Predna doska
Evanjelidra zobrazuje Ukrizovaného s postavami Panny Marie a sv. Jana, apostola. Obalova doska
ma rozmery 200 x 288 mm. Na okrajoch je $iroky plasticky ram a v Javom dolnom rohu je erb -
stojaci lev obrateny dolava a v pazaroch drziaci heraldicky ruzovy kvet so $tyrmi listami, ktory sa
pripisuje rodine Se¢éni. Prave opat Jan III. pochadzal z tohto rodu. V pravom dolnom rohu obalu
je prazdne miesto, pravdepodobne tam bol druhy erb (Selep¢éniho). Na rame sa zachovali tri znaky
evanjelistov: okridleny lev, okridleny byk a anjel. Stvrty symbol evanjelistu sv. Jana - orol - chyba.
Reliéf mozno ratat k najcennej$im dielam zlatnickej plastiky na Slovensku. Aj ked st nazory roz-
liéné - napriklad, ze mohol vzniknut pod vplyvom talianskej renesancie - s najvac¢$ou pravdepo-
dobnostou pochadza zo svetoznamych zlatnickych dielni v Transylvanii. V dolnej ¢asti je prazdny
relikviar v podobe dvojramenného kriza, na uchovavanie relikvie Sv. kriza.’

Ide o sviatky nasledovnych svitych: sv. Medard a Gildard - 8. juna; sv. Lambert — 18. septembra; sv. Michal
»in perculo maris“ (zvlast sa slavil v severnej Normandii v klastore Mont St. Michel) - 16. oktobra.
Dalsi franski sviti, ktori sa tu nachddzaju, sa: sv. Hilar, biskup v Poiters — 13. januara; sv. Petronela —
31. maja; translatio S. Martini - 4. jula; a samotny sviatok sv. Martina, ndrodného svitca Franctzska —
11. novembra; sv. Mauricia a spolo¢nikov — 22. septembra; sv. Remigia, apostola Frankov - 1. oktdbra;
sv. Dionyza, prvého biskupa Pariza — 9. oktobra; sv. Kri$pina a KriSpinidna — 25. oktdbra; sv. Brictia,
nastupcu sv. Martina v Tours - 13. novembra; sv. Anania, biskupa v meste Orleans — 17. novembra (jemu
je zasvidtené opatstvo v Tihanyi, zaloZené 1055 Ondrejom I., kde sa doteraz slavi jeho sviatok v tento der)
(Markovic 1961a, 123-124).

Ide o nasledovnych svitych: sv. Maurus - 15. janudra; sv. Brigita — 1. februdra; sv. Scholastika - 10. feb-
rudra; sv. Vojtech — 23. aprila; sv. Bonifac - 5. jina; sv. Donat — 7. augusta; sv. Leodegar — 2. oktdbra;
sv. Gallus - 16. juna; sv. Maglorius — 24. oktobra; sv. Vilibrord - 7. novembra; sv. Otmar - 6. novembra;
sv. Kolumbén - 21. novembra; sv. Maximin - 15. decembra (Sopko 1987, 8).

Miesto vzniku obalu Evanjelidra objasnila ¢iasto¢ne aj vystava Sigmundus-rex et imperator, ktora sa ko-
nala v Budapesti v Mzeu krasneho umenia (Szépmiivészeti miizem) v roku 2006. Osobne sa na vernisazi
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Téza, ze miesto vzniku Evanjeliara nemohla byt Pannonhalma, sa opiera o fakt, ze slavenie
patréna tohto Opatstva — sv. Martina z Tours - je v Evanjeliari uvedené bez vigilie a oktavy, ¢ize
len ako spomienka s incipit evanjelia Hormo quidam peregre proficiens (Mt 25,14; fol. 42v) (Sopko
1987, 9). Podobne je to tiez so slavenim sv. Hipolyta — patréna Zoborského klastora - ktory sa
uvadza 13. augusta so spolo¢nikmi, mucenikmi s incipit evanjelia Attendite a fermento (Lk 12,1;
fol. 39r). Toto slévenie je uvedené rovnako bez vigilie a oktavy, ¢o sa da povazovat za dékaz ho-
voriaci v neprospech Pannonhalmy ako mieste vzniku Evanjelidra. Keby totiz vznikol Evanjelidr
v tomto kldstore, spominané slavenia by tam boli celkom uréite uvedené s vysSou liturgickou
»kvalitou® (Szigeti 1961, 363).

Zaujimavy je tiez nazor Vincenta Mucsku, ktory kladie vznik Nitrianskeho evanjelidra
do Ostrihomu. Odvolava sa na silny kult sv. Mikulasa v Ostrihome a zdroven tieZ na skuto¢nost, ze
tento kult sa odrazil aj v jeho uvedeni do tunajsich liturgickych priru¢iek. Nemozno v$ak vylacit
ani nazor, Ze miestom vzniku mohlo byt Opatstvo sv. Hipolyta na Zobore pri Nitre (aj v 11. stor.),
pretoze tam existovalo scriptorium a posobila tu tiez latinska $kola. Prave benediktinske opat-
stvo v Nitre, blizke vznikajucemu opatstvu v Hronskom Benadiku, mohlo riadit nielen stavebné
prace, ale aj zostavenie Nitrianskeho evanjelidra pre potreby vznikajiceho opétstva. Tento nazor
ma svoju véhu, pretoze vystavba nového opatstva bola s urcitostou v rézii niektorého blizkeho
benediktinskeho kldstora, ktory uz v tomto prostredi existoval, ale najmi preto, ze opatstvo, v kto-
rom pdsobil scriptor — pisar, ktory Evanjelidr zhotovoval, malo byt oboznamené aj s byzantskou
liturgickou tradiciou, ¢o ukazuje smerom k Nitre. Hoci naznacend skuto¢nost kontrastuje s uce-
lom, pre ktory bolo opatstvo v Hronskom Benadiku vybudované - latinizovat byzantsko-slovan-
sky obrad a zjednotit Uhorsko so zapadnou kulturou (Kacerik 1998, 269) - byzantské crty su
v Evanjelidri pritomné.

Cyrilo-metodska liturgicka ¢rta Nitrianskeho evanjeliara

Adrian Kacerik, ktory sa venoval podrobnému vyskumu Nitrianskeho evanjelidra, ndsledne publi-
kovanému v $tadii Codex Nitriensis latinus. Edizione critica del codice (1998) jednozna¢ne uvadza:
»V Codex Nitriensis latinus sme nenasli reminiscencie na galsko-anticku liturgiu, o ktorych Radé
tvrdil, Ze ich tam objavil, a v dosledku toho nesthlasime s nazorom badatelov, podla ktorych tento
rukopis je odkazom na galsko-anticku liturgiu® (Kacerik 1998, 230).° Ide o vyznamné tvrdenie,
ktoré autorovi umoznuje formulovat a verifikovat tézu obsiahnutua v kapitole Liturgicky ohlas misie
svitych Cyrila a Metoda o tom, ze Nitriansky evanjeliar je svedkom liturgického vplyvu velkomo-
ravskej misie sv. Cyrila a Metoda.

Aby vysvetlil svoje tvrdenie, Kacerik poukazuje na skutoc¢nost, ze Nitriansky evanjeliar sa
zadina Velkou nocou, ¢ize nie tak, ako je to bezné v rukopisoch galsko-antickej liturgie. Prave
skuto¢nost, Ze Evanjeliar za¢ina Velkono¢nou nedelou, zaklada tézu o byzantskom vplyve, kedZze
ide o prax pritomnu na krestanskom Vychode. Je zrejmé, ze pri pozehnanom misijnom pdsobeni
sv. Cyrila a Metoda medzi slovanskymi narodmi slovenskej Moravy a Panoénie pouzivali metodu
tzv. ,inkulturdcie®, ako uvadza papez Jan Pavol IL.: ,, Aby vyhoveli potrebam svojej evanjeliza¢nej

zl¢astnil nitriansky biskup Viliam Judék. Pri Nitrianskom evanjeliari bol vystaveny, pravdepodobne z tej
istej dielne, oltarny kriz s nddobkou na uchovavanie Kristovej Krvi z Transylvanie. Kym Evanjeliar md
v dolnej ¢asti relikvidr na uchovavanie relikvie Sv. kriza v podobe dvojramenného kriza. Zial, v tomto
&ase je bez relikvie. Zdmerom vystavy bolo prezentovat umelecké diela z ¢ias vlddy panovnika Zigmunda
(1387 - 1437), teda aj zo zlatnickych svetoznamych dielni Transylvanie, odkial by mal pochadzat spomi-
nany kalich i obal Evanjelidra.

Autor sa okrem iného priklana k téze, Ze Evanjeliar vznikol pre potreby opatstva v Hronskom Benadiku.
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medzi tymito narodmi, prelozili bozské pisma do ich re¢i, ktord sa pouzivala pri posvitne;j litur-
gii a pri vzdelavani ludu. Tak sa stalo, Ze tym sa polozili zaklady celého pisomnictva tychto naro-
dov v ich vlastnej re¢i“ (Jan Pavol II. 1980, online). Kacerik v tejto suvislosti uvadza, ze spomedzi
biblickych textov, ktoré sv. Cyril a Metod prelozili do staroslovienciny, to boli najmi texty evan-
jelidra. Opiera sa pritom o ndzor Bruce Metzgera, ktory vyslovuje mienku, Ze preklad evanjelii
bol urobeny ,pravdepodobne vo forme gréckeho lekcionara.“ Toho istého nazoru je Michat
Olszewski, podla ktorého sv. Cyril este pred odchodom na Velku Moravu (863) prelozil grécky
evanjelidr. Svoju argumentaciu formuluje autor nasledovne: ,Nenasli sme vyznamnej$ich bada-
telov, ktori by nie¢o namietali vo¢i tomuto ndzoru, pretoze v Zivote svitého Cyrila sa uvadza, ze
prvy text evanjelia, ktory svitec prelozil do starosloviendiny, sa zacina slovami: ,Na pociatku
bolo Slovo a Slovo bola u Boha a Slovo bol Boh* (Ju 1,1). Chceme zd6raznit, ze tymito slovami sa
zalinaji byzantské evanjelidre, poc¢inajic Nedelou zmftvychvstania. Aj najstar$i text, ktory sa
zachoval podnes v staroslovienc¢ine a napisany hlaholikou v Codex Assemani (10. - 11. stor.), sa
zacina tymito slovami sv. Jana. Nie st to vSak zaciatocné slova evanjelia sv. Jana v byzantskych
evanjelidroch, na ¢o sme chceli poukazat, ale je to sviatok, pre ktory je urcena tito stat, ¢ize
Velkono¢na nedela. Je jasné, Ze od ¢ias misie svitych Cyrila a Metoda sa zacali pouzivat evanje-
liare byzantského typu, ktoré sa zac¢inaju Velkono¢nou nedelou, ¢ize tou istou nedelou, ktorou sa
zacina Cast Proprium de Tempore v Codex Nitriensis latinus® (Kacerik 1998, 248-249). Svoje tvr-
denie autor zddévodnuje aj dalej: ,Neprekvapuje skuto¢nost, ze sviti Cyril a Metod prelozili
do starosloviendiny evanjeliar byzantského typu a ze ho pouzivali pocas svojej misie (dozaista aj
s dal$imi liturgickymi knihami), pretoze vo vychodnych cirkvach bolo beznym zvykom pouzivat
vlastny jazyk. Ale zo Zivota Konstantina sa dozveddme, Ze pocas cesty svitych Cyrila a Metoda
do Rima papez Hadridn II. slavnostne schvalil slovanské liturgické knihy, poZehnal ich a polozil
na oltar Baziliky Santa Maria Maggiore. Po tomto akte pravdepodobne nasledovala eucharisticka
liturgia. Jestvuje vSak pochybnost, Ze by papez Hadrian II. bol schvalil byzantské liturgické knihy.
Zrejme islo o liturgické knihy rimskeho obradu preloZené do staroslovienciny. Totiz existenciu
takychto liturgickych knih dosvedcuje 7 listov, nazvanych Kyjevské listy (10. stor.), ktoré obsahu-
ju om$ové modlitby v slovanskom jazyku, pisané hlaholikou. Modlitieb je celkom 38 a st prekla-
dom z latin¢iny zo sakramentara rimskej liturgie. Kyjevské listy sa povazuju za prvua képiu cyrilo-
-metodského originalu® (Kacerik 1998, 249-250). V dalSej Casti svojej rozsiahlej studie Adrian
Kacerik pripomina aj dal$ie historické skuto¢nosti tykajice sa slovanskej liturgie schvalenej pa-
pezom Hadridnom II., zvla3t koexistenciu dvoch roznych liturgif: ,Uzemie dnesného Slovenska
so svojim knieZatstvom, a to najméa od roku 880, ked vznikla Nitrianska diecéza, bolo podstatnou
castou slovenskej Moravy. Z misie dvoch solinskych bratov (Cyrila a Metoda) mézeme vydedu-
kovat existenciu dvoch réznych liturgii: rimsko-slovanskej a byzantsko-slovanskej. Je pravda, ze
iba niekolko mesiacov po Metodovej smrti (6. aprila 885) bohosluzbu v slovencine zakazal papez
Stefan V. krétko po tom, ¢o nastupil na trén a bol falosne informovany Wichingom a on nésledne
zrus$il povolenia svojich predchodcov Hadriana II. a Jana VIII. SubeZné jestvovanie dvoch liturgii
v$ak nezaniklo. Oba obrady ostali aj po prichode Madarov, s ktorymi Slovéci nasli spésob mie-
rového spolunazivania, a zachovali sa aj po pocetnych vpadoch bavorskych a ¢eskych vojsk v ob-
dobi 897 - 1135, ktoré zdevastovali a vyplienili zdpadné Slovensko* (Kacerik 1998, 251). Bertic
do uvahy spomenuté skuto¢nosti, Kacerik formuluje presvedcenie: ,,Ak zvazime vSetky uvedené
fakty a udaj, podla ktorého ,,Liturgia svitého Petra® ktoru svati Cyril a Metod od zaciatku pouzi-
vali, sa oznacuje ako ,,zdpadna rimska omsa zasadena do byzantského liturgického prostredia,”
mozeme sformulovat kone¢nu otazku nasho vyskumu: V niektorom benediktinskom klastore,
ktory zdedil obe liturgické tradicie, bol vskutku mozny vznik liturgického rukopisu, ktory sa
podla vyberu evanjeliovych ¢asti v latinskom jazyku pridrziava rimskeho zvyku, pokial ide o ¢i-
tania, napriek tomu, Ze sa za¢ina prvou ¢astou ,,Proprium de Tempore®, na spdsob byzantskych
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evanjelidrov, ¢ize Velkono¢nou nedelou? Sme presvedceni, ze vzacny evanjeliar cirkvi
na Slovensku, Codex Nitriensis Latinus, uchovavany v biskupskom archive Nitrianskej diecézy,
najstarsej v strednej Eurdpe, vznikol, ako bolo povedané. Z tohto hladiska sa Codex Nitriensis
Latinus predstavuje bud ako liturgickd kniha, v ktorej sa stretava celkom prirodzene dedi¢stvo
dvoch liturgii, asimilovanych v tomto prostredi, alebo ako liturgickd kniha pripravena velmi cit-
livo radom benediktinov“ (Kacerik 1998, 252-253). Ako ddkaz svojho tvrdenia o cyrilo-metod-
skom vplyve, pritomnom v Nitrianskom evanjeliri, autor $tidie pontka este jednu vyznamnu
skuto¢nost: ,.V sanktorali Codex Nitriensis latinus nachadzame jednu ¢rtu, ktora moze pochadzat
iba z dedi¢stva misie solinskych bratov. Je to prenesenie sviatku sv. Kolumbdna v prospech sviat-
ku sv. Klementa. Ak mdme na pamiti, Ze sv. Kolumbdn, ktory zomrel 23. novembra 615, bol za-
kladatelom roznych opatstiev (Luxeuil, Annegray, ale hlavne zndmeho opatstva v Bobbio), je
mozné povazovat za logické, Ze jeho sviatok bol v benediktinskom liturgickom rukopise prene-
seny z 23. novembra na prvy volny den (¢ize v pripade Codex Nitriensis latinus na 21. november)
iba z velmi vaznych d6évodov. Sviatok sv. Klementa, pdpeza a mucenika, ktory ostal v sanktorali
Codex Nitriensis latinus na svojom poévodnom mieste (23. novembra), mozno zdévodnit takymi-
to pohnutkami. Vieme totiz, Ze relikvie tohto svitca nasiel sv. Cyril pocas svojho pobytu
v Chersone, na Kryme. Sv. Cyril po tom, ¢o objavil relikvie, ich vzal a priniesol ich poc¢as misie
na slovenskd Moravu. Ked sviti Cyril a Metod prisli do Rima, sldvnostne ich prijal papez
Hadrian II. (867-872), pretoze priniesli relikvie sv. Klementa. Sv. Cyril napisal aj kratky pribeh
objavenia relikvii tohto svdtca. Kyjevské listy, ktoré sa pokladali za prva képiu cyrilo-metodského
originalu, obsahuju medzi euchologickymi formularmi aj formulére pre omsu k ticte sv. Klementa
v starosloviencine (prelozené z latin¢iny). Na dévazok prave pri Nitre sa nachdadza obec Mocenok
(lat. martyr = mudenik), s kostolom zasvitenym svitému Klementovi. V kazdom pripade kult
sv. Klementa nemozno odlucit od misie solinskych bratov na Velkej Morave. Ak v sanktorali
Codex Nitriensis latinus nachadzame sviatok sv. Klementa zaradeny na 23. novembra, kym zvy-
¢ajne v kazdom benediktinskom rukopise sa nachddza sviatok zasviteny sv. Kolumbdnovi, zna-
mena to, Ze benediktinski mnisi mali vazny dévod uprednostnit tctu k sv. Klementovi pred tc-
tou k sv. Kolumbdnovi. Takato situacia sa mohla vyskytovat v prostredi slovenskej Moravy, najma
v centrédlnej Casti misie svitych Cyrila a Metoda, ¢ize v Nitre. V Ziadnom benediktinskom ruko-
pise opatstva sv. Gallen, sviatok sv. Kolumbdna nebol preneseny na 21. novembra v prospech
sv. Klementa. V dvadsatjeden rukopisoch opatstva, ktoré sme skumali, je 21. november prazdny
den a sviatok sv. Kolumbana jestvuje ako jediny sviatok alebo ako spojeny so sviatkom
sv. Klementa 23. novembra. Ked zvézime tato skuto¢nost, zdd sa, ze v CNL prenesenie sviatku
sv. Kolumbana v prospech sviatku sv. Klementa je dal$im z javov dedi¢stva misie svitych Cyrila
a Metoda“ (Kacerik 1998, 253-254). Konec¢né vyjadrenie liturgistu Adriana Kécerika, ku ktorému
sa mozno pripojit, je jednozna¢né: ,Vzhladom na uvedené je zrejmé, Ze v najstarsej liturgickej
knihe Slovenska mame nachadzat nie reminiscenciu galskej antickej liturgie, ale vlastné korene
slovanského krestanského dedicstva, ¢ize reminiscenciu liturgie z dedi¢stva misie svitych Cyrila
a Metoda“ (Kécerik 1998, 254).

Edukacny koncept nitrianskeho evanjeliara

Vychovu, ktord je zlozitym a dynamickym procesom a je spolu so vzdeldavanim sucastou edukac-
ného procesu, chapu a definuju viaceri autori (Zelina 2010; Priicha 2015; Petlak 2016) ako cielave-
domé, zamerné, organizované, planovité a systematické posobenie na rozvoj osobnosti po stranke
kognitivnej, emocionalnej, socidlnej, ale aj moralnej, ktoré vedie cloveka k osvojeniu si nielen
spolocenskych noriem, moralnych zdsad, ale zaroven aj hodnotovych orientacii. Vychova je teda
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komplexna pedagogicka ¢innost, ktorej hlavnou tlohou je formovat ¢loveka v stlade so spolo-
¢enskymi a kultdrnymi hodnotami, pripravit ho na plnohodnotny zivot a poméct mu dosiahnut
osobnu sebarealizaciu a zrelost (Kralik et al. 2024, 44-52).

Medzi kluc¢ové funkcie vychovy okrem socializa¢nej, individualizaénej, personalizanej
patri aj kultiva¢nd funkcia, ktora sa zameriava prave na rozvoj kultarnych a moralnych hodnét
bez ohladu na vek (Kondrla - Torok 2017, 79-86).

V tomto kontexte mozno nahliadat aj na Nitriansky evanjelidr, ktorého obsah a posolstvo
mozno vyuzit (nielen) v ndboZenskej vychove, ale aj na roznych vzdelavacich a formac¢nych
stretnutiach s detmi a mladeZzou, ako cenny nastroj na podporu vychovy k hodnotdm, ktoré st
délezité najmé z hladiska nachadzania zmysluplnosti Zivotného smerovania mladého ¢loveka.
Tento vyznamny historicky dokument s hlbokymi korefimi v cyrilo-metodskej tradicii, pontika
teda nielen bohaty liturgicky a teologicky obsah, ale aj vyznamné edukacné posolstvo. Ako kniha,
ktora v sebe spdja teologické ucenie, liturgicka prax a etické principy, poskytuje idealny zaklad
pre rozvoj vychovy k hodnotam v sucasnej pedagogickej praxi. Vychovny potencial evanjelidra,
okrem rozvoja hodnotovej orientacie, mozno chapat v troch hlavnych oblastiach: rozvijanie du-
chovnej identity, formovanie etickych postojov a uplatnenie principu inkulturdcie. Nesie v sebe
tiez silny eticky odkaz zalozeny na principoch spravodlivosti, lasky k bliznemu a socidlnej zodpo-
vednosti. Tieto hodnoty st jasne vyjadrené v evanjeliovych textoch, ktoré st jadrom Evanjeliara.
Vo vychovno-vzdelavacom procese je mozné tieto hodnoty konkretizovat prostrednictvom dis-
kusii a aktivit, ktoré povzbudzuji ziakov k hlbsiemu premyslaniu o moralnych désledkoch ich
konania. Evanjelidr tiez umoznuje ucitefom zamerat sa na konkrétne evanjeliové pribehy, ktoré
st nositelmi jasnych moralnych posolstiev. Tieto pribehy mozno vyuzit na diskusiu o aktualnych
spolocenskych problémoch, ako st spravodlivost, socidlna rovnost, solidarita a medzigenera¢nd
ucta. Vdaka tomu ziaci mézu chapat etiku ako zivy a neustéle aktualny aspekt ich kazdodenného
rozhodovania (Kohdtovd et al. 2021, 307-321).

Evanjeliar ako nastroj etickej reflexie a formovania moralneho vedomia
ziakov

Evanjeliar je mozné vo vzdeldvani vyuzit ako nastroj systematickej etickej reflexie, ktora Ziakov
vedie k hlbsiemu zamysleniu nad vlastnym konanim a hodnotovym ramcom spolo¢nosti. Texty
Evanjeliara poskytuju priklady moralnych dilem a rozhodnuti, ktoré mézu byt aplikované na si-
¢asné zivotné situacie Ziakov. Prostrednictvom prace s Evanjelidrom mozu pedagégovia cielene
rozvijat moralne vedomie $tudentov, podporovat ich schopnost kritického myslenia a empatie.
Ziaci a $tudenti ziskavajti schopnost analyzovat a interpretovat moralne posolstvé a aplikovat ich
vo svojom osobnom zivote. Tento pristup umoznuje rozvoj schopnosti, ako st eticka senzitivita,
empatia a schopnost riesit konflikty v silade s principmi socidlnej spravodlivosti a vzajomného
re$pektu (Brestovansky 2023).
Praktické vyuzitie Evanjelidra vo vyucovani sa moze zamerat na nasledujuce didaktické
aktivity:
o Tvorba etickych diskusii a debat na zaklade textov Evanjelidra.
o Projektové vyucovanie zamerané na historicko-kultirny vyznam Evanjelidra.
» Aktivity na rozvoj medzipredmetovych vztahov, napr. medzi nabozenskou vychovou, etickou
vychovou, dejepisom a literatirou.
Nasledne uvadzame konkrétne priklady textov z Evanjelidra a ich moralne implikdcie pre stcas-
nost, ktoré moze ucitel tiez vyuzit v rdmci vychovno-vzdelavacieho procesu:
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o Zeny pri prizdnom hrobe (Mk 16,1-7): Tento text je prikladom odvahy a vernosti Zien, ktoré
napriek strachu a neistote preukazali vernost a odhodlanie. V su¢asnosti je tento odkaz mimo-
riadne relevantny pre povzbudenie odvahy a vytrvalosti v tazkych Zivotnych situdciach.

o Podobenstvo o talentoch (Mt 25,14-30): Tento text kladie doraz na zodpovednost za vyuZitie
svojich schopnosti a moznosti v prospech druhych, ¢o je dnes relevantné najma v oblasti roz-
voja osobnych i profesionalnych kompetencii s etickym a socidlnym rozmerom.

o Podobenstvo o milosrdnom Samaritanovi (Lk 10,25-37): Toto podobenstvo zddraznuje lasku
k bliznemu bez ohladu na socidlne ¢i kultirne bariéry. Je vynimocne relevantné v dnesnej
dobe, ked sa stretdvame s otdzkami migracie, tolerancie a medziludskej solidarity.

Tieto priklady jasne ukazujd, ako mo6zu perikopy Nitrianskeho evanjeliara prispievat k etickej for-
macii jednotlivcov a spolo¢nosti ako celku.

Evanjeliar a axiologizacia

Problematike vytvarania a rozvijania hodnot ¢i hodnotovej orientdcie sa v ramci teérie vychovy
venuju autori ako napr. Miron Zelina ¢i Sona Grof¢ikovd (Zelina 2011; Grof¢ikova — Mendelova,
2015). V nasom prispevku nahliadneme na chdpanie hodnét z pohladu Viktora Frankla, ktory
povazuje ich existenciu v Zivote ¢loveka za nevyhnutny predpoklad pre nachadzanie zmyslu Zivota
(Frankl 2023). Vo svojich dielach sa zmienuje o troch druhoch hodnét: zdzitkovych, tvorivych
a postojovych. Na moznost vyuzitia Nitrianskeho evanjelidra nahliadneme v tejto jeho optike.

Nitriansky evanjeliar a Franklova tedria hodnot sa prirodzene dopliaju, pretoze oba zdroje
maju silny vychovny potencial a sii zamerané na hladanie zmyslu a autentickych hodnét v Zivo-
te ¢loveka. Franklove tvorivé, zazitkové a postojové hodnoty maju priamy vztah k jednotlivym
funkciam vychovy, ktoré sme uviedli na zaciatku tejto podkapitoly, najmi v$ak ku kultiva¢nej
a personalizacne;j.

1. Tvorivé hodnoty a Nitriansky evanjeligr

Franklove tvorivé hodnoty sa viazu na to, ¢o ¢lovek dava svetu prostrednictvom vlastnej tvorivej
¢innosti, prace alebo konkrétneho konania. Nitriansky evanjeliar je vysledkom tvorivého usilia
ludi v oblasti literarnej, jazykovej, nabozenskej a kultarnej. Pouzitie Evanjelidra v pedagogickom
procese moze ziakov podnietit k tvorivému pristupu k hodnotdm, napriklad cez pisanie vlastnych
reflexivnych textov, tvorbu umeleckych projektov ¢i dramatizaciu pribehov, ¢im Ziaci objavia zmy-
sel v tvorivosti a osobnej angazovanosti.

2. Zdzitkové hodnoty a Nitriansky evanjelidr

Zazitkové hodnoty sa chapu ako schopnost objavit zmysel cez prezivanie krésy, vztahov, kultiry ¢i
duchovna. Nitriansky evanjeliar, ktory je spaty s liturgickymi textami a krestanskou spiritualitou,
modze byt pre ziakov zdrojom duchovného zazitku, ktory prehlbuje ich vlastné chapanie hodnoto-
vého sveta. Didaktické vyuzitie textov Evanjelidra v meditativnych, reflexivnych ¢i umeleckych ak-
tivitdch umoznuje ziakom autenticky prezit krestanské hodnoty a uvedomit si ich osobny vyznam.
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3. Postojové hodnoty a Nitriansky evanjelidr
Postojové hodnoty umoznuja ¢loveku zaujat pozitivny a zmysluplny postoj k Zivotnym situaciam,
ktoré nemoze zmenit (napriklad utrpenie ¢i tazkosti). Evanjeliové pribehy obsiahnuté v Nitrianskom
evanjeliari st plné situacii, v ktorych sa kladie doraz prave na schopnost ¢loveka zaujat autenticky
postoj k utrpeniu, odpusteniu, milosrdenstvu a nadeji. Ziaci sa tak prostrednictvom analyzy a refle-
xie tychto pribehov ucia chapat vyznam svojho postoja k zZivotnym udalostiam a nachédzat v nich
zmysel.
Prepojenie Nitrianskeho evanjelidra s Franklovymi hodnotami je moZné realizovat
prostrednictvom:
« skupinovych diskusii: Rozhovory o konkrétnych pribehoch z Evanjeliara a ich analyza cez pri-
zmu Franklovych hodnét.
o tvorivych projektov: Umelecké projekty zaloZené na témach z Evanjeliara, v ktorych Zziaci ob-
javuju tvoriva hodnotu.
o zézitkovych aktivit: Reflexivne ¢itanie alebo meditdcia nad textami, ktoré podporuji rozvoj
zéazitkovych hodnét a hlbsie duchovné prezivanie.
 postojovych aktivit: RieSenie problémovych situdcii alebo dilematickych pribehov z Evanjeliara
na rozvoj schopnosti zaujat pozitivny postoj aj v naro¢nych zivotnych momentoch.

»Inkulturacia” ako pedagogicka hodnota - reSpektovanie jazyka a kultury
vo vychove

Sv. Cyril a Metod vo svojej misii vyuzivali princip inkulturacie, teda zaclenenia evanjeliovej prav-
dy do lokélnej kultdry a jazyka narodov, ktorym prinasali krestansku vieru (Ivanic et al. 2023, 15-
30; Maturkanic et al. 2023, 58-72). Tento pristup je dnes mimoriadne aktualny najmi v kontexte
multikultdrneho vzdeldvania, ktoré md v sic¢asnej dobe miesto v kazdom type a stupni skolské-
ho vzdelavania. Eduka¢na hodnota inkulturdcie spociva v reSpektovani jazykovych, kultdrnych
a historickych $pecifik ziakov, ¢o prispieva k ich hlbsiemu pochopeniu uciva a zéroven k rozvo-
ju pozitivnej identity a sebaucty. Evanjelidr ako nastroj inkulturacie umoznuje ziakom pochopit
krestanstvo ako vieru, ktora sa neuzatvara do seba, ale aktivne vstupuje do dialogu s kultarnym
prostredim (Plasienkova — Bizon 2022, 723-726).

Pedagogicka implementdcia principu inkulturacie spocdiva vo vytvarani priestoru, kde Ziaci
mozu vidiet prepojenie medzi krestanskymi hodnotami a ich vlastnym kultarnym dedi¢stvom.
Tento pristup rozvija u Ziakov schopnost kritického myslenia a re§pektovania kultarnej diverzity.
Evanjeliar poskytuje konkrétne priklady, ako moze byt krestanské ucenie organicky spojené s lo-
kalnymi tradiciami a zaroven obohatit ich duchovny a kulturny zivot. Inkulturaény princip, ktory
bol nosnym pilierom cyrilo-metodskej misie, prirodzene koresponduje s Franklovym dérazom
na osobnd angazovanost a prezivanie hodnét vo vlastnom kultirnom a spolo¢enskom kontexte.
Evanjeliar sa tym stava nastrojom, ktory umoznuje ziakom objavovat a autenticky prezivat hod-
noty prave v ich bezprostrednom Zzivotnom prostredi.

Prepojenie misijného diela Cyrila a Metoda s modernymi principmi inklu-
zivnej pedagogiky
Zijeme v dobe, kde je stale viac pretraktovanou a diskutovanou témou inkluzia, a to tak medzi od-

bornou verejnostou, ale aj laickou populdciou, preto povazujeme za dolezité v poslednej ¢asti nas-
ho prispevku poukdzat na fakt, ze misijné dielo Cyrila a Metoda mozno povazovat za historicky
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predobraz inkluzivnej pedagogiky. Ich usilie zamerané na vzdelavanie vSetkych vrstiev spolo¢nos-
ti, bez rozdielu poévodu, socidlneho statusu alebo schopnosti, je jasnym prejavom inkluzivneho
pristupu (Krupa 2022, 160-169).

Dnes inkluzivna pedagogika zdoraznuje dostupnost vzdeldvania pre vSetkych ziakov bez ohla-
du na ich fyzické, intelektové, emociondlne, kultirne alebo socidlne zvlastnosti (Lechta 2016;
Slowik 2022; Dedova — Banik 2021, 60-69). Podobne sv. Cyril a Metod prisposobili svoj pristup
a svoje eduka¢né metddy roznym skupinam [udi, ¢im vytvorili inkluzivne vzdelavacie prostredie,
ktoré respektovalo individudlne potreby ziakov (Jifistova - Medzihorsky 2023, 812).

Zaver

Vyuzitie Nitrianskeho evanjelidra, ako vychovno-vzdelavacieho nastroja, ma potencial vyrazne
ovplyvnit hodnotovu orientaciu ziakov. Predstavuje konkrétny didakticky nastroj, ktory efek-
tivne napliia vietky charakteristiky vychovy, a to najmi zdmernost, systematickost a organizo-
vanost pri formovani hodnotovej orientdcie Ziakov. Nie je teda iba historickym ¢i teologickym
dokumentom, ale aj aktivnym ndstrojom vychovy k autentickym hodnotdm (Krupa 2024, 1-15).
Prostrednictvom jeho evanjeliovych textov moézu Ziaci nielen poznavat krestanské ucenie, ale
prostrednictvom roznorodych aktivit rozvijat svoj hodnotovy potencial ako predpoklad pre na-
chadzanie zmyslu zivota (Kondrla 2016, 117-128). Tento pristup k vyucbe pontka uceleny ramec
pre rozvoj duchovnej, etickej a kultirnej identity, ktory je potrebny pre komplexnu formaciu osob-
nosti v sicasnej multikultirnej spolo¢nosti (Kovaleva — Plasienkova 2022, 332-340; Maturkanic
et al. 2022, 106-124).
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Abstract: HOMZA, Martin. Svitopluk in Czech and Czech-written Historiography.
A Few Critical Remarks. Part two: from the 1960s to the 1990s. For many reasons, Czech
historiography in the 19th — 21st centuries established the main themes and trends in the
research of Svitoplukian topics. This article presents the second part of a detailed analysis
of the interpretive arc from the glorification of Svitopluk to the reduction of his significance
as a ruler, which this Central European school of history underwent in the period under
review. The article has been divided into several parts because of its large scope. In the second
part I focus primarily on two giants of their time — Lubomir E. Havlik and Dusan Trestik.
Both of them created powerful lines of understanding of the Great Moravian period and the
reign of Svitopluk I. Nevertheless, there is an abysmal difference between their approaches
to examining the same issue. Havlik looks at it from a Moravian perspective, while Trestik
perceives the same topic from a Czech perspective. For Havlik, the Roman and papal
dimensions of Svitopluk are important; for Trestik, the emphasis is more imperial, although
sometimes Central European. For Havlik, Svitopluk is clearly the king of the Moravians,
whereas for Trestik, the same ruler is rather a duke of the East Frankish Empire. It should
also be noted that Havlik’s image of Svétopluk is complex, while Trestik’sis rather selective.
Paradoxically, however, contemporary Czech historiography tends to build on Ttestik rather
than Havlik.

Keywords: Svitopluk I, Borivoj, St. Methodius, Cosmas of Prague, (Pseudo)Christian,
Moravian tradition, legitimism, Central Europe, Papacy, Empire, rex Sclavorum

In the introduction to my first article devoted to the figure of King Svitopluk in Czech
historiography, I suggested that the view of the first Czech chronicler, Cosmas of Prague, which
frames thinking about the earliest history of the Czech lands to this day, does not correspond
to the idea that Czech-speaking Moravians have of the same topic. It should also be noted that
despite timid attempts, the Moravians failed to create a convincing concept of their own history in
the Middle Ages (Wihoda 2001, 25-32). However, this does not mean that they did not try to do
so in later times as well. In chronological order, this includes in particular the following authors
writing in Latin, German, or Czech — Dubravius (t 1553), Bartolomej Paprocky (f 1614), Tomas
Jan Pesina z Cechorodu (1 1680), Jan Jifi Ignéc z Sttedovsky (+ 1713), Bonaventura Josef Pitr
(t 1764), Alexius Habrich (1 1794), Antonin Bocek (f 1847), Josef Chytil ( 1861), Rehot Tomas
Volny (11871), Beda FrantiSek Dudik(t 1890), Vincenc Brandl (f 1901) and Berold Bretholz
(1 1936)... (Vojen Drlik - Jindra Pavelkova (eds.) 2008). It is only understandable that the starting
point in all known attempts to conceptualise a distinctive Moravian history was the so-called
Great Moravian period. The central figure of such a history then, alongside St. Constantine the
Philosopher and his brother St. Methodius, was understandably the Moravian king Svatopluk.
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Another Moravian historian writing in Czech, Lubomir Havlik (f 2000), also attempted
a Moravian aspect, yet at the same time avoided a Marxist view of the interpretation of Great
Moravian history. A native of the South Moravian town of Znojmo, Havlik took on the theme
of Great Moravia relatively early, in the mid-1950s, and devoted himself to it continuously and
systematically until the end of his life. Therefore, the international scene considers him one of
the leading authorities on this topic. Havlik’s unsurpassed merit is that he, together with a team
of other scholars, comprehensively made available the source database for the history of Great
Moravia, known as Magnae Moraviae Fontes Historici (hereatter MMFH).! A total of five volumes
were published gradually between 1966 and 1977. Havlik also added extensive critical comments
to the source texts dealing with Svitopluk. Focusing on these comments in detail is beyond the
scope of this article, however.

Havlik was one of the few historians able to grasp the significance of Svitopluk as a contemporary
ruler. He was also one of the first scholars to stress the necessity of paying attention to the
development of the memory of Svitopluk not only in the Czech and Central European countries
but also in a wider European context (Havlik 1991, 164-188). This concerns above all his reflection
on Old Rus’ (Havlik 1972b, 282-292; 1975, 178-194) and the Balkan dimension of the life of the
Legend of Svitopluk (Havlik 1972a, 197-200; 1976, 13-15).

Particularly memorable here is his work The Chronicle of Duklja and the Dalmatian Legend
from 1976, especially its section “The History of King Svetopelek” (Havlik 1976, 13-45) which
I will analyze and quote from further on. The introductory part of this monograph describes
the evolution of the memory of Svdtopluk in Czech medieval hagiography. In my opinion,
this is the work of Czech historiography that goes most deeply into the issue in question. In it,
Havlik returned to the genesis of the different medieval hagiographic texts of Czech provenance
focusing - like Franti$ek Graus (1963, 289-305) and Rudolf Urbanek (1915, 1-9) before him -
on the image of the Moravian ruler Svétopluk. Let me just state that the negative image of
Svitopluk embedded in the Legend of the so-called Christian — arising from the conflict between
Saint Methodius and Svitopluk, which resulted in Svétopluk being cursed - was precisely the
reason why Havlik in his work from 1976 legitimately questioned the authenticity of the “most
disputed” Czech medieval legend: “Although the original core of the so-called “Christian” is likely
to have originated in the period it refers to, later amendments from the 12th and 13th/14th centuries
largely modified, expanded, altered, and interpolated the original wording...” (Havlik 1976, 27) In
line with the well-founded conclusion that no negative image of Svitopluk can be found in the
domestic sources of the period, Havlik explains that this literary fopos of an evil and debauched
secular ruler and a holy bishop must have been introduced into the Legend of (Pseudo)Christian
at a later point in time and had to come from a different area. (Legenda Christiani, 1978, 16 and
17). In this respect, Havlik saw two possible sources. The first might have been the negative image
of Svatopluk depicted in The Life of St. Clement of Ohrid - whatHavlik called “the Balkan source”
The second could have been the image of the godson of Svitopluk I, Zwentibold of Lotharingia.
Havlik then summarized his findings as follows: “In the case of the so-called Christian, therefore,
the question begs whether the negative characteristic [of Svitopluk] is genuinely of Czech origin or
whether it is the result of contamination with the King of Lotharingia and King of Burgundy of the
same name, or with the Ohrid environment...” (Havlik 1976, 24)

I have long had a similar opinion about the origin of the “black legend of Svitopluk” in the
Czech literary environment. It was (Pseudo)Christian who introduced the negative stereotype
of Svitopluk into Czech medieval literature in the second half of the 12th century. This was

! MMFH I-V 1966-1977. After being re-edited and complemented, the first four volumes of this
monumental work were published again between 2008 and 2013.

| 120 | eee KONSTANTINOVE LISTY 18/2 (2025), pp. 119 - 133



SVATOPLUK IN CZECH AND CZECH-WRITTEN HISTORIOGRAPHY. A FEW CRITICAL REMARKS.
PART TWO: FROM THE 1960S TO THE 1990S

connected with the need to strengthen the legitimation scheme of the Pfemyslids of Prague
over those of Moravia, whose political imagination of Svitopluk was expressed by naming their
descendants Svitopluk. For the Moravian Premyslids, the positive image of Svatopluk could serve
as an effective ideological and legal tool to justify their claims to the princely throne of Prague,
as was the case with Svitopluk I of Olomouc (the Lion), at the turn of the 12th century. This also
explains Graus’ earlier observation about the “conspicuous occurrence of this name in Moravia”
(Graus 1963, 295).

In the second part of the first chapter of the analysed work, Havlik introduced into the Czech
environment the South Slavic variant of the “brightest” legend of King Svitopluk contained in
chapter IX of the Gesta Regum Sclavorum, otherwise known as the Chronicle of the Priest of Duklja
(GRS T 2009, 30-64; GRS II 2009). After a rigorous linguistic analysis of this fragment, Havlik
in the quoted monograph from the mid-1970s went on to analyse the contents of this source,
dividing the wording of the legend - known in several versions — according to the most important
motifs it contains. One by one, Havlik broke down all the different characters that appear in the
story as well as the events it describes. However, he failed to pay the necessary attention to some
legal stylisations contained in the work. Taking into consideration the recent tendency among
Czech medievalists to negate Svitopluk’s royal title - which will be dealt with later- I need to
comment on his sentence: “The coronation ritual of [Svétopluk] more Romanorum regum must,
therefore, be [...] admitted to have existed since the 9th or 10th century and might have been known
to the priest of Duklja [Dukljanin’s Chronicle]...” (Havlik 1976, 38-39) In my opinion, the examples
Havlik presents testify in favor of SvitopluK’s coronation by a papal legate roughly ten years before
his death. These arguments appear convincing, especially in connection with a series of powerful
rulers related to the Carolingians, such as the Italian kings Berengar and Quido (Wido), who
received their crowns from the Pope in the late 9th century. Probably just an oversight, Havlik
forgot to mention perhaps the most analogous example to that of Svitopluk, namely the elevation
of the ruler of Provence, Louis III the Blind, to the rank of king by the same Pope Stephan V.

Havlik summarized his research of chapter IX of the Gesta regum Sclavorum
(Dukljanin’s Chronicle) in the sentence: “It is quite clear that the information the Chronicle of the
Priest of Duklja provides on the life and activities of Svetopelek — even though many facts are cases of
contamination with the Dalmatian environment - indicates that many facts might have been taken
over from the history of 9th-century Moravia... [...] Therefore, it begs the question of whether the
priest of Duklja also knew the assumed Moravian Chronicle..”

My research led me to a similar conclusion, although I formulated it a little differently.
What is important is that I also consider the original chapter IX of the Gesta regum Sclavorum
(Dukljanin’s Chronicle) to have originated in the 880s. (Homza 2024a, 127-150). Today I am no
longer alone in this view (Kuncer 2023, 43-66).

Great Moravia and, therefore, Svitopluk as well were the main topics of Havlik’s professional
career. Reflecting on this work requires hard, systematic effort, and even then some significant
findings of Havlik’s work - especially those hidden in small nuances - can remain unnoticed.
Despite this risk, let me try to analyse yet another of Havlik’s more synthetic works, the 1987 study
Moravians in the Middle Danube; Moravia and the Principality of Nitra - Great Moravia. (Havlik
1978, 63-83). In this article, Havlik chronologically mapped the reign of the historical Svitopluk I,
bringing out some new aspects to take into account when studying this ruler. He clearly identified
the main vector of Svitopluk’s foreign policy, namely Rome and the Holy See.

Havlik also analyzed the papal correspondence with Svitopluk, a truly daring achievement
for his time - two years before the fall of the Iron Curtain - and a downright revolutionary
breakthrough in the context of previous Czech historiography works. On its basis, Havlik came
to the relatively clear conclusion that for Svitopluk “the Papacy came before all worldly rulers.”
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Therefore, he argues, the legitimity of Svatopluk’s power derived from Rome. In the spirit of Pope
John VIITs letter Industriae tuae, Svitopluk, his leaders, and all his people were taken under the
patronage of the Roman Curia (Havlik 1983, 23-37). Havlik further developed this pro-Roman
tone by analysing other letters from the Papal Curia to Svitopluk. Based mainly on two of these
letters from Pope Stephen V to Svitopluk, the Moravian author was the first historian writing in
Czech to note - not only Svétopluk’s royal title — but also the “theocratic origin of Svitopluk’s power.”

In this context, and on the basis of chronicler Regino and other sources, both contemporary -
Pope Stephen V’s letter Quia te zelo fidei — and retrospective — Gesta regum Sclavorum/
Dukljanin’s chronicle — Havlik writes that in 885 “the Moravian rulet, rex, as most sources referred
to him, changed from being a real king, so titled because of his power and position, into a king in the
hierarchical system of the West-European universe,” a thesis I fully endorse. In connection with
the “theocratic origin of Svitopluk’s power,” however, let me add that rather than the person of
Svitopluk, it is the Kingdom, the institution, that Pope Stephen Vs letter Quia te zelo fidei to
Svitopluk, “King of the Slavs”, defines as “coming from God”. What this actually means can be the
topic of a longer study.

It is practically impossible not to agree with most of these theses of the top expert on Great
Moravia and, therefore, also on Svétopluk I. True, they can also be ignored, as Martin Wihoda
decided to do recently (Wihoda 2015, 37). However, I will pay more attention to Wihoda only in
the third part of this article. On the other hand, it is also necessary to make several observations
or objections regarding some of them. For instance, the role of “adversary of the Franks” that
Havlik assigned to Svitopluk on behalf of the Papacy. There is no doubt that Svitopluk was
well aware of the significance of the Papal patronage he had managed to obtain. However, in
terms of the Empire and the Carolingians, he was rather looking for some degree of mutually
beneficial balance. Essentially, he was neither a collaborator of the Empire - as some claim - nor
its opponent, as others — not only Czech - historians would like to have him be. It was not until
992 that Svétopluk and his relative, the East Frankish king Arnulf, became enemies.

It is also necessary to express disapproval of Havlik’s “blindness” concerning the Nitra
dimension of Svitopluk’s rule. As a matter of fact, in Havlik’s work, one would look in vain for
Nitra, the starting point, residence, and supposed burial place of Svitopluk.

As already mentioned, it is really difficult to select from HavliK’s prolific production of articles
that examine the topic in question. Therefore, to sum up how Havlik understood Svitopluk
towards the end of his life, let me focus on the only monograph about Svitopluk I ever written
in Czech. Its title is Svitopluk the Great, King of the Moravians and the Slavs. This predominantly
positivist work was published in Brno in 1994 and summarises the knowledge Havlik gathered
over many years about this ruler. Like Vaclav Novotny (Homza 2024a, 102-103) before him,
Havlik sought to evaluate SvatopluK’s role in history as objectively as possible. The introduction
of the work states: “When focusing on Svitopluk today, our goal is not to idealise him, but to
obtain an objective and comprehensive image of Svitopluk’s place and role in history, with all the
pros, cons, and contradictions found in the available written sources. Earlier historiography — often
influenced by a Czech perspective — tends to accentuate the contradictions in Svitopluk’s thinking
as well as his negative attitude towards the Slavic liturgy and Archbishop Methodius, but has
failed to examine the reasons behind this stance, especially in terms of the political situation of the
time and the universalist philosophy of rulership in the Christian world. It has not considered it
necessary to investigate the roots of the highly dramatised contradictions in Svitopluk. Nor has it
attempted to answer the question of how, on the contrary, the representatives of secular and spiritual
power in Moravia found common ground and where these joint efforts and mutual support were
directed within the European oecumene”” It was with this goal in mind that Havlik designed the
composition and style of his work.
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While Novotny created a kind of formula for how Czech historiography should approach
Svitopluk, Havlik chose to polemicise with some of the one-sided schemes - based on
Novotny’s dictum - that Czech historiography had traditionally used to interpret Svitopluk. For
the most part, Havlik was successful. For instance, he again sought to outline Svétopluk I's foreign
policy more clearly. Havlik correctly identified the 874 peace treaty Svitopluk concluded with Louis
the German in Forcheim as the key point of this policy. It was negotiated in Svitopluk’s absence by
his emissary, John of Venice. As in his previous works, I think that Havlik somewhat underestimated
the degree of independence SvitopluK’s realm enjoyed in relation to the East Frankish Empire,
and, conversely, overestimated the role the Papacy played in SvitopluK’s foreign policy. However,
he was correct to conclude that Svitopluk valued the Papacy more than the Empire, especially on
symbolic and legal levels.

That is one of the reasons why Havlik paid a lot more attention than other scholars — except,
perhaps, for Frantiek Dvornik, another historian from Moravia - to researching Svitopluk
I's relationship with the papacy (Havlik 1965, 100-122). Similar to Dvornik (Homza 2018, 166-
177), Havlik also analysed the meaning of the expressions unicus fiius — “my sole son” or dilectus
filius — “my beloved son” that the popes used to address Svitopluk in their correspondence.
Moreover, no other historian writing in Czech has paid more attention to Pope John VIIT’s letter
Industriae tuae from 880.

Havlik also drew attention to the analogy between the right to choose bishops — which was
granted to Svitopluk by Pope John VIII - and the later apostolic rights of the Hungarian kings.
Nevertheless, he did not explicitly call it a legal precedent. His biased Moravian perspective also
prevented him from taking a deeper look at the relationship between the Nitra bishop Wiching
and Svitopluk. And then, once more, he did not openly recognize Nitra as Svitopluks seat.

As already indicated, Havlik was one of the first scholars to analyse in detail the letter Quia
te zelo fidei that Pope Stephen V sent to Svétopluk, King of the Slavs, in 885. However, he did not
note that the Pope did not address Svitopluk “King of the Moravians” but as King of (all) Slavs (rex
Sclavorum). In my opinion, it is precisely in this respect that Havlik failed to sufficiently recognize
the universal dimension of Svitopluk’s policy, whose Slavic quality thoroughly suited the vision
of a Christian Europe.

In connection with Svitopluk’s relationship to Wiching and St. Methodius, Havlik is of the
opinion that Svitopluk was not against the Slavic liturgy itself and that his support for Latin
primarily had to do with his intention to direct his realm towards the political, religious and
cultural concepts of the Latin universe of the time. Havlik also exonerated Svitopluk - as depicted
in the Life of Saint Clement - from expelling the disciples of Saint Methodius from Great Moravia.
In an insightful way, he put this in connection with the letter Qui te zelo fidei that Pope Stephen
V sent Svitopluk in 885, which indicates the need to organize a synod to discuss the origin of the
Holy Trinity, i.e. the Filioque controversy concerning the procession of the Holy Ghost from the
Son as well as from the Father.

Like Palacky and other older Czech historians (Homza 2024b), Havlik devoted a lot of effort
to clarifying the relationship between Moravia and Bohemia. Havlik did not forget to emphasise
the dependence of Bohemia on Svétopluk, which was formally recognised by the East Frankish
king Arnulfin 890. Furthermore, like other Czech and Moravian historians, he also saw one of the
keys to understanding an earlier relationship between Moravia and Bohemia in having the (semi-)
mythical first prince of Bohemia, Borivoj, baptised by St. Methodius in Moravia.

Havlik took a close look at SvitopluK’s death, too. And similarly to Urbanek and Graus (Homza
2024b, 105-106, 108-110), he also dealt in more detail with Svéitopluk’s posthumous literary life.
Once again, he went back to the South Slavic “brightest” legend of Svitopluk included in chapter
IX of the Gesta Regum Sclavorum, formerly known as the Chronicle of Pope Dukljanin. This legend
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has Svitopluk reigning for 40 years and 4 months. Based on this information, Havlik calculated
that Svitopluk stayed on the central seat of the Moravian Slavs from 871 to 894, that is, for 23
years. The remaining 17 years, in his words, correspond to Svéitopluk’s rule in the Principality of
Nitra. However, Havlik did not put this finding in connection with Cosmas’ rendering of the Nitra
Legend of Svitopluk.

The last chapter of Havlik's monograph gives a brief yet perhaps the most comprehensive
overview of the historical literary tradition about Svétopluk I. Again, however, it is necessary
to emphasise that he made no deeper attempt to explain the causes of its origin or to find its
commissioners, bearers, or the functions it played at a specific time and space. In the conclusions of
his book, Havlik once again claims in a different way that Svitopluk was the king of the Moravians
and refuses the idea that he was the king of all Slavs, conceding that perhaps that was what Rome
thought he was. Although it would be possible to agree with this opinion considering that Rome
at that time did indeed use some ethnic abstraction in its notion of a universalistic Christian
Europe (Ivanova 2021, 574-586), this claim goes against the Slavic — not Moravian— character the
unknown author of the Life of St. Methodius clearly emphasises in the fifth chapter of his work
(The Life of Methodius 1983, 111). In fact, the well-known message that Rastislav and Svatopluk
sent to the Byzantine emperor Michael III reads “..but we Slavs are simple people” = “..., a mot
cnosBru npocma 4ade..”(MMFH 1I 2010, 124).2

As shown above, although the findings of Lubomir E. Havlik’s monograph can be largely
disputed, there is no doubt that this remains the most comprehensive monograph on Svitopluk
I to date. On the other hand, one cannot help but get the impression that it was written as if in
a hurry. The editing of the work is poor at best, and it also lacks footnotes providing supporting
critical information. However, this is compensated to some extent by Havlik's comments on the
first edition of the Magnae Moraviae fontes historici, as well as by over 300 further studies on Great
Moravia and other Slavic themes.

Clearly, this historian from Moravia wanted to avoid the anachronistic interpretation of
Svitopluk I that had distorted the hitherto Czech historical discourse on this issue. He wanted to
look at Svitopluk I from the point of view of “the perception of the history of Moravia as a subject
within a wider Central- and Pan-European context” (Havlik 1994, 5-6). Obviously, this perception
was directed mainly against Palacky and his contemporary followers, who understood Czech-
Moravian history as a kind of whole. As the title of his book lets one expect, Havlik made Svéitopluk
I the ruler of Moravia, especially by building on the historical works that synthesised 19*"-century
Moravian patriotism. As already noted, for Lubomir E. Havlik, Svitopluk is mainly the bearer of
the title “King of the Moravians.” That is why he made the Nitra dominium (regnum) of Svétopluk
a fiefdom principality of Moravia as a part of the “Kingdom of the Moravians.” If truth be told,
Havlik calls the Principality of Nitra — “Lower Moravia.” (Havlik 1976, 22-27). Havlik looked at
Svitopluk through the lens of the neglected Moravian perspective of history, indeed.

A large part of today’s Czech historians cannot come to terms with Havlik’s interpretation (not
only regarding Svitopluk himself). David Kalhous, for example, a contemporary historian from

2 On the other hand, in the Life of Saint Constantine, one can read that the message was conceived by

Rastislav in agreement with his “princes and moravians”. Writing Moravians with a small “m” is quite
appropriate here, although Havlik (MMFH II 2010, 78) prefers a capital letter in its Czech translation.
The reason is, as the translator and editor himself finally acknowledges when commenting on this
term, that it refers to a privileged upper military stratum of society, not a nation, even in its medieval
sense. In contrast, the self-identification “we, Slavs” describes the collective cultural identity of the
entire community Rastislav and, of course, Svitopluk after him, ruled and with which they identified
themselves. Marvin Kantor’s English translation (Kantor 1983, 65) “his Moravian princes’, is inaccurate,
as he omitted the conjunction “u ¢” The correct translation is “princes and Moravians”
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Masaryk University in Brno, commented on it with the words: “...Havlik’s book (Svétopluk the
Great) did not meet with any particular criticism in the Czech environment. [...] this book is generally
considered marginal, and no one builds upon its conclusions” (Kalhous 2017, 64). Although it
seems inaccurate to call it “marginal,” Kalhous’ claim that Havlik has few open critics or successors
in Czech historiography appears to be a symptomatic feature of contemporary Czech medieval
studies. HavliK’s interpretation of Svitopluk deviates from the official Czech line, which was set
primarily by Dusan Trestik. As a matter of fact, it does not fit any of the Slovak interpretations of
Svitopluk I either. It does resonate with some of the ideas of Franti$ek Dvornik (+ 1975), another
great Moravian scholar. Dvornik, however, favoured the universalist legacy of Svétopluk I rather
than his Moravian aspect. When assessing Havlik’s overall contribution to historiography, the
political context of his last work should not be forgotten, for it stands in close connection with
the unsuccessful emancipation efforts of the Moravians within the Czech Lands in the first half
of the 1990s.

Cosmas’ conceptualisation of the earliest Czech history is a vicious circle in Czech-language
medieval studies. One of FrantiSek Graus’ most skilled students, Dusan Trestik (+ 2007), grappled
with it throughout his entire work (Wihoda 2003, 639-642; Sommer - Zemli¢ka — Markova 2007,
1013-1019). An unusually original historian and inspiring thinker from the village of Sobédruhy
near Teplice, Trestik was born to a Czech family in the once predominantly German Sudetenland.
His career culminated in his role as a professor at Charles University in Prague. Although he
started publishing relatively late, his subsequent scientific outputs were all the more significant.
Trestik’s work exhibits its own internal evolution and contradictions. And there are quite a few of
them, indeed.

Most importantly, as a scholar of Czech history in particular, he spent his whole life trying to
harmonise it with the history of wider Europe. There was, however, a certain tension, that eventually
became characteristic of Dusan Tre$tik’s work and could be simplistically described as a tensity
between Cosmas of Prague’s conception of Czech history and Frantidek Palacky’s conception of
Czech history. As is well known, Cosmas set the history of the Czechs and their main dynasty, the
Premyslids, mainly in the context of the Holy Roman Empire, its emperors, and kings (Trestik
1968). In contrast, Palacky saw the place of Czech history within the Habsburg Empire and in
Central Europe. It did not escape TrestiK’s attention that the concept of Central Europe in the
form of the Habsburg Empire was in some way associated with the Great Moravian Empire at the
time of Svitopluk. After all, this was just as the case with Slovak historians of the late 18th century,
who considered the Habsburg Empire to be a continuation of Svitopluk’s 9th century Regnum
Sclavorum (Pilingova 2014, 387).2

After the fall of communism, Dusan Trestik undertook to retell the general line of the
“successful story of the Czechs (Pfemyslids)” in a new fashion. He did so mainly in his publications
The Beginnings of the Premyslids: The Appearance of the Czechs in History (530-935) as well as
Thinking about History (Ttestik 1997; 1999). By combining the key terms of postmodernism and
contemporary historiography (Ttestik 2005), Trestik successfully eliminated the latent inculpation
of approaching the national history of the Czechs from an overly restricted perspective. He
managed to do so to the point that he became a popular authority whom contemporary scholars
of Czech medieval studies — as well as their less creative Slovak epigones - are very keen to cite
(Lysy 2014).

In the end, it is difficult to decide which of the two mentioned visions of Czech history was
more dominant in the work of Dusan Trestik. What is certain is that even his view of history was

3

This was especially the case with Juraj (Georgius) Papanek (f 1802), who viewed the kingdom
administered by Maria Theresa as a continuation of Svitopluk’s Great Moravia.
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strongly influenced by the political events of the time. The question that begs asking is, to what
extent the notions contained in Ttestik’s work were determined by the smoldering split of Czecho-
Slovakia, which culminated on 1 January 1993. It will also be necessary to reflect on whether
and how the formulation of his scientific theses was inspired by the vision of the re-anchoring of
Czech history in the ongoing project known as the European Union, which, in the second half of
the 1990s, was conflated with the idea of a restored Holy Roman Empire of the German nation by
some thinkers of the time. Dusan Ttestik was not the only prominent Czech of his time who, after
the fall of communism, succumbed to the tempting idea of putting the Czech Lands back into the
new universalist project of Europe by renewing their ancient borders at the Morava and the Leitha
rivers, i.e., in the spirit in which Czech history was once conceived by the aforementioned Cosmas
of Prague. No wonder, then, that all of a sudden the Czechs were willing to get rid of the Slovak
“appendage’, by which Czech thinkers had been so keen to attach it to their history in previous
decades (Homza 2024b).

His exclusively Czech and exclusively “Empire-oriented” approach to the beginnings of Czech
history meant that Trestik, as well as all those who preferred Cosmas’ narrower concept of Czech
history, needed to find a way to incorporate the history of Great Moravia and, necessarily, its
inextricable king Svétopluk into it (Ludvikovsky 1965, 525-566). In this respect, he built on
Franti$ek Graus’ thesis — formulated in his 1963 article The Great Moravian Empire in the Czech
Medieval Tradition - about the discontinuity of the Great Moravian political and ecclesiastical
structures in the early Czech environment.

Trestik supported this idea, although only partially. In his book “Mysliti déjiny” (Thinking
about History he writes): “If we accept the fact that Great Moravia was the polity of the Moravian
tribe, a “political” ethnic group that came to an end (but did not disappear!) together with its polity
at the beginning of the 10th century, this means that it did not continue directly into any of the new
polities that originated in the area in the 10th century” (Ttestik 1999, 163).

Trestik characterized the relationship between contemporary Bohemia and Svitopluk as
follows: “This Great Moravia is said to have been the first common polity of Czechs and Slovaks. The
fact is, however, that the Czech ‘tribe’ had no share in it. Bohemia was only conquered by Svitopluk,
annexed to his empire by force, and remained part of it for only 12 years” (Ttestik 1999, 140). By the
way, this conclusion is reminiscent of an earlier view that Slovak historian Milan S. Durica had
expressed back in 1976 (Homza 2022, 7).

The basic contours of Trestik’s particular understanding of Svétopluk can already be found in
his first major work, The Chronicle of Cosmas, from 1968. He would eventually develop them in
more detail in the first edition of The Beginnings of the Premyslids from 1981 and then again in
1985 (Trestik 1985, 273-301) and 1986 in a German article that, symptomatically, deals with the
relationship between Borivoj and Svitopluk (Ttestik 1986, 311-344). The title of the collective work
“Great Moravia and the Beginnings of the Czecho-Slovak Statehood” in which Ttestik published his
theses, as well as the title of his essay “Borivoj and Sviitopluk, the Origin of the Bohemian State and
Great Moravia”, clearly show that Czech historiography was not quite ready to part with Great
Moravia and Svitopluk yet. On the contrary, Trestik had good reasons to try to connect the first
Christian Czech prince, Borivoj, with Svitopluk and St. Methodius. The second edition of his
book The Beginnings of the Premyslids from 1997 somehow attempts to justify this connection: “the
tradition about the baptism of Borivoj by Methodius and in connection with the rule of Svitopluk in
Bohemia was apparently alive in Prague at least around the year 9757 (Ttestik 1997, 323).

The chapter “The Baptism of Borivoj” of this book (312-325) developed this thesis in
detail. The very question of Borivoj’s baptism had been studied many times in Czech medieval
studies before him. Indeed, this baptism had often been made into the stamp that validated the
Czech Pfemyslids as successors to the Moravian Moymirids. However, no one before Trestik
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had elaborated on this issue to such an extent. This paper does not intend to analyse all of his
conclusions, but let me just point out the shortcomings of the construction he built around the
first Czech prince - Svitopluk’s court — and Archbishop St. Methodius. Ttestik was well aware of
these deficiencies: “The situation (providing historical proof of Borivoj’s baptism) looks almost
hopeless..” For, as is well known, it is difficult just to prove that a Czech prince named Borivoj
really existed in the 9th century, since there is only one, if ever, source (the later redaction of the
Annals of Fulda) that could prove his historical realness (The Annals of Fulda IT 1992, 68). The
issue is rather problematic. Equally questionable is whether the first Pfemyslid to be baptised was
not Borivoj’s son — Spitihnev (Vlasto 1970, 86-87). Even the prolific Czech medieval hagiographic
works do not make this straightforwardly clear. Trestik was conscious of this himself: “Not even
these (hagiographical texts) agree on who, in fact, was the first Czech Christian prince” (Ttestik
1997, 312).

So, what could have made him try to connect Borivoj — St. Methodius and Svitopluk?
(Legenda Christiani 1978, 20). The key to understanding his motives does not seem to lie in
proving any Moravian-Czech continuity — which Trestik had already dissociated from anyway -
or discontinuity, but rather to support the authenticity of (Pseudo)Christian, an effort that at times
appears to go just too far. In his opinion, this work was written at the end of the 10th century or
the first third of the 11th century. The dates, however, simply do not add up. Cosmas has Borivoj
being baptised in the year Svitopluk died, i.e. 894 (Cosmae Pragensis 1923, 32). However, since
(Pseudo)Christian insists that Borivoj was baptised by St. Methodius, this must have happened
before the archbishop died, i.e. on 6 April 885.

Consequently, if Trestik wanted to defend the authenticity of (Pseudo)Christian, he had to
accept his version of the baptism of Borivoj (Ttestik 1997, 312-347). Whether he succeeded or not,
and to what extent, I cannot say. However, I am afraid that the fable about the baptism of Borivoj
by St. Methodius at the court of King Svitopluk and the sentence that (Pseudo)Christian has St.
Methodius saying to Borivoj before baptising him: “...you will become the lord of your lords, and all
enemies will be subject to your power...” (Legenda Christiani 1990, 169) - especially in its intent —
rather clearly points to the 12th-century political status of Moravia. As a matter of fact, at the very
time Trestik would like to have (Pseudo)Christian writing his chronicle, the Czech elites had to
tackle completely different issues than trying to legitimise their claim over Moravia by having
their first prince baptised by St. Methodius.

In this respect, it seems best to return to the explanation that Cosmas of Prague offers, namely:
“In the year of the Lord’s incarnation 894. Botivoj, the first Catholic duke of the holy faith, was
baptized.156 1t is commonly said that in the same year, Svatopluk, the king of Moravia, vanished
from the midst of his army and was never seen again.” (Cosmas of Prague 2020, 60-61). As I have
already suggested above, with this statement the Czech historical tradition dissociates itself from
Svitopluk — according to FrantiSek Graus, in fact, Czech tradition denies any connection with
the king of Moravia - just as the Arpadians dissociated themselves from Svitopluk as the Rex
Sclavorum.

Even for Dusan Trestik it was not easy to organically integrate the history of Great Moravia
into the Czech “storyline” Seeing that he could not accomplish this in as perfect a way as he
originally intended, Trestik decided to make it impossible for anybody else to appropriate this
history for themselves. The cited essay from the book Thinking about History (“Mysliti déjiny”)
says: “Great Moravia was not the polity of any of today’s nations or their predecessors” (Trestik 1999,
162-163). He certainly had the Czechs, Slovaks, and Moravians in mind. However, depriving the
Slovaks and, especially, the Moravians of the Great Moravian tradition requires a lot more than
that. There are plenty of arguments to refute that claim, indeed.
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In principle, Trestik made the same mistake that Havlik had done before him. Essentially both
Havlik and Trestik prima facie ascribed the history of Moravia to the Moravians. The difference
is that whereas Havlik had the present-day Moravians in mind, Trestik meant those of the 9th
century. The problem is that in the 9th century there were no Moravians as a distinct nation or
tribe. The Moravians of that time were an exclusively military estate and the holders of the executive
power in the political system of Great Moravia. The Life of Saint Constantine (chapter XIV) writes
that these “moravians” together with the “princes” helped draft the legacy to the Byzantine Empire
(The Life of Constantine 1983, 65). This clearly shows that the “moravians” and the “princes”
constituted a privileged class. However, the cultural identity of Great Moravia was an attribute of
the entire population of Great Moravia, of the “common people” who identified themselves as “we,
Slavs” It was, in all important respects, in their name that the mentioned message was formulated,
as the Life of St. Methodius gives testimony of in the mid-880s (chapter V).

That indicates that the Great Moravian Empire primarily belonged to all the Slavs living in
Moravia, Slovakia, Transdanubia and the Tisza region. The ancestors of the Czechs and also the
Moravians are likely to have come from among these Slavs, as Nestor describes in A Tale of Bygone
Years (the Russian Primary Chronicle) at the beginning of the 12th century: “There was at the time
one Slavic race [nation] [...] the Slavs who settled along the Danube...” (Hazzard Cross — Sherbowitz-
Wetzor 1953, 53). Curiously, Trestik refers to this source to set the Czechs along the Danube in the
mid-6th century. He does so in his book The Beginnings of the Pfemyslids, which bears the subtitle
The Appearance of the Czechs in History (530 — 935). The truth is that A Tale of Bygone Years nor
any other source makes any mention of the Czechs at around 530. As it is clear from the quotation,
it only mentions the Slavs living in the Danube area. As a matter of fact, also here, Trestik once
again followed the line of Czech medieval tradition, which has the Czechs coming from Croatia to
the Elbe led by their great-grandfather who was called “Czech”

In line with his thesis, according to which if the history of Great Moravia does not belong to
the Czechs, it belongs to no one, the second amended edition of The Beginnings of the Premyslids
cunningly undermines the basic arguments many Slovak scholars had used to put Slovak history
in direct connection with the Great Moravian tradition for centuries. True, Tfestik does not do it
systematically — attacking just some details rather than the general concept - but instead in short,
isolated bursts. For him, Pribina was “an adventurer of Moravian origin” (Ttestik 1997, 103), the
Pannonian prince Kocel was “a petty Frankish vassal” (1997, 277). He also questioned the Nitra
Principality as the traditionally accepted location of Svitopluk’s original military and political base:
“We do not know exactly where Svitopluk’s regnum was located. The Nitra Principality is usually
thought of in this respect, but it is not certain” (1997, 279). On the other hand, he writes: “However,
we can locate Rastislav’s regnum relatively precisely” Of course, the core of Great Moravia is meant,
i.e., South Moravia with castles such as Mikul¢ice, Pohansko, and Uherské Hradiste. However, in
another book - The Origin of Great Moravia (Ttestik 2010, 131), he has no doubt about the Nitra
Principality of Svétopluk. “The territory of the ‘Merehans’ is thus identical to Svatopluk’s regnum in
869 and to Wiching’s Nitra diocese in 880.”

All these mentioned inconsistencies were not the first and certainly not the only disdainful
words the Prague professor wrote against the Slovak perception or against any exclusively Moravian
interpretation of Great Moravia. Possibly he started doing that quite inconspicuously, but all
the more unconventionally. For instance, in the article named Digression I: Methodius and the
Hungarian King, which appeared in 1987 as part of the more broadly conceived article The Fall of
Great Moravia, page 66 contains Trestik’s now already legendary sentence opposing Havlik’s earlier
argumentation in favor of SvitopluK’s royal title: “here I cannot refute that Svitopluk had a royal
title. It is based on a misinterpretation of Reginos report a. 890, MMFH I, 137-139 and other
sources.” Although Trestik never explained what he actually meant by that, the sentence became
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a “holy inspiration” for all those who later refused to recognize Svitopluk’s royal rank. However,
as this paper and my previous article on the Czech written tradition of Svitopluk (Homza 2024b,
1-15) and on the history of Svitopluk in Slovak historiography show (Homza 2022), Svitopluk
being a king was not just Havlik’s belief but a deep conviction shared by practically the whole of
the hitherto Czech, Slovak, and Moravian historical tradition, which forms an integral part of the
broader European historical tradition. By refusing to recognize, without further explanations, the
royal crown for Svitopluk, Trestik also opposed the hitherto Czech tradition dating as far back as
to Cosmas of Prague. It is difficult to disclose the reason why Ttestik adopted the official viewpoint
of the East Frankish Empire contained in The Annals of Fulda. This approach is understandable
in the case of Austrian historian Herwig Wolfram (Wolfram 2024; Homza 2018, 166-177),
but - for the foregoing reasons — not for a Czech historian. Therefore, Trestik’s 1986 stance on
SvitopluKs royal title strikes me as deliberate.

Such a turn in the way Czech historiography approached Svitopluk seems very contradictory,
even in terms of Tre$tik’s later work. Let me illustrate it with one of the possible examples from the
second edition of The Beginnings of the Pfemyslids (1997). Most of them can be found in chapter
14, which Trestik symptomatically called Great Moravia. Pages 277-296 deal rather extensively
with Svétopluk. In connection with the most important ruler of Great Moravia, however, Trestik
had no problem acknowledging “that Great Moravia (thanks to Pope John VIIT’s letter Industriae
Tuae to Svitopluk from 880) became coequal to the European family of nations, alongside Louis
the German’s East Frankish Empire, Alfred the Great’s empire in Anglo-Saxon England, and the
Spanish-Asturian empire on the Iberian Peninsula.” (Ttestik 1997, 283). The rulers of all these
countries were considered Christian kings. Would this mean, then, that Svitopluk was also a king
of a Christian monarchy, according to Trestik?

Where we need to look for the sources of Dusan Trestiks provocative pronouncements
regarding the royal dignity of Svitopluk and the Slovak conception of their early medieval history
is suggested by an episode that, at first glance, does not so much belong to historiography. Although
it does not seem to have anything to do with the writing of history, it still needs to be recalled.
In the mid-1980s, the Slovak film studio Koliba wanted to make a historical feature film about
Svitopluk. Unfortunately, Dusan Trestik together with another Moravian scholar Josef Poulik
(t 1998) - who was a professor at the University of Brno (then called Jan Evangelista Purkyné
University) and a high functionary of the Communist Party of Czechoslovakia - put a stop to the
project. Their argument against it was that a film about Svitopluk, or about Saints Constantine
(Cyril) and his brother Saint Methodius, “could lead to some discord and even ill feelings within the
Czech nation” (Kopal 2014, 210).

As has been shown here, Trestik’s interpretation of Svétopluk is full of contradictions. On the
one hand, he actually rejected the royal title of Svitopluk as well as Havlik’s arguments in favor of
it. On the other hand, however, based on Havlik’s analysis — let me redress here David Kalhous’
(2017, 64) claim, according to which no one in Czech historiography follows up on it (sic!). Trestik
acknowledged the significance that Havlik ascribes to the privilege granted by the papal letter
Industriae tuae grants. On a practical level, he saw its importance in the fact that Svitopluk and
St. Methodius received a distinct archbishopric subordinated to the Pope. On a symbolic level
“..however, it was of great significance for the legitimacy of the polity in question, which no longer
derived from the empire but, in fact, from God directly and was, therefore, almost equal to the
legitimacy of the empire in terms of ‘power’.” Building on Havlik, Ttestik even understood that this
document had a constitutive character for Central Europe, as around the year 1000 - based on
Pope John VIITs bull to Svétopluk - first Poland under Mieszko I (with the document Dagome
iudex) and later the Pannonian (Hungarian) kingdom of Stephen I: “Poland and Hungary achieved
both a royal title and an archbishopric, both a kingdom and an archbishopric, as subordinates of
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St. Peter, most likely according to the model of Great Moravia.” Trestik failed to notice, however,
that this bull was also referred to in the Balkans for similar purposes, as Havlik had once again
pointed out. Whereas Trestik did notice the fact that one of Miesco (Miezsko) I's sons was named
Swietopelk, he forgot to mention that Vladimir I - the Great or the Saint - of Kievan Rus’ also
named his son Sviatopolk (I the Accursed). Although Dusan Ttestik liked to identify himself as
a regular non-partisan civilian and preferred to reproach nationalism, especially to his Slovak
friends, he remains a historian of the Czech nation. As his essays in Thinking about History show,
however, his biased stance did not represent the slightest problem for him.

As already mentioned, from a scholarly point of view, his perception of the beginnings of
Czech history was most influenced by the first Czech chronicler, Cosmas of Prague, as well as
by his prima facie determination to defend the authenticity of (Pseudo)Christian at all costs.
Although Trestik’s stance towards the father of the modern concept of Czech history, FrantiSek
Palacky, was basically critical, in the end he simply retold and reshaped Palacky into a postmodern
version of the “successful” beginning of the Czechs (starting with the Pfemyslids).

Despite the fact that TrestiK’s interpretation of Svitopluk is self-contradictory in itself, as well
as selective - compared to Havlik - and that it lacks Novotny’s objectivity (Homza 2024a, 102-
103), he still managed to become the person most responsible for the modern tendency in Czech-
language historiography to gradually “diminish” the significance of Svétopluk for Czech history.
Trestik formulated this trend in the form of two historiographic theses. The first one consists — like
his tutor Graus - in dissociating from the hitherto generally accepted view that Svitopluk’s royal
tradition continued into the beginning of the Premyslid monarchy in the 10th century. In other
words, Trestik did not consider the Czech Kingdom to be the direct heir of SvitopluK’s Kingdom
of the Slavs. However, his divergence from the royal tradition of Svitopluk did not prove to be
tight enough in Czech literary tradition. In order to address any gaps, Trestik decided to elaborate
on the construction of the baptism of Borivoj at the court of King Svitopluk by the archbishop
of Moravia, St. Methodius. The second historiographical thesis is perhaps more vaguely defined
and derives from Trestik’s overall work. It consists in inconspicuously and implicitly giving the
history of Great Moravia a Czech character while weakening its Slovak, Moravian, and even
Transdanubian dimension.

To sum up, in the second part I focus on two giants of their time — Lubomir E. Havlik and
Dusan Trestik. Both of them created powerful lines of understanding of the Great Moravian period
and the reign of Svitopluk I. Nevertheless, there is an abysmal difference in their approaches to
examining the same issue. Havlik looks at it from the perspective of a Moravian. Trestik perceives
the same topic from a Czech perspective. For Havlik, the Roman and papal dimension of Svéitopluk
is important. For Trestik, it is more Imperial, although sometimes Central European. For Havlik,
Svitopluk is clearly the king of the Moravians. For Trestik, the same ruler is rather a duke of the
East Frankish Empire. And it should also be said that Havlik’s image of Svitopluk is complex. For
Trestik it is rather selective. Paradoxically, however, contemporary Czech historiography tends to
build on Ttestik rather than on Havlik.
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PRODUCTION OF THE TRNAVA PRINTING HOUSE
OF VACLAV JELINEK AND JAN KRSTITEL JELINEK (1788 - 1841)
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Abstract: LOPATKOVA, Zuzana - RISTOVSKA, Radoslava. Production of the Trnava
Printing House of Viclav Jelinek and Jan Krstitel Jelinek (1788 - 1841) in a Rural Parish
Environment. Since the beginning of the modern era, Trnava has been not only a religious
center, but also an educational and cultural center, mainly due to the founding of Trnava
University in 1635. One of its most important parts was the printing house. However, after
the university moved to Buda in 1777, book printing in Trnava did not end, as typographer
Vaclav Jelinek founded his own printing workshop in 1788, continuing the Trnava printing
tradition. Trnava thus remained an important cultural center at the turn of the 18th and
19th centuries, when it became the center of the Bernoldk movement. During its existence,
the Jelinek printing house published several hundred book titles and became the central
printing workshop of the Slovak Learned Society. The aim of this study is to map and analyze
the production of the Jelinek printing house in the context of rural parishes, specifically in
selected parishes of the Lesser Carpathian region and on the Great Rye Island, with particular
emphasis on the contribution of these publications to the studied environment, as evidenced
through canonical visitations from the first half of the 19th century.

Keywords: history, editorship, printer, Trnava, parish library

As a political, cultural, and religious center, Trnava played an important role in the development
of science, education, culture, and literature, even at the turn of the 18th and 19th centuries,
after the Trnava University moved to Buda in Hungary. From a cultural and religious point of
view, Trnava was not only the center of the emerging Bernolak movement, but also of Hungarian
Roman Catholic life, serving as the seat of the Esztergom Chapter and the archbishop - the
Primate. Book production in Trnava in the 18th century was dominated by the Trnava University
as a prominent educational and scientific institution with a society-wide impact. Almost from its
inception, it had its own printing house, which was an important part of the university, but during
the relocation of parts of the university to Buda, part of the printing house was also moved, along
with nine university printers.

! The study is part of the VEGA grant project No. 1/0148/23 Novoveké hradné panstvo a jeho Strukturdlne
premeny and the grant APVV-16-0619 Rimska kiiria a Uhorské krdlovstvo v komunikacnej interakcii
v stredoveku (s osobitnym zretelom na tizemie dnesného Slovenska).

2 Lopatkova - Ristovska 2021, 200-236; Koci§ 1996, 21-28; Poriezova 2009, 105-114; Bucko 1935, 26;
Czakd 1927, 192; Radvani 1987, 221; Empress Maria Theresa's edict to move Trnava University to Buda
is published in the Simondi¢ - Skoviera edition, 2002, 42-45.
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After the Trnava University printing house moved to Buda, one of its employees, typographer
Vaclav Jelinek, established his own family printing house in Trnava.’ Vaclav Jelinek was originally
from Prague and first appears in the Trnava archives in 1764, when Alzbeta, the daughter of
Vaclav and Katarina Jelinek, was registered in the Trnava birth register.* At a meeting of the
Trnava magistrate on June 14, 1771, Véaclav Jelinek was accepted as a citizen of Trnava, took the
prescribed oath, and paid a tax of 25 gold coins.> On November 7, 1788, the Lieutenancy Council
of Bratislava announced that Vaclav Jelinek, an employee of the Trnava University Press, was
allowed to establish his own printing house, on the condition that it did not harm the operations
of the Buda University Press in any way.® The existence of the Jelinek printing house in Trnava can
thus be dated to the years 1788-1841. The first publication printed by Véclav Jelinek as a municipal
printer in 1789 was the first volume of Christian Catholic Religion by Jozef Ignac Bajza (Bajza
1789, 718). He soon took advantage of the potential consumer market of the founders and
supporters of the Slovak Learned Society, seeking to meet the production needs of its members
and other interested readers. In his will dated to August 16, 1822, Véclav Jelinek bequeathed the
printing house, publishing house (in 1788, he moved the enterprise to Halenarska Street No. 557,
where he bought part of the house)” and stocks of white paper to his son Jan Krstitel, who ran the
printing house for the last 20 years until his death (1841).% Jan Krstitel remained in the house on
Halendrska Street in Trnava until 1833, when he moved the printing house to another house on
Zamocnicka Street, and later to Divadelna Street in Trnava. He ran the printing house there until
his death on April 17, 1841.°

During its nearly 53-year history, the printing house existed in the multicultural environment
of Trnava, a city with at least three nationalities and multiple languages present, which
significantly influenced the titles it published, while remaining linguistically neutral to all nations
coexisting in this area. The Jelinek's commercial and entrepreneurial attitude towards all parties
equally reflected its publishing policy, which initially oscillated and only later crystallized into
a specific editorial intention. According to D. Ruziakova (Ruziakova 3/1979, 235-236), the
Jelinek family published at least 581 volumes of publications in several editions (190 of which
were Slovak) and probably another 16 Slovak prints (this is an assumption, as they are not stated

Véclav Jelinek was 38 years old at the time and had three children. The census records show that he
spoke German and Slovak. Czaké 1927, 192; SA TT, f. MMT, Protocollum electae communitatis lLr.c.
Tyrnaviensis 1797, 167-8, sessio 20.3. 1797.

* SA BA, RM, Registers of the Parish of St. Nicholas in Trnava, Matricula baptisatorum 1753 - 1772,
17.11.1764. At this point, we would like to note that research into the Jelinek family in Trnava and the
history of their printing house is very difficult due to the fact that the printing house‘s archives have not
been preserved, the available data are fragmentary, and the reconstruction of historical facts is difficult.

> SATT, f MMT, MCT 1708 - 1892. Dies receptionis 14.6.1771, nomen: Venceslaus Jelinek, typographus,
patria: Pragensis, nomen fideiussoris: pro concivilitate: 25 aurei Cremnicenses, pro hydria: 3. fI.

¢ SABA, Zupa Bratislavska I., AC 3341/1788; SA TT, f. MMT, Acta Josephiana, ¢. 829/1788.

SA TT, f. MMT, Protocollum electae communitatis l.r.c. Tyrnaviensis 1788, 64-5, sessio 31.1.1788, sessio

4.2.1788, sessio 26.2.1788.

8 SA TT, f. MMT, Testamenty, fasc. 23, nro 31; Protocollum magistratuale 1822, nro 748. The will of

V. Jelinek was published in full by Simon¢ic¢ 1965, 123-125.

J. K. Jelinek was also a municipal official in Trnava and was involved in local politics; he left no

descendants and bequeathed the printing house and publishing house to his four sisters. He maintained

close contacts with the poet Jan Holly and was instrumental in the publication of his works. Biograficky

lexikon Slovenska IV. 2010, s. 244; The letter of J. Holly to J. Palkovi¢ from 12 July 1823. Ambrus 1967,

40-42.
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in the imprints), i.e. a total of 597.° Furthermore, 238 works are in Latin, 79 in German, 68 in
Hungarian, and 6 in other languages (French and Italian). The total number would thus be 597
volumes of publications. The share of Slovak titles in the printer's total production can thus be
estimated at 27.5%. The Jelinek family did not consistently label second and subsequent editions.
Bernoldk’s prints are the undisputed leaders in Slovak-language production; in 19th and 20th
century historiography, Vaclav Jelinek is often referred to as the ,printer of the Slovak Learned
Society.“!" He was their exclusive printer, especially in the years 1792 - 1795, and although the
first Bernolak's works were published in Bratislava, the Society's publications and others were
already being published in Trnava (Simon¢i¢ 1965, 119-120). Through its publishing activities,
the printing house significantly helped the followers of Bernoldk's standard in their linguistic
and cultural efforts; it was in this printing house that their most important works and polemics
were published. In terms of content and subject matter, the printing house published works on
religion, linguistics, enlightenment, and popularization, and played a significant role in shaping
Trnava's profile as a cultural and educational center of Hungary. Its output offers insight into the
mentality of the time."

All the major works of the 1790s in Bernoldk’s Slovak language were printed at the Jelinek
printing house, in particular Fandly's Compendiata Historia Gentis Slavae (Fandly 1793a, 288),
Zelinkdr (The Herbalist) (Fandly 1793b, 360), four volumes of Pilny hospodar (The Diligent
Farmer) (Fandly 1792a, 234), two volumes of Prihodné a swéate¢né kazne (Occasional and Festive
Sermons) (Fandly 1795, 546; Fandly 1796, 627), O thoroch a véelach rozmlawani (On Fallow
Land and Bees) (Fandly 1801, 86), the dramatic play Krizant a Daria (Krizant and Daria 1793,
184), as well as the vast majority of Jozef Igndc Bajza's works. The Jelinek printing house printed
for various publishers. The most important authors whose works were published by the Jelinek
family were, besides J. I. Bajza and J. Fandly, J. Zbrankovi¢, O. Mesaros, J. Podvasky, F. Dravecky,
and A. Bernolak. Last but not least, the printing house published a number of (even minor)
prints for official publishers, such as the city of Trnava (documents, lists of city magistrates and
officials, contracts, texts, guidelines, public announcements, wills, fire certificates, etc.), the county
(contracts, other texts, guidelines, public announcements, etc.) and church institutions: the
Archdiocese and Chapter of Esztergom, the vicariate, Trnava and surrounding parishes (prayer
books, catechisms, religious exercises, manuals, reflections, songs and hymns), seminaries,
grammar schools, and others (Radvani 1996, 152).

Production of the Jelinek printing house in a rural parish environment

It is undoubtedly interesting to observe the production of the Jelinek printing house in a non-
urban environment. Trnava, as the center of the catchment area, concentrated the surrounding
countryside to itself, where many wealthy farmers lived in densely populated villages. In addition,
the rural inhabitants around Trnava had strong support from the Roman Catholic Church at
that time, especially from the emerging generation of young priests stationed in the surrounding
parishes, many of whom were members and supporters of the Slovak Learned Society and the
Bernoldk movement in general. For the purpose of a more in-depth analysis, we selected several
parishes in the Lesser Carpathian region and on the Great Rye Island in southwestern Slovakia.

The Jelineks did not own and therefore did not use their own printing seal, but their prints can be identified
with certainty based on the layout of the books, especially the vignettes used (Stetina 1970, 93-97).
Vaclav Jelinek himself is not listed among the members of the Trnava branch of the Slovak Learned
Society, as J. Findly mentions in the introduction to Zelinkar‘s work (Fandly 1793b, 3-5).

2 Bibliography of published works published by Radvéani 1996, 152.
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At that time, this area was part of the Bratislava county and belonged to the Archdiocese of
Esztergom and the Trnava vicariate in terms of church organization."”” Some canonical visitations
also recorded the condition of individual parish libraries at that time. They even contain lists
of books in which church books used in the parish and parish priests books were recorded. In
a special section of the visitation, the visitor was to find out what books the parish priest had in
his parish, i.e. which ones belonged to the parish church and which ones belonged directly to the
parish priest."

In this study, we focus on the rural parish environment in the first half of the 19th century
in parishes around Trnava (Dolnd Krupa, Dolné Dubové, Trstin, Smolenice) and in the south of
present-day western Slovakia (Dolny Stal, Michal na Ostrove, Topolniky, Trhova Hradska, and
Zlaté Klasy).

The parish of Dolna Krupd was a particularly interesting case study, as its parish library was
one of the most extensive among the selected parishes. The visitor recorded 302 book titles in
a total of 379 volumes. What is particularly remarkable, however, is that there was not a single
book from the V. Jelinek printing house among them, even though this parish was the closest to
Trnava among the selected parishes and was served by nationally conscious priests active in the
revivalist movement."

The parish library in Dolné Dubové was one of the richer ones; according to a visitation in
1813, it consisted of 257 book titles in 351 volumes.'® It was here that we found the most works
from Jelinek printing house of all the parishes, namely 13 titles in 20 volumes. This was probably
due to the long-term work of the local priest and writer J. I. Bajza (Lopatkova 2016, 151-161).
His works, published by Jelinek, were also part of the parish library of Dolné Dubové. These
were two single-volume books, Cwicenj Poboznosti z Pisma swatého... (Exercises in Piety from
the Holy Scriptures...) (Bajza 1791, 288), which, when published in 1791, historian H. Radvani
listed Bajza himself as the author in his Bibliography (Radvani 1996, 27). However, in 1809,
the book was republished, this time with Filip E Mésenguy listed as the author (Mésenguy
1809, 288). Another work was an unspecified volume of Bajza‘s Epigrammat, which was first
published in 1794 in two volumes (Bajza 1794a, 64; Bajza 1794b, 71). However, since the books
were divided into books belonging to the church or parish and books belonging to the parish
priest in the visitations, including this one, the Epigrammat in one volume are mentioned twice
in the visitation of Dolné Dubové. Since the work was published at the time of Bajza’s disputes
with the followers of Bernolak's standard, these also became part of and the subject of regularly
exchanged polemical writings. The parish library also contained another work by Bajza from
1795 (Bajza 1795, 364). The library also included two volumes of a work written in the Hungarian
language entitled Antidoton Katholika-béli Vallas Magyar-orszagban-val6 fon-tartasacrt, which
was first published in 1792 (Bajza 1792, 130). The last works by J. I. Bajza are five volumes from
the series entitled Christian Catholic Religion... The visitor lists the individual parts according to
their titles, namely ,,focused on faith, hope, and love. The first book in this series was published
by Jelinek in 1789, and in its 718 pages, the author discussed faith (Bajza 1789, 718). The second

Y During the 18th century, the ecclesiastical organizational structure in the Bratislava diocese was relatively

stable, although at the lowest level of ecclesiastical administration — parishes — there were certain changes
in terms of their affiliation to deaneries (Lopatkova 2013, 110-121; Lopatkova 2010a, 473).

" Library lists are recorded in the visitation records in the Parochia section and are divided into Libri
Parochiales and Libri Ecclesiae. It is important to note that the visitation records do not contain precise
bibliographic records as we know them today, nor were the titles of books recorded in full, and in many
cases the authors are not mentioned (Lopatkova 2010b, 69-77).

5 RCPO DK, VCE AK, (Anno 1813 peracta), 29-35.

16 RCPO DD, VCE AD, (Anno 1813 peracta), 13-22.
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volume, much shorter, dealt with hope and was published in 1790 (Bajza 1790a, 178). The third
part, focused on love, was divided into two separately published books, as they were too extensive.
Both were published in 1790, which testifies to the fact that Bajza was an extremely active priest
and writer during this period (Bajza 1790b, 524; Bajza 1790c, 770). The fifth volume was probably
the fifth part of this series, in which the author dealt with the theme of the sacraments, and was also
published in Trnava in 1796 (Bajza 1796, 797). The library at the parish house in Dolné Dubové
also included works by J. Fandly, a prominent member of the Bernoldk movement, who is known
to have had a complicated relationship with Bajza, as evidenced by the polemics they addressed
to each other. In 1795, the printer V. Jelinek published the first volume of Fandly's extensive work
Prihodné a Swate¢né Kazne (Occasional and Festive Sermons). The second volume, comprising
of 627 pages, was published a year later. Ondrej Turzo, who served as a priest and administrator
of the parish of Velky Kliz from 1790 to 1814, was responsible for the Slovak translation of the
work of Abbot Barthélemi Beaudran, which was published by Jelinek in 1807 (Beaudran 1807,
474). The Archbishop of Eger, FrantiSek Xaver Fuchs, who was also a co-founder of the Slovak
Learned Society, was responsible for the publication of the work (Lopatkové 2024, 22-23, 1934-
211). This was followed by a translation from German into Bernolak's language by the priest and
writer Matej Kysel (Dowerné, a spasitelné Rozmlawani 1795, 175). Frantisek Dravecky is the
author of the work Arcta Via Vita Pia, published by Jelinek in 1797 (Dravecky 1797, 290). Other
authors in the collections of the Dolné Dubové library included G. Hannenberg (Hannenberg
1791, 170), Jesuit P. Dagonel (Dagonel 1807, 385), and the aforementioned J. Baernkopf, referred
to in the visitation as Igndc, with one volume of the work Methodus recte gubernandi Parochiam
from 1803.

The parish of Smolenice was visited by the visitor in 1851, who recorded in his report the
existence of a parish library containing 158 book titles in 271 volumes. According to the visitation,
Smolenice had the second largest number of books produced by Jelinek, namely 11 works in 16
volumes."” In the case of one two-volume work, it was not possible to determine exactly whether
it was a work from the Jelinek printing house. The visitor recorded the work as Vinaucowani
o viri a Nabozenstwi (The Teachings of Faith and Religion). Several of the works published
by the Jelinek family bore the term ,winaucowani,“ but none of the titles exactly matched the
visitor's record. However, the parish library did not lack works by J. Baernkopf or works written
or translated into the standard Slovak of the time. These included two unspecified volumes of Jan
Lang’s U¢eni Mudrosti krestanskég (The Teachings of Christian Wisdom) from 1802. The author
of another work is the prominent figure, priest, writer, and editor Michal Resetka. The work is
entitled Kazile Prihodné od rozli¢nych nekdi Kazatelow... (Occasionals Sermons from Various
Preachers...), in which Resetka himself collected and published the sermons, with the help of
J. Palkovi¢, canon of Esztergom (Res$etka 1831, 718). Another important representative of the
followers of Bernolak's standard and Slovak literature in general is J. Fandly (Lopatkova 2011, 1-4),
a well-known author of educational works focusing on farming. The visitor noted two volumes
of the work Hospodar (The Farmer) and several other works under his name (Fandly 1792b,
464; Fandly 1792a, 234; Fandly 1800, 190). This is followed by a book to comfort the sick and
dying, originally published in German by Anton Miiller and translated into Slovak by the priest
Anton Knapp (Miiller 1829, 228). Fandly‘s Zelinkar (The Herbalist) is also one of his educational
works. It was published by the Slovak Learned Society, and some students from the seminary in
Bratislava also participated in its preparation. The aim was to help ordinary people use medicinal
herbs, how to collect, dry, and use them. This is followed by the Latin text Doctrina Christiana
ante Meridiam, which was published in a Trnava printing house at the end of the 18th century.

7" RCPO SM, VCE SZ, (13. et 14. Maji 1851 peracta), 36-42.
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A truly interesting work is Fandly‘'s Compendiata Historia Gentis Slavae (A Brief History of the
Slavic Nation) from 1793, in which he drew mainly on the work Historia Gentis Slavae by Juraj
Papanek and Vetustissimus Magnae Moraviae situs by Juraj Sklenar. There was also a catechism by
an author whose surname, Kubdni, was recorded by the visitor. Jelinek published two catechisms,
which were translated by Jozef Kubani, the then priest in Cifer. The author of the first was Imrich
Peréni (Perényi 1806, 304), of the second Claudius Fleuri, who served at the court of the French
monarchs (Fleuri 1808, 212). The visitor also recorded the Gospel and epistles intended for each
day of the forty-day Lent from 1800 (Ewandélie a Epistole na kazdi Den 1800, 160). The library also
included two unspecified volumes of J. I. Bajza’s five-volume work entitled Krestanské Katolicke
Nabozenstwo (Christian Catholic Religion).

In the neighboring parish of Smolenice, in Trstin, a visitation took place in 1847. This parish,
like Smolenice, belonged to the Smolenice deanery at that time. According to the visitation
protocol, the parish had a relatively extensive library consisting of 168 book titles in 246 volumes.
However, only one book in two volumes was published by the Jelinek family. The visitor divided
the books thematically according to genre, namely into dogmatic, moral writings, sermons,
legal works, philosophical works, poetry, historical and geographical works, and miscellaneous
works.'® The only work from Jelinek's production was two volumes of Methodus recte gubernandi
Parochiam by J. Baernkopf.

In the 18th and 19th centuries, the parish of Dolny Stal belonged to the Dunajska Streda
deanery in terms of church organization. A canonical visitation took place in 1830 in the parish,
located on the Great Rye Island."” Also in this case, the visitor recorded a relatively extensive
parish library — 188 book titles in 268 volumes, of which four titles were from Jelinek’s production
and one work could not be attributed to a specific author or publisher.”’ The work that could
not be identified with certainty as having been published by Jelinek was a work that the visitor
identified as Tractatus Theologia moralis. A work with a similar title was published in Trnava, but
the title was slightly modified (Moralis Philosophia Christianae Tractatus 1805, 251). The local
parish also had a volume of J. Baernkopf‘s Methodus recte gubernandi Parochiam, which, if we
do not take into account religious books such as the Bible, breviaries, and missals, was one of the
most frequently represented works in the parishes we surveyed. Another work from the Jelinek
printing house was also written in Latin. It was a work without a named author. The remaining
two works were in Hungarian. The author of one of them is I. Peréni (Perényi 1804, 288), and
the author of the other is the aforementioned F. Dravecky, who discussed pious life in his work
(Dravecky 1797b, 242).

In the 18th and 19th centuries, the parish of Michal na Ostrove was part of the Dunajska
Streda deanery. A canonical visitation took place in the parish in 1830. According to the record
from the protocol, there was a library in the parish consisting of 134 book titles in 170 volumes.
Of these, only four titles in five volumes were produced by the Jelinek family, and the author of one
title could not be determined.?! The visitor recorded the unspecified title, written in Hungarian,
as Kereszteny Tudomany Egyed., although only Jelinek published several works whose titles
included this notation. There were several authors, such as I. Peréni, F. Freindaller, and A. Hye.
It is also unclear whether these are four volumes from a single series by one author, or whether the
visitor simply listed works by several authors as a single entity. We have already encountered the
first work published by V. Jelinek, authored by Frantisek Krammer. One of the works was recorded

8 RCPO TR, VCE NA, (Anno 1847 peracta), 13-17.
1 RCPO DS, VCE AS, (Anno 1830 peracta), 26-35.
2 RCPO DS, VCE AS, (Anno 1830 peracta), 26-35.
2 RCPO MnO, VCE SMF, (Anno 1830 peracta), 35-40.
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by the visitor only as Examen Schediasmatis, which we can identify as one of the fragments by
Franti$ek Krammer. The first possibility is the aforementioned propaedeutic fragment from 1814,
when two other parts of this work were also published by V. Jelinek's printing house. The fourth,
fifth, and sixth parts were published in 1817 and 1818, respectively. As the visitation does not
contain any further details, it is not possible to identify the author, the work or its part more
precisely. There are also two volumes devoted to the administration of the parish by J. Baernokopf
and the catechism by I. Peréni.

A similar example to Dolna Krupa was the parish of Zlaté Klasy on the Great Rye Island, which
belonged to the Samorin deanery. A visitation took place here in 1831, when the visitor recorded
the existence of a modest parish library — 33 titles, but did not specify the number of volumes.
Here, too, not a single book from the Jelinek's production was recorded.”

In the 18th and 19th centuries, the parish of Topolniky, like Dolny Stél and Michal na Ostrove,
belonged to the Dunajska Streda deanery. A canonical visitation took place in the parish in 1830.
The visitor found a library in the parish, which included 179 book titles in 302 volumes. Of the
total number, seven titles were published by Jelinek in Trnava.” In the case of one work, it was not
possible to state with certainty that it was published in Trnava. The visitor recorded it as Rovd.
Keresztényi Tudomany, from which we could conclude that it is Peréni’s Catechism, but this is
listed separately in the visitation. Among the recurring works was the work of J. Baernkopf, for
which the visitor listed three volumes, despite the fact that it is a two-volume work. Another
was I. Peréni’s Catechism, which was one of the most widely represented works in parishes.
This is followed by a brief, only 12-page work from 1802 known as Officia Sanctorum, which
was mentioned twice in the visitation (Officia Sanctorum, quae in Antiquioribus Breviarii non
reperiuntur 1802, 12). Another work in Latin contained instructions for celebrating Holy Mass
in accordance with the Roman Missal and other decrees, supplemented by additional theological
and liturgical conclusions and texts by various authors (Candidatus Presbyterandus practice
instructus 1807, 406). The parish library also included three parts of J. Lang's work U¢eni Mudrosti
krestanskég (The Teachings of Christian Wisdom). In them, similar to J. I. Bajza, the author
discussed faith, love, and hope. The author of the last work from the Jelinek printing house, which
was part of the parish library, is Karol Latasse. The German original was translated by Ondrej
Mesaros, a priest from Dubnica (Latasse 1799, 408).

The last one we examined was the parish library in Trhova Hradskd near Dunajska Streda.
It was here that we found the most extensive library of all the parishes we selected, which in 1830
consisted of 337 book titles in almost 700 volumes. Of this number, six titles in 11 volumes were
from the Trnava printing house, and in the case of one work, it was not possible to determine
with certainty whether it was published in Trnava.** The visitor simply labeled this one work as
Examen Ordinandorum, although a work with this title was published twice directly in Trnava,
in 1804 and again in 1807. We have already encountered some of the works that were part of the
parish library in other parishes. These include, for example, Arcta Via Vita Pia by E Dravecky,
two volumes of J. Baernkopf's work, as well as two and then another four unspecified parts of
F. Krammer's six-volume work Fragmentum, and the Catechism by I. Peréni. The last was the
work Officia Episcoporum from 1806 (Officia Episcoporum Sacris Sententiis 1806, 192).

2 RCPO ZK, VCE NM, (Anno 1831 peracta), 26-27.
#  RCPO TO, VCE NY, (Anno 1830 peracta), 32-38.
2 RCPO TH, VCE VA, (Anno 1830 peracta), 57-71.
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Conclusion

The output of the Jelinek printing house little by little became an important source of information,
education, and propaganda in rural areas. At the same time, its output was clearly intended for
consumption in the religious or religious-legal sphere, conditioned by the nature of the publisher.
The recipients of its book production in rural parishes were priests and, slowly and gradually,
expanding social classes. The interest of priests in the literary and theological production of the
Slovak Learned Society, published by the Jelinek printing house, was very specific and cannot
be generalized. However, it is clear that the interest of the educated clergy led to the systematic
building of libraries in parishes. In addition, each priest had his own books, which he owned and
took with him when he changed his place of work. This fact is also documented by the above-
mentioned fact that in parish lists, books were divided into two parts, namely books belonging
to the church and books belonging to the parish priest. The expansion of book collections made
it possible to improve the indexes and divide the books thematically, most often into theological
writings (which were the most numerous), then sermons, legal and philosophical works, speeches
and poetry, historical and geographical works, and the like. The state of parish libraries in the
period under review is evidence of the fact that book production was expanding quantitatively,
which was also due to its greater factual availability in parish libraries. As a result, despite this
observation, the analysis of rural parish libraries yielded a number of interesting findings. The
composition of parish libraries was thus the result of several factors. Some of the books were
allocated to libraries ,,from above,“ some were part of a parish library built up over the years, and
some books in the local parish library remained from the original parish priest's library.

In this sense, we cannot overlook the enlightenment social and religious principles embodied
in Josephinian reforms. The orderers and readers of Jelinek printing house’s output were primarily
priests, in rural areas parish administrators, who were almost the only educated representatives of
the intelligentsia in this environment. In the spirit of Josephinian reforms, the parish priest was
supposed to be a pastor to the faithful in the original sense of the word, i.e., an intellectual leader
of his parishioners, instructing them in times of need and showing them the ,,truth“ not only in
religious matters but also in other issues that the plebeian people could not grasp with their intellect
and cognitive abilities (Ne$por 2006, 364). The priest was therefore supposed to be adequately
educated and familiar with the latest knowledge, while also being able to convey it to conservative
people. Through the priest as an irreplaceable mediator of information and education in rural
areas, book production found its application not only in the form of book loans to the exclusive
minority of educated rural intelligentsia, but was also accepted through the priest's preaching and
catechetical activities (Vrablec — Fabian 2001, 433; Brtanova 2018, 214).

Another important fact worth mentioning is that the Jelinek printing house existed between
1788 and 1841, a period when the Enlightenment was coming to an end and the national revival
was reaching its peak in our country. It was this printing house that published the important
educational works of the period, represented by the works of J. Fandly and J. Holly. The Jelinek
printing house was not only a publisher, but also a distributor and bookstore. Thanks to the
printing house, Trnava became the center of the Bernolak movement, organized by the Slovak
Learned Society. Thanks to his broad-mindedness and contacts with leading figures in literary
life in a wider geographical area, Jan Kustitel Jelinek in particular turned the family printing
house into one of the leading enterprises, which was not only a contribution to the sphere of
book production, but also a prosperous business with considerable profits. As a side effect of this
production, the company contributed to the growth in the volume of publications in national
languages, to the widespread use of national languages, and thus to the process of forming the
Bernoldk’s language. Differences can also be seen in the individual parish libraries in terms of
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language. The presumed recipient base can be identified on the basis of the results of linguistic
and content analyses. The composition of the parish library reflects the language preferences of its
recipients, but to a certain extent it also testifies to the linguistic skills of parish administrators or
the national characteristics of the local population, which is particularly evident in the multilingual
environment of Hungary. In our case, this fully reflects the situation on the Great Rye Island.
It appears that in the first half of the 19th century, parish libraries grew in quantity, and works in
national languages were added to them. Older works in Latin still predominated, but dozens of
works in German, Hungarian, and Slovak were also added. Ultimately, the linguistic accessibility
of this literature suited the interests of the clergy and other educated classes, although the literacy
rate of the population did not give much hope for its penetration into the lower social classes until
the end of the 19th century.
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Abstract: ZOUHAR, Jakub. Joseph Augustin Ginzel (1804 - 1876): A Forgotten Bohemian
Scholar of the Cyrillo-Methodian Tradition and Church Historian. This article examines
the largely overlooked historian Joseph Augustin Ginzel (1804 - 1876), who devoted his
scholarly efforts to the Cyrillo-Methodian question and to ecclesiastical history spanning
the Middle Ages, the early modern period, and the 19th century. His seminal work on
Saints Cyril and Methodius, entitled Geschichte der Slawenapostel Cyrill und Method und der
slawischen Liturgie (Leitmeritz, 1857; 2nd ed., Wien, 1861), was, at the time of its publication
and for several decades thereafter, an important source of knowledge about the lives and
legacies of the two missionaries as well as about the Slavic liturgy. Although many of the
claims presented in the book were later disproved by subsequent research, Ginzel's work
nonetheless exerted a positive influence on numerous scholars within the territories of the
former Austro-Hungarian Monarchy and the German Empire. Ginzel’s significance also lies
in his evolving relationship with the Catholic Church, which underwent dramatic changes
over the course of his lifetime. Initially, he was a devoted supporter not only of the Catholic
Church but also of the state, as he maintained a strong affinity for the Habsburgs and the
Austrian Empire. However, when the state began to distance itself from the Catholic Church
in the 1860s, Ginzel aligned himself more closely with the state than with the Church.

Keywords: Joseph Augustin Ginzel; Cyrillo-Methodian Scholarship; History of Ecclesiastical
Historical Writing; Bohemia; 19th Century

I/ Interest in the Life and Work of Joseph Augustin Ginzel

There exists an extensive body of literature on Slavic studies, particularly on the mission and
legacy of the apostles Constantine-Cyril and Methodius. A closer reading of this scholarship soon
reveals the recurring mention of a figure who, though frequently cited, has yet to be the subject
of a thorough and systematic analysis of his life and scholarly contributions. This figure is Joseph
Augustin Ginzel, a native of Liberec, who, as late as 1904, was described as an “unbiased German”
who had, in connection with Cyril and Methodius, “spoken the truth’(Anonym. Jubileum, 4).!

A review of Stefan Albrecht’s survey on Cyrillo-Methodian scholarship in the Czech lands
and Slovakia reveals that Ginzel receives no more than a passing mention (Albrecht 2003, 44).2
Nor is the situation significantly better in the classic Czech overviews of Slavic studies from the
late 1980s and early 1990s, where - although his principal works are listed - the author himself

1

“Meél tedy pravdu neptedpojaty Némec J. Ginzl, kdyz o nasich apostolech slovanskych Cyrillu a Methodu

viys

»

ndrodii pro vSecku budoucnost (p. 36)
“Unter den deutschen Historikern Bohmens befafite sich lediglich der Professor am bischéflichen
Seminar zu Leitmeritz/Litométice Domkapitular J. A. Ginzel (1804 - 1876) mit dem Thema”.
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is misidentified as “Josef Anton” instead of “Josef Augustin” (Kudélka - Simecek — Vecerka 1995,
220).> Nevertheless, these authors rank Ginzel, in terms of his methodological approach and use
of historical-critical methods, above Véclav Svatopluk Stulc (1814 - 1887), a Catholic priest and
Czech patriot (Vejvar 2006, 16-25; Zlamal 2013, 144-146).

Although experts in Cyrillo-Methodian studies often place Ginzel in an honourable position
just after Josef Dobrovsky, he has yet to receive more substantial scholarly attention (Tkadl¢ik
1995, 31; Snopek 1913, 31, 52, 59, 63 and 65). He is absent even from the Biograficky slovnik
Ceskych zemi [Biographical Dictionary of the Czech Lands],* despite his inclusion in several
older encyclopaedias and learned lexicons (Schulte 1879, 179-180 - the most extensive entry;
Liskova 1994, 75; CSB 1930, 532; BLGBL 1979, 439; OSN 1896, 136-137; RSN® 1863, 386 and
1890, 805). The only somewhat comprehensive contribution to the understanding of his life and
work remains his obituary, published in the Jahresbericht der Koniglichen bohmischen Gesellschaft
der Wissenschaften in 1877 (Jahresbericht 1877, LII-LIII). This notice, however, presents only
a series of basic facts, which are frequently repeated elsewhere (notably, with more detail, in
Rieger’s dictionary). Its chief value lies in the bibliography of Ginzel's works it provides, including
his anonymously published articles in the Bohemia from 1869 to 1876 — although the titles are often
imprecise and occasionally misdated. Notably, his Czech-language writings are not mentioned at
all. As a result, Ginzel has remained largely unknown, even among specialists. The present study
seeks to address, at least in part, this longstanding scholarly neglect.

Il/ The Life of Joseph Augustin Ginzel

The biography of Joseph Augustin Ginzel is well documented today. Ginzel was born on 1 May
1804 into a Catholic family in Liberec/Reichenberg, in house No. 182 (2/4) (SOA Litoméfice,
f. Matrika, N, I-N, inv. no. 4238, sign. 1L.84/27, 1799-1807).® He was baptised the following day
by chaplain Ludovit Sommer.” His father, Jacob, was a master tailor (Schneidermeister), and his
mother, Elisabeth (née Hiibner), was the daughter of Christian Hiibner, a schoolteacher in the
village of Ludvikov pod Smrkem (Ludvikov pod Smrkem 2025).> Among his extended relatives
was the noted academic painter Jacob Ginzel (1792 - 1862) (Miiller 1879-80, 181-192; Vytiskova
1992).

Ginzel devoted his life to the Catholic Church and the humanities - a path not uncommon
in his time.” He began his secondary education privately (residing at home), but completed it
publicly in 1819 in Litoméfice.” He then pursued studies in philosophy at the University of

*  His name, for example, is not even included in the overview Kudélka - Simecek 1972 or Zlamal 2013.

The name is not included in the online database KDO JE KDO v Ceské slavistice (https://www.slaviste.cz/
index.php), as well as in the work Jezek 1880.
*  See the list of names available online: https://obchod.hiu.cas.cz/user_uploads/Knihy%20ke%20
sta%C5%BEen%C3%AD/heslar_bscz_komplet.pdf.
The entry was most likely authored by Ginzel himself and stands out as the most factually substantive and
reliable among the available sources.
To the ancient draper’s trade family Ginzels see Statni okresni archiv v Liberci [District Archives in
Liberec; hereafter SOKA Liberec], 1b//855 Hiibner Ludwig, no. aid 0192, inv. no. 19, box no. 5 (between
1500 and 1910).
Anton Augustin Heke, Schonfirber, and his wife Helena stood as godfather to him.
8 Until 1946 as Lusdorf pod Smrkem, in German Lusdorf or Lusdorf an der Tafelfichte.
To the phenomenon of the educated priests throughout the 19th century, see Fasora — Hanus - Pavlicek
etal. 2017.
1 For its history until 1850, see Klucak 1877, 19.
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Prague (in the academic year 1819/20 under Bernard Bolzano [Pavlikovd 1985, 109]), but due to
serious illness, he completed his philosophical education only later, in Plzen (1823/24)." This was
a relatively rare choice; only 1.9% (52 individuals) of students from Litoméfice opted to continue
their philosophical studies in Plzen.'? The reasons for Ginzel’s selection of Plzen remain unknown.

Upon graduation, Ginzel entered the seminary in Litoméfice, which at the time enjoyed
a strong reputation and held significance beyond the region."* After the appointment of Michal
Josef Fesl'* (1788 — 1863) (Wesseling 2002, 494-499), a supporter of Bernard Bolzano, as rector in
1816 - with the backing of the local ordinary, Josef Franti$ek Hurdalek* (in office 1815 - 1822) -
the intellectual standard at the seminary rose to international prominence. However, following
Fesl’s forced resignation in 1825, Ginzel came under the influence of his successor, Vinzent
Eduard Johann Nepomuk Franz Milde (1777 - 1853), who served as bishop of Litoméfice from
1823 to 1832 and had a significant impact on Ginzel’s subsequent path. Although Milde was
more conservative than Hurdalek, he remained more moderate than his own successor, Bishop
Augustin Bartolomdus Hille (1786 — 1865), who held office from 1831 to 1865 and with whom
Ginzel ultimately collaborated most closely.

Ginzel played a notablerole asa confidant or operative of Bishop Hille, particularly in monitoring
and reporting on Bolzano’s followers in Litoméfice. Bishop Hille sought to establish an advisory
council within the chapter, distinct from the consistory, where the primary authority rested with

" Archiv mésta Plzné [Archives of the City of Plzen; hereafter AMP], Fonds Filozoficky ustav [hereafter
f. FU], Imatrikula¢ni kniha 1809-1839, inv. no. 1, sign. 13 b 125: Imm Jahr 1823. Nationality: Bohmen;
Place of Birth: Reichenberg; Age: 18; Father: Jacob Ginzel, ,,Schneider; Place of Residence: Liberec;
Student from the Boleslav Region; Legal Guardian (Vormund): Karl Bonte works as ,,Schonfarber;
Student came from Litoméfice; Marks: Religion 1, Latin Eminenter, Old Greek Eminenter,
Geography and History 1, Mathematic 2, Manners Lhttps://digiarchiv.plzen.eu/vademecum/
permalink?xid=55062148b61f46ddbafb484e9365300b&scan=98c136731783fb894ab47e6aaf359218. See
also RSN 1863, 386. AMP, f. FU, Hlavni katalog 1805-1834, inv. no. 3, sign. 13 b 127, 122. Im Jahr
1823/24. Throughout all four semesters, he achieved the highest possible evaluations in every subject:
Eminenter.
https://digiarchiv.plzen.eu/vademecum/permalink?xid=3b1b7d3f4bf3497ealfe01484bb1c80b&scan=
¢19d5d81b237144ef2914d8ad5305a99.

If Plzen is excluded from consideration, the majority of students admitted to the institute originated from
Cheb (312, 11.5%). Kotorova 2020, 73.

Unfortunately, no detailed history of the seminary exists to this day. Instruction at the newly established
theological institute, known by its Latin name Studium theologicum episcopale Litomericense, commenced
on 4 November 1804. The year 1806 marked a significant turning point. By decree of the imperial court
dated 1 January 1806 the institute was granted use of the former Jesuit college building, as well as the
Jesuit Church of the Annunciation of the Virgin Mary. At the same time, the institute was authorised not
only to operate as a theological faculty under the direction of a director, but also as a diocesan episcopal
seminary (Episcopale seminarium Dioecesanum), led by a rector and praeses. The theological institute
was tasked with the education of future priests, while the episcopal seminary focused primarily on the
formation of seminarians. In 1824, the seminary’s leadership was expanded to include a spiritual director
(spiritualis), whose role was to oversee the moral and religious development of the students. In practice,
the theological institute and the episcopal seminary were closely integrated. During the 1850s and early
1860s, the institution struggled to survive. In 1861, only ten seminarians completed their studies. See
Kiinne 2024, 628-641 and 701-707; Donat 1927, 119-123; to the bishopric, see Macek 2013.

His literary remains including correspondence in Literdrni archiv Pamatniku ndrodniho pisemnictvi,
Praha, Fesl Michal Josef (archival collection no. 350), 41 boxes, the years (1771) 1805-1863, no inventory
yet.

According to Ginzel ein “durchweg hochgebildete[r], erfahrene[r] und musterhafte[r] [Mann]”. Anonym
1876, 1.
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the capitulars and consistory assessors. Ginzel’s activities aligned well with Hille’s broader strategic
goals and ecclesiastical governance.'®

Joseph Augustin Ginzel was ordained a priest on 3 September 1828. Between 1828 and 1831,
he pursued advanced theological education at the renowned Viennese seminary Frintaneum,
supported by Bishop Johann Michael Leonhard von Milde (Ginzel 1872, 207), where he also
obtained the obligatory doctorate in theology.”” From 1831 to 1835, Ginzel served as a chaplain
in Ceskd Kamenice/Bshmisch Kamnitz.'* However, his life and career were predominantly
intertwined with the city of Litoméfice, where he initially worked as a municipal chaplain
(Stadtkaplan). From the second semester of 1835 until the end of the first semester of 1836, he
substituted at the local grammar school (gymnasium) as a licentiate of theology, teaching religion
(Klucak 1877, 24).” Subsequently, he held numerous ecclesiastical administrative and judicial
roles: assessor of the diocesan consistory, vice-president of the matrimonial court (Vicepriises),
Defensor matrimonii, synodic examiner (Prosynodal Examinator), and episcopal notary. Most
notably, beginning in 1837, he served as professor of moral theology, and from 1841 on, also as
professor of church history and canon law at the theological institute affiliated with the Litométice
bishopric.

Ginzel was appointed honorary canon (Ehren-Domherr) of the Litométice cathedral chapter
on 3 March 1857 (Macek 2007, 273),” and became a resident canon on 13 January 1861,* as the
holder of the so-called Konigsegg Canonry 1.> However, in 1863, he resigned from this specific
canonry while remaining a resident canon.

!¢ In the final years of his episcopate, efforts to institute an additional canonry and to revive the office of
provost became increasingly pronounced. Macek 2007, 273.

17 Bericht 1909-1910, in which there is a list of all students between 1816 and 1848. In these years, 364
students (58 of them from the Bohemian lands) graduated from it. To the Frintaneum students out of the
Bohemian lands, see Frankl — Tropper 2006, 21-38; Sebek 2008, 181-194; see also a brief paragraph in
Czech Tumpach 1910, 585; Zldmal 2008, 391-392. On the seminary formation, for instance, in Brno, see
Husak 2021, 100-157.

'8 He served there under the deans Georg Wenzel (1812 - 1834) and Florian Kindermann (1834 - 1862).
In 1834, under the deanship of F. Kindermann, the Church of St. James the Greater (originally dating
from the 15th century) underwent extensive restoration. The work primarily affected the fagades, and the
interior of the church was fitted with a granite floor.

' On 9 March 1836 he was replaced as a religion professor with catechist Franz Roleczek, chaplain in the
town of Nymburk.

20 Until 1834, six honorary canons had existed, with records attesting to their presence since the 17th cen-
tury. They were typically selected from among the meritorious clergy of the diocese, although Vienna
could influence the selection process. In 1834, the Emperor decreed that two honorary canons would
henceforth be appointed by himself, two by the bishop, and the remaining two elected by the cathedral
chapter.

2 SOA Litoméfice, fond Kapitula Litoméfice, no. box 89, the charter of the Litométice bishop A. B. Hille,
dated on 18 January 1861.

2 The two Konigsegg Canonries were established by the third Bishop of Litométice, Hugo Franz von
Konigsegg-Rottenfels, on 1 October 1717. The endowment for their foundation amounted to 24,000 gul-
den, drawn from the so-called salt treasury (Solni¢ni pokladna). Since their inception, the Kénigsegg I and IT
canonries have been continuously filled by prominent clergy of the Litoméfice diocese. The holders of these
canonries bear the titles Konigsegg Canon I and Konigsegg Canon II, respectively, and, as resident canons,
they are entitled to wear the proper insignia of their office. I. a II. konigseggovsky kanonikdt v Litoméficich
https://cs.wikipedia.org/wiki/Kanonik%C3%A1t_k%C3%B6nigseggovsk%C3%BD_I._a_II.
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Ginzel was deeply engaged in the ecclesiastical life of Litométice. Canon Ignaz Jaksch (1792 -
1857), a devoted follower and former student (1809/1810) of Bernard Bolzano, described Ginzel
in a letter to Fesl dated 1 May 1840:

“In him, the Roman Curia has a biting combatant. As a pupil of the Frintaneum, he
was more than liberal. The first treatise of the yearbook he proposed was, as expected,
directed against Bolzano [...] I had to engage in a harsh battle. It was nothing less than
defending myself against false and malicious accusations - that I was supposedly leading
an oppositional faction in the diocese created by our good Bolzano, that I was a Bolzanist,
a Feslian, and who knows what other slanders they fabricated. Here you have further proof
of the methods employed by our theological zealots, who have Christ on their lips and the
devil in their hearts” (Winter 1945, 311).2

As Eduard Winter - among the first historians to examine the situation in detail - noted:

“It was Ginzel who accused Jaksch and his associates of being Bolzanists and Feslians and
who, in particular, fuelled suspicion in the mind of Bishop Hille, suggesting that these men
sought once more to organise an opposition party against the bishop” (Winter 1945, 311).

In the revolutionary year of 1848, Ginzel firmly sided with the anti-reformist camp. Under the
pseudonym “Dr. Sylvius” (Vopravil 1973, 574),* he published a pamphlet entitled Uber die Zukunft
der Kirche in Osterreich [On the Future of the Church in Austria] (Regensburg, 1848), which he
presented to the “Most Worthy Episcopate” and the “Highly Respected First Constitutional Imperial
Assembly” for their consideration. Across seven letters, dated 8 to 30 June 1848, Ginzel addressed
the question of church reform from a higher theological standpoint. He acknowledged the necessity
of reform but insisted that it could only be legitimately carried out by “duly commissioned organs of
the Holy Spirit and the Church” - namely, the bishops (Dr. Sylvius 1848, 15).

Ginzel argued that the Church in the Habsburg monarchy had been compromised by its
subjugation to the state through police control and the monopolisation of ecclesiastical authority.
He asserted that the Catholic Church could not flourish under secular rule and advocated a return
of authority to the Pope and Rome, from whom it had been stripped by Maria Theresa and Joseph
II. Ecclesiastical property, he contended, should be administered exclusively by bishops rather
than by the state; monastic institutions should likewise be governed by Rome, not dissolved or
diminished by civil power. Ginzel calls for a special concordat with the Holy See that would
regulate all of these matters.

While he supported the Prague clergy’s proposal to increase the number of dioceses — as this
would strengthen metropolitan and synodic structures — he diverged from them in rejecting the

23

Originally Winter 1943, 405: “In ihm hat die romische Kurie einen bissigen Kampfer. Als Zogling des
Frintaneums war er mehr als liberal. Der erste Aufsatz des von ihm geplanten Jahrbuches soll gegen
Bolzano, wie zu erwarten, gerichtet sein. [...] Ich hatte deswegen einen harten Kampf auszufechten.
Es galt nichts geringeres als mich gegen die liigenhaften, boshaften Beschuldigungen, als sei ich an der
Spitze einer von unserem guten Bolzano in der Ditzese erst gebildeten feindseligen Partei, als sei ich
Bolzanist, Feslianer und weiss der liebe Gott was noch man mir andichtete, zu verteidigen. Sie haben
hier diesen neuen Beweis von der Handlungsart..”. Winter refers to Fesl’s remains, in which the letter was
preserved.

Ginzel also published under the pseudonym “Immanuel Reichenbach”. See Ginzel’s clarification to it in
Ginzel 1872, 250-251. The identity of the author concealed under this pseudonym remained unknown
even in the 1860s. See, for instance, Weller 1862, 233.

24
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idea of a fully autonomous national church. Ginzel envisioned a Church detached entirely from
the state and closely bound to Rome, to an even greater extent than Hermann Dichtl (1802 -
1887) (Huber - Bahlcke - Grulich 2005, 494-554). He also opposed the introduction of vernacular
languages into the liturgy, defending “Latin as the unifying liturgical language rooted in
Christianity’s universal mission”. He derided proponents of vernacularisation as men who “set the
supposed necessity of national languages in liturgy as the demand of the times”. Unsurprisingly,
he also vehemently opposed the abolition of clerical celibacy, which he viewed as “essential to the
dignity and nature of the priestly office”. “Such an office and vocation - namely, the care for the
eternal matters of the human soul, [...] the life of servants of the divine - is incompatible with
married life>. Ginzel argues that in the early days of Christianity, priests did not strive to live
as servants of the divine, for only priests living in celibacy attend to “the eternal matters of the
human soul” (Winter 1943, 358-360).

However, times changed, and so did Ginzel’s views. As evidenced by his Handbuch des neuesten
in Osterreich geltenden Kirchenrechtes [A Handbook of the Most Recent Canon Law in Austria]
(1856 — 1862), while he remained an ultramontanist in principle, he increasingly prioritised the
education of the clergy and equitable governance within the Church. A committed patriot, he
eventually distanced himself from his bishop and the prevailing ecclesiastical current when it
became explicitly anti-statist — a stance evident in his post-1855 writings.

From the First Vatican Council onwards, Ginzel became a staunch opponent of what he termed
“papal innovations”. His signed reviews of council-related brochures by theologians such as Hefele
and Rauscher in the Theologisches Literaturblatt*® (Bonn) unequivocally reflect his dissent. On the
eve of the Council, in 1869, he anonymously published Die Reform der Kirche an Haupt und
Gliedern [The Reform of the Church in Head and Members] (Leipzig, 1869), wherein he argued
for de-centralisation, the curtailment of bureaucratic excesses in the Roman Curia, the restoration
of episcopal privileges, and the renunciation of temporal power and hierarchical despotism.
He called for the reassessment of marriage legislation, the suppression of certain monastic orders,
the abolition of solemn vows for all religious, a revision of the celibacy requirement, the use of
vernacular languages in the liturgy, greater lay involvement in Church affairs, and theological
education at secular universities — an overall rejection of mediaeval theocratic aspirations.

The English Catholic historian and political thinker John Emerich Edward Dalberg-Acton
(1834 - 1902) (Pezzimenti 2001; Hill 2000) noted the significance of Ginzel's pamphlet in his
1870 article The Vatican Council, (Acton 1870, 183-229)* describing it as “the most important
expression of reformist thought” regarding the Catholic Church, praising its empirical foundation
over mere theory (Acton 1870, 185).”” As Eduard Winter aptly remarked (Winter 1940, 274-
275), not a single one of Ginzel’s reform proposals — neither from 1848 nor 1869 — was realised.
Although the 1855 Concordat constituted a political victory for Rome, it did not bring about

» See, for instance, Jahrgang 5, 1870, no. 9, coll. 331-338; no. 11, coll. 419-421; no. 12, coll. 442-448 (Hefele);
no. 14, coll. 529-537 (Rauscher); no. 15, coll. 569-581 (Hefele); no. 20, coll. 753-765; no. 23, coll. 880-883.
Reprinted in Selected Writings of Lord Acton, vol. 3, 290-338. In the German-speaking world known
thanks to the translation by Wilhelm Karl Reischl as the book Zur Geschichte des vaticanischen Conciles.
Von Lord Acton, Miinchen 1871 (114 pp.). The translator is not mentioned. See in the book, anonymously,
5-6.

“From a Bohemian priest, whose work, The Reform of the Church in its Head and Members, is founded
on practical experience, not only on literary theory, is the most important manifesto of these ideas. The
author exhorts the Council to restrict centralisation... Many Catholics in many countries concurred in
great part of this programme; but it was not the symbol of a connected party” See other opinions, 198
and 209.
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the improvements Ginzel had envisioned for the Church in the monarchy (Vales 2006).?* Ginzel
himself engaged in the public debate surrounding the Concordat, a matter which merits further
discussion in this paper.

Even after 1870, Ginzel remained a vocal critic, especially of clerical education, although he
never left the Catholic Church. At the likely behest of the government, he authored a controversial
pamphlet in 1873, Die theologischen Studien in Osterreich und ihre Reform [Theological Studies in
Austria and Their Reform] (Wien, 1873), which stirred ecclesiastical tensions (Hlas 1873, 86-87).
Nevertheless, he retained a respected position in the town of Litomérice into the 1860s, especially
among anti-liberal circles — a reputation that eventually propelled him into politics (Kotyza -
Smetana - Toman 1997, 268).%

Ginzel served as a deputy in the Bohemian Diet (Landtag des Konigreiches Bohmen),”* which
subsequently elected him to the Imperial Council (Reichsrat) — at the time composed of delegates
from the provincial assemblies rather than directly elected members. He took his oath on 11
November 1870, and again on 7 May 1872, for the following term (1871 - 1873). Notably, in
1871 he advocated for higher pensions for parish clergy.*! In autumn 1873, he resigned both
mandates.” Though representing the landed gentry (Grofigrundbesitzes) of Bohemia, he somewhat
surprisingly aligned himself with the liberal faction.

Ginzel also played a founding role in the Verein fiir die Geschichte der Deutschen in Bohmen
[Association for the History of Germans in Bohemia],* which commemorated him upon his
death.** For his contributions to the humanities, particularly to historical scholarship, he was
elected in 1858 a corresponding member (Correspondierendes Mitglied) of the Royal Bohemian
Society of Sciences, which also honoured him in an obituary.*®

Joseph Augustin Ginzel died of a heart attack (Herzschlag) on 1 June 1876, in Litoméfice,
at house no. 6, at two oclock in the afternoon. His funeral took place two days later, at 5:30

%  The Concordat in the Czech translation is published on the pages 57 to 69.
#  Based on a manuscript of the memorandum of mayor Dr. Fleischer, Gedenkbuch 1862-1882, 224 (dated
29 March 1868) and 227.
See “Hoher Landtag! An der ans den 22. April 1. J. anberaumten und auch vorgenommenen Wahl
von 54 Landtagsabgeordneten ans dem Wahtkorper des mit keinem Fideikommifibande behafteten
Grofigrundbesitzes haben sich von den in der Wihlerliste vom 22. April 1872 aufgenommenen 509
Wihlern 261 Wihler u. z. 168 personlich und 93 durch Bevollméchtigung betheiligt und erhielten die
absolute Stimmenmehrheit: [...] 14. P. Jos. Ginzel”. Online Stenographischer Bericht iiber die IV. Sitzung
der ersten Jahres=Sesion des bohmischen Landtages vom Jahre 1872, am 29. April 1872 https://www.psp.
cz/eknih/1872skc/1/stenprot/004schuz/s004001.htm. To the oath dated 30 April 1872 at the 5th meet-
ing of I session of the Bohemian Diet, see the online protocol from the meeting https://www.psp.cz/
eknih/1872skc/1/stenprot/005schuz/s005001.htm.

3t Moravské noviny 1871, 1; to the issue see Hlas 1871, 349-350.

2 He resigned at the first meeting of the II session of the Bohemian Diet, on 26 November 1873. See
the online protocol from the meeting: https://www.psp.cz/eknih/1872skc/2/stenprot/001schuz/s001001.
htm.

3 He was a member of the Association as far back as in 1862. See MVGBD 1, no. 1, 1862-3, 18, where he
is labelled as the Ordentlicher Mitglied [Full Member]. Further see, for instance, the year 1873 (MVGDB
11, 1873, 17). On the Association see Oberdorfler 1962, 9-29.

3 Bericht 1876-1877, 3: “Am 1. Juni 1876 aber hat der Verein [fiir Geschichte der Deutschen in Bohmen;
J.Z.] in der Person des Leitmeritzer Domherrn W. Ginzel [!] ein Mitglied verloren, dessen literarische
Leistungen namentlich zu dem lebhaften Wunsche berechtigen, dafy diesem verdienstvollen Manne
recht bald von berufener Feder ein wiirdiges biographisches Denkmal in der Zeitschrift unseres Vereines
gesetzt werde”. He is always named “W. Ginzel” in the Bericht.

% Sitzungsberichte 1859, 2d.
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p.m., and was conducted by the chair of the diocesan consistory, Canon Jan Nepomuk Rehdk*
(1811 - 1901).*”

111/ The Work

It appears that Ginzel devoted himself to ecclesiastical and legal-historical research from
his school years onwards. Even as a theology student, he authored a piece for the Wiirzburg
theological journal titled Briefe iiber christliche Dogmatik als Wissenschaft [Letters on Christian
Dogmatics as a Science].’® Several stimuli for his future scholarly orientation stemmed from his
studies at the Frintaneum in Vienna.”® He also demonstrated an interest in the modern history
of his diocese, as evidenced by his letter dated 4 May 1854, in which he requested materials
from Fesl for a history of the Diocese of Litoméfice at the beginning of the 19th century (Winter
1943, 353).% This request came despite the fact that Fesl had criticized the first volume of
Ginzel’s church history in 1846 (Ginzel 1846), describing it as resembling a novel - “perhaps
legitimately recounting a kind of struggle, yet full of conjecture” (Neumaier 2023, 70, footnote
332).*! Bolzano alludes to this criticism in his letter to Fesl dated 10 August 1846 (Neumaier
2023, 70).” Nonetheless, Bishop Hille consistently supported Ginzels scholarly (albeit not
necessarily ecclesio-political) interests and provided him with enthusiastic encouragement
(eifrige Forderung) (Reike 1910, 150, footnote 1).

In the early 1850s, Ginzel published three volumes of the Archiv fiir Kirchengeschichte und
Kirchenrecht [Archives for Ecclesiastical History and Canon Law], a compendium intended “for
all ecclesiastical and secular educated men, theologians, canonists, clergy, legal experts, historians,
and friends of history”* In these volumes, he assembled sources that were, in his view, difficult

% For his person, see https://cs.wikipedia.org/wiki/Jan_Nepomuk_%C5%98eh%C3%A1k.

7 SOA Litoméfice, Matrika zemftelych, Z, I-Z, inv. no. 9970, sign. 99/13, 1826-1929, Litomé¥ice, Rybare,
94, Online: https://vademecum.soalitomerice.cz/vademecum/permalink?xid=09ddd7cea03b9b8d:4e49
6ede:12216bae987:-6c88&scan=4b639b341d764ab6b41a09a314dft152.

% In Benkert 1828. The journal was published by Benkert between 1822 and 1847, bearing this title from
the year 1828 onwards.

¥ See the prefaces of the texts of 1831 and 1840.

Based on the literary remains of Fesl. See also a note in Ginzel 1856, 485.

“[Slie mir wie ein Roman vorkome, von dem Strauf3 mit Recht sagen wiirde, sie sei vol Voraussetzungen”.

Fesl's letter, 29 July 1846.

“Der dumme Streich, dessen Sie sich in Betreff des Prof[essors] Ginzel a[us] L[ei]tm[eri]tz anklagen, hat

w(o]hl nicht viel zu bedeuten; sintemal wir w[o]hl einmal schwarz sind u[nd] uns nicht weif brennen

wollen” [= sich als unschuldig darzustellen suchen; J.Z.].

Archiv fiir Kirchengeschichte und Kirchenrecht 1, 1851, s. IV. The preface is dated in Litoméfice, at

Pentecost 1851. The second volume contains a preface dated in Litomértice at the beginning of November

1851, and the third volume at Easter 1852. Ginzel had wished to publish such a collection earlier, but he

reportedly lacked support, funding, and time. All of these, he found only later in Germany. According

to Fesl’s correspondence, the project had encountered opposition already in the 1840s, when the censor

Josef Scheiner stood against it; Ginzel had reached out to Bernard Bolzano, which apparently provoked

disapproval from the authorities. See Neumaier 2022, 367, footnote 1626 (Bolzano’s letter to Fesl, 19

October 1840). See also Fesls letter to Bolzano from 22 July 1840 and from 14 October 1840 in Neumaier

— Schenkel 2022. See at last Der Correspondent 1840: “Der Professor der Moraltheologie an der

theologischen Lehranstalt zu Leitmeritz in Bohmen, Dr. J. A. Ginzel, beabsichtigte die Herausgabe eines

katholischen Archivs fiir kirchliche Wissenschaft, die aber ungeachtet der Approbation des bischéflichen

Ordinariats von der Zensurhofstelle nicht gestattet wurde. Die def3falls von dem k. k. Gubernium in

Prag erlassene Entschlieffung enthélt nachstehende beachtenswerthe Stelle: Nach der iibereinstimmenden
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to access, concerning the (recent) history of the Catholic Church, portraying a church free from
state interference. The documents are presented in their original form (i.e. mostly Latin) and - if
not in German - translated into German. If originally written in a vernacular language, only the
German translation is provided. Some reviewers criticised Ginzel for this editorial practice. It is
evident that in so doing, he sought to contribute to the future reform of the Church - well before
the 1855 Concordat.

The Concordat, in fact, became one of his most publicly discussed topics. Among other
provisions, the agreement granted the Catholic Church a privileged role in the field of education,
including oversight of schools and textbooks. However, it was soon violated in many respects
by Austrian legislation. After 1866, a series of educational laws gradually undermined the
rights guaranteed by the Concordat,* culminating in the so-called Hasner Law of 1869, which
effectively secularised Austrian public education. Even prior to this, the Fundamental State Law
of 21 December 1867 had enshrined full freedom of religion and conscience (Article 14). The
law of 25 May 1868, “On the Relationship Between School and Church,” continued in this vein,
curtailing ecclesiastical authority over textbooks and school supervision. In response, Pope Pius
IX, in an allocution dated 22 June 1868, protested the violation of the Concordat, declaring those
provisions of law and the so-called fundamental state laws invalid and non-binding insofar as they
contravened the doctrine and rights of the Catholic Church. A joint pastoral letter and instruction
from the Bohemian bishops, dated 24 June 1868, was confiscated, and civil courts deemed its
contents criminal for disturbing public order.

Ultimately, the Concordat was unilaterally annulled in the wake of the First Vatican Council
by a dispatch from Foreign Minister Count Beust dated 30 July 1870;* however, the Vatican

Manuskript an jener Ruhe und Unparteilichkeit, welche stets, besonders aber in unseren Tagen, zu wiirdiger

Behandlung kirchlicher Zustinde unerldflich ist, und ohne welche die schwebenden Fragen der Zeit, statt

ihre Losung zu finden, nur noch mehr verwickelt und das Verstindnif$ der Parteienerschwert wird. Eben so

wie die Richtung dieser Schrift im Allgemein, erkldren die Wiener Zensoren auch die einzelnen Aufsdtze,
theils wegen der leidenschaftlichen Hitze der Darstellung, theils wegen der Wiederanfachung literarischen

Streitigkeiten, welche fiir immer der Vergessenheit iiber antwortet werden sollten, theils endlich wegen der

Behandlung von Streitfragen, deren Losung auf andern Wegen als auf die DruckzuldifSigkeit des erwdhnten

Manuskripts aussprechen konnten. — Diesem Antrag der Wiener Weisung wegen Hintanhaltung der

Verbreitung von Druckschriften, durch welche unter den religiésen Parteien Erbitterungen und Reibungen

veranlafst werden konnten, beizupflichten bestimmt u. s. w.”. Quoted from Berg 2005, 478, footnote 941.

In 1867, the acting Minister of Education, Hye, summoned Professor Johann Friedrich Schulte

from Prague in order to draft proposals for the revision of certain articles of the Concordat. Schulte

subsequently discussed these proposed revisions in Rome together with the ambassador, Baron Hiibner.

In the meantime, Imperial Chancellor Count Beust secured the Emperor’s permission to deliberate, in

the Reichsrat, on proposals put forward by the Prague professor Herbst, later Minister of Justice, which

were submitted to the Reichsrat on 13 June 1867. These proposals aimed to abolish two key articles of
the Concordat: those concerning the civil validity of ecclesiastical marriage and the Church’s substantial
influence over education. They also sought to balance interconfessional relations. On 10 July 1867, Deputy

Miihlfeld even submitted a motion for the complete abrogation of the Concordat and its replacement

with a comprehensive religious law. The following day, Herbst introduced several proposals, including

an education bill intended to emancipate schools from ecclesiastical control. In response, the Austrian
bishops objected to the draft legislation in a letter dated 28 September 1867, addressed to the Emperor.

The Emperor replied in a stern tone, invoking his duties as a constitutional monarch.

* In their memorandum dated 20 March 1874, the bishops also declared that they did not consider
the Concordat to be abrogated and that they would submit to the provisions of the draft law “On the
External Legal Relations of the Catholic Church” only insofar as they were consistent with the Concordat.
This resolution was communicated to the Pope, who approved it on 29 April 1874. It was not until 21
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did not recognise this unilateral abrogation. As the Austrian government increasingly violated
the Concordat, Ginzel defended governmental measures and publicly rebutted accusations that
Austria intended to terminate the agreement. In so doing, he contributed to the prevailing public
perception of the Catholic Church as an extension of state authority within the monarchy. As early
as 1868, Ginzel argued that the Concordat was revocable and had ceased to apply in the former
Italian territories and post-1867 Cisleithania. He ultimately expressed his conviction that political
and constitutional liberty would best ensure the Church’s development.*®

This stance provoked fierce polemics. Ginzel's views garnered both praise and defence
(Zur Verstandigung 1868, 1-2)* from the liberal political camp - for instance, the Litoméfice
city council sent him a letter of commendation (Anerkennungsadresse) (Leitmeritzer Wochenblatt
1868, 108) — and condemnation from the conservative wing of society.* He responded to these
criticisms by refining his views further, asserting that while he did not support unilateral revocation
of the Concordat by Austria, he did advocate a “free Church in a free state”* This declaration
caused further outrage in conservative circles. Ginzel eventually retracted certain statements,
declaring: “nichts fiirchte ich aber mehr, als worin immer und wenn auch wider meinen Willen
in einen Gegensatz mit dem heiligen Stuhle und dem hochwiirdigsten Episcopate zu kommen”
I fear nothing more than to come, in any way and even against my will, into conflict with the Holy
See and the most venerable episcopate] (Volksfreund 1868, 1). The liberal press sought to clarify
his position for their readers (Ueber Dr. Ginzels ,Erkldrung® 1868, 2). Conservative groups,
meanwhile, attempted to portray Ginzel as a defender of the Catholic Church, misunderstood by
liberals and by those ignorant of ecclesiastical matters® — despite the fact that a circular letter from
the bishopric of LitoméFice was circulating at the time, condemning Ginzel’s initial positions.”*

November 1921, through an allocution of Benedict XV, and subsequently through the constitution Fin
dall primo issued by Pius XI on 23 December 1922, that the Roman Curia declared it did not consider
the successor states to be legal successors of the defunct states with regard to the rights and obligations
owed to the Catholic Church.
Eine Stimme 1868, 1-2: “Ich lebe vielmehr der Hoffnung, es werde der Kirche in den nichtungarischen
Lindern Osterreichs auch bei revidirten oder aufgehobenem Concordate nicht an jener Freiheit und
Selbststandigkeit fehlen, deren sie zur fruchtbringenden Erfiillung ihrer erhabenen Sendung bedarf.
Dafiir ist mir Biirge das Wort der Reichsvertretung, welches in der Adresse des Abgeordnetenhauses
an den Stufen des Thrones niedergelegt wurde: Wir ehren die Unabhdingigkeit der Kirche und sind
weit entfernt, derselben jemals nahetreten zu wollen. Daftir biirgt mir aber vorziiglich die dem Reiche
gewordene politische, verfassungsmiflige Freiheit. In ihr ist dem katholischen Volke das beste Mittel
gegeben, seiner Kirche die nothige Freiheit und Selbststandigkeit - falls sie ihr vorenthalten werden
wollte — zu erringen, und diese erstrittene Freiheit wird sicher reichere Frucht bringen, als die ohne
Miihe und Streit erworbene”
In detail Bozner Zeitung no. 97, 28 April 1868, 1-2, which praises Ginzel for having the courage, as
a priest and faithful Catholic, to hold his own opinions — even when they may not align with those of the
ecclesiastical hierarchy. To the point Zur Concordats-Revision 1868, 225-226.
He was reportedly not invited to the bishops table during Easter Week and did not perform any
ecclesiastical rites during Holy Week either. See Neues Fremden-Blatt 1868, 4.
See, for instance, Wiener Kirchenzeitung 1868, 268-269; against Ginzel see an anonymous text in the
Catholic-aristocratic oriented newspaper Das Vaterland 1868a, 1 and ibidem, 9/117, 28 April 1868,
Abschluf8 der Sache ,,Ginzel und das Concordat*, 1. The author, writing in this newspaper, argued that the
liberals had either misunderstood Ginzel’s views or, worse, deliberately distorted them.
See, for instance, Moravské noviny 1868, 1: “Jiz kanovnik Litoméricky, dr. Ginzel, dokazal, ze konkordat
potiebi nen{”.
' Das Vaterland 1868b, 1: “..nach dem Volksfreund unter den Geistlichen der Leitmeritzer Didcese ein
Rundschreiben ihres hochw. Bischofs circulirt, welches sich entschieden gegen die frither von uns
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Even for post-1867 Cisleithania, Ginzel considered the legal validity of the Concordat in 1868
to be highly questionable in light of the many transformations that had occurred since 1855. By
1874, the majority of Austrian bishops - including the Archbishop of Vienna, Cardinal Rauscher -
had effectively capitulated to the state (Kadlec 1991, 208).

With regard to nationalism, Ginzel proceeded with considerable impartiality. He drew on
editions and scholarly works from across the monarchy, including from the German-speaking
world and occasionally from authors of Balkan origin, although his referencing of Czech-language
titles sometimes contained errors. Toward his scholarly opponents, he was uncompromising;
however, he did not hesitate to commend them on specific points even when he disagreed with
them - for example, in the case of Wattenbach. Confessional bias appears not to have played
a significant role in his scholarly methodology. His works were cited both by contemporaneous
and slightly later historians (Gieseler 1880, 195, footnote 1),? and in some cases, they still appear
in footnotes today (Fillfer 2020, 203, footnote 24).%

The primary focus in what follows will be Ginzel's work on Great Moravia and, more
specifically, on the Thessalonian brothers, Constantine-Cyril and Methodius. His other works will
be addressed only briefly.

I1I/1 Research on Cyril and Methodius

The foundations of Slavonic and Old Church Slavonic studies were unquestionably laid by
Josef Dobrovsky (Dudésova-Krigsdkova 2019, 156-165). The culmination of his efforts was the
monumental Institutiones linguae slavicae dialecti veteris (Vienna, 1822; 2nd edition 1852; Russian
translation 1833 - 1834) (Weingart 1923 and 1925; Hannick 2004, 243-260), a comprehensive and
detailed grammar of Old Church Slavonic which, through its comparative method, effectively
served asasubstitute for a full comparative Slavic grammar at the time (Vecerka 1989-2003).In 1835,
Franz Bopp - the father of Indo-European comparative linguistics - under Dobrovsky’s influence,
included Altslawisch (Old Slavonic) in his six-volume Indo-European grammar alongside the
Indian, Persian, Greek, Latin, and Germanic branches. He grouped it with Armenian, Lithuanian,
and Celtic as part of the Indo-European family. Many within the German-speaking academic
world were reluctant to accept this classification, and it continued to be doubted well into the
mid-20th century.

Ginzel was undoubtedly influenced by the broader European atmosphere of interest in
Constantine-Cyril and Methodius. As early as the 1840s, he contributed numerous entries on
early mediaeval Bohemia and the spread of Christianity there to a newly emerging theological and
related scholarly encyclopaedia.> This work served as a kind of prelude to his later engagement
with the Cyrillo-Methodian theme, which is of particular relevance to our inquiry here.

besprochene, thatsachlich mehrfach irrige Ansicht des Canonicus Dr. Ginzel ausspricht”

It is stated there that Ginzel opposed the view that Clement XIV had been poisoned, citing his work

as evidence Wie lebte und starb Ganganelli? Aus den Quellen beantwortet von Immanuel Reichenbach,

Neustadt an der Orla 1831. Ginzel’s name is not given.

3 In it Ginzel's work Bischof Hurddlek, ein Charakterbild aus der Geschichte der bohmischen Kirche (Prag,
1873) is cited.

** Bohmen, Einfiihrung des Christenthums daselbst (Bd. 2, 1848, 61-64); Bohmische und mdhrische Briider
(Bd. 2, 1848, 65-69); Johannes von Nepomuk (Bd. 5, 1850, 725-732); Leitmeritz, Bisthum (Bd. 6, 1851, 432-
434); Slawen, Bekehrung derselben zum Christenthum (Bd. 10, 1853, 220-230). In Kirchen-Lexikon: oder,
Encyklopiadie der katholischen Theologie und ihrer Hilfswissenschaften, 13 Bde., Hrsg. von Heinrich
Joseph Wetzer und Benedikt Welte, Freiburg im Breisgau 1847-1856.
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Ginzel addressed the topic in several extensive studies as well as shorter articles. The first major
issue he tackled was the authenticity - or spuriousness — of the papal letters of Hadrian II and
Stephen V addressed to Great Moravia, discussed in his article Zur Geschichte der Slawenapostel
Cyrill und Method [A Study on the History of Saints Cyril and Methodius, Apostles to the Slavs].”
In this piece, he critically responded to several works published since 1847°° and would return to the
issue repeatedly, warranting a more detailed examination in a separate section of this study.

However, Ginzel's most significant contribution to Cyrillo-Methodian scholarship was
undoubtedly his book Geschichte der Slawenapostel Cyrill und Method und der slawischen Liturgie
[A History of Apostles of the Slavs, Cyril and Methodius, and the Slavonic Liturgy] (Leitmeritz,
1857; 2nd unchanged edition, Vienna, 1861; reprint of the second edition, 1969), which he
dedicated to Jacob Beer (Ttiskova 2005, 334), described as a “connoisseur, protector, and patron of
scholarship” (Ginzel 1861, dedication). This work quickly gained Ginzel recognition and respect
on a European scale. A Czech summary of the book was prepared as early as 1857 by FrantiSek
Egert (1815 - 1896), a parish priest in Nekléfov, for the journal Blahovést (Egert 1857, 130-139).
Egert added nothing of his own, admitting he did not feel qualified to do so (Egert 1857, 139).”
The journal’s editorial board, however, appended a note expressing disagreement with many of
Ginzel’s views and referred readers to Vaclav Stulc’s Czech-language treatise (Stulc 1857), as well
as the forthcoming work of Jan Evangelista Bily (1819 - 1888), who had in 1850 initiated the
founding of the Czech Catholic association Dédictvi sv. Cyrilla a Methodéje [The Legacy of Saints
Cyril and Methodius] (Masak 1932; Zlamal 2013, 222-224). Stulc’s work, however, is considerably
more superficial in comparison with Ginzel’s book and does not meet the standards of professional
historiography. It is also rarely mentioned that Frantisek Vodicka (1812 - 1884) later authored
a Czech-language book based directly on Ginzel’s work (Vodicka 1863).

Ginzel’s book is situated within a wider context of interest in the two missionaries both within
and beyond the Habsburg Monarchy. As the author states, “the history of the two missionaries
enjoys considerable and enduring interest among the Slavic nations of the monarchy” (Ginzel
1861, Vorwort). This interest, he claims, was the very reason he devoted his “leisure hours”
(MufSestunden) to their history. He is also careful to note that the two brothers are of significance
not only for the Slavic peoples but also for the non-Slavic nations of “Austria’, as they were
“representatives of the Greek side, which in the 9th century did not oppose Rome and in which
the unity of the Eastern and Western Churches was harmoniously joined” (Ginzel 1861, Vorwort).
According to Ginzel, this is the greatest legacy of the Thessalonian brothers.

The book is divided into two main parts: the first (pp. 1-104) deals with the life and mission
of the two apostles, including a critical analysis of the relevant historical sources; the second (pp.
105-174) focuses on the history of the Slavonic liturgy. These are followed by three extensive
and important appendices (132 pages, separately paginated), which not only introduce numerous
new findings but also reprint several essential historical texts. Many of these are drawn from
the work of Josef Dobrovsky (e.g. Salajka 1962, 194-239), whose “estimable achievements”
(schitzenswerthen Leistungen) Ginzel acknowledges in the preface dated 3 April 1857. There he

> In Zeitschrift fiir die gesammte katholische Theologie 7, 1855, 345-380. Ginzel himself states incorrectly
pages 348 to 380. Ginzel 1871, 19.

56 Miklosisch 1847; Wattenbach 1849; Safatik 1851 (Ginzel renders the title with a linguistic inaccuracy);

Dimmler 1854, 145-199.

“Obsirnéjsi zpravu o sporadanosti spisu toho a predevsim usudek o cené celého dila zustavujeme jinym,

jmenovité pak vyte¢nym nasim znateliim déjin cirkve slovanské”.

% See Zibrt 1902, 893, no. 7733.
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admits that he adopted much from Dobrovsky and other “learned men”* This includes (Ginzel
1861, Anhang 19-20), for example, the Latin legend Diffuntente sole, which survives in seven Latin
manuscripts from the 15th and early 16th centuries and in three Old Czech translations from the
late 14th and 15th centuries - critically edited for the first time by Dobrovsky (Dobrovsky 1803,
70).% Ginzel (Ginzel 1861, Anhang 12-18) also relied on Dobrovsky’s edition and commentary
(Dobrovsky 1826) for the so-called Moravian Legend (Tempore Michaelis Imperatoris — Legenda
Moravica).** Because the book also discusses the contemporary use of the Slavonic liturgy, a third
supplementary appendix contains statistical data from South Slavic dioceses within the monarchy
where the liturgy was still in use at the time.*

In his preface, Ginzel also informs the reader that his views differ from those of many learned
men on specific points, but this, he claims, in no way diminishes their merit, and he expresses
hope that they will regard him not as an adversary but as a fellow collaborator. The German-
language press of the 1860s had no doubt that Ginzel was “a German,” and insisted that his work
on the apostles of the Slavs in no way detracted from this identity, since it was a purely scholarly
endeavour (rein wissenschaftlich), and any pro-Slavic bias could be assumed only by someone who
had never read the work (Neue Freie Presse 1868, 3-4).

Ginzel also published a Czech-language version (Ginzel 1872, 16)* of a related article in the
Casopis katolického duchovenstva, the oldest theological journal to publish in Czech.* The article,
titled Historicko-kritické ptispévky k déjindm sv. apostolii Slovanskych Cyrilla a Methodéje
[Historical-Critical Contributions to the History of the Holy Apostles of the Slavs, Cyril and
Methodius],* again focuses primarily on an analysis of the papal letters of Hadrian II and Stephen
V. Ginzel’s aim was to definitively prove the spuriousness of both documents and to refute scholars
such as Wattenbach, Diimmler, Stulc, and Dudik, who defended their authenticity. Despite his
considerable effort and scholarly diligence, Ginzel was ultimately unsuccessful in achieving this
goal. The Czech-language article merely repeats the arguments he had already laid out in 1855,
1857, and 1861 respectively.

59

Dobrovsky’s study Dobrovsky 1948 likewise served as a model for Ginzel. Originally published in

German in 1823, Dobrovsky’s treatise aimed to shed light on the obscure and, at the time, confused

history of the brothers Cyril and Methodius. His goal was to demonstrate the activity and significance

of the Slavic apostles, the beginnings of Christianity in the Bohemian lands, and the fate of the Slavonic

liturgy on Bohemian soil.

€ Mentioned, for instance, in MMFH II, 1967, 277 (The 2010 edition does not contribute any new findings.);
Rogov - Bldhova - Konzal 1976, 268-269, footnote 7.

%1 For a critical edition, see MMFH II, 1967, 257-268 (ed. 2010, 229-241).

¢ See a note dated 5 May 1857 in Litoméfice. Ginzel 1861, 124 (Anhang III).

¢ The translation was allegedly made by Tomas Novak, “a young priest from the Diocese of Prague”, and

edited by Klement Borovy as an editor of the journal.

The periodical was founded in 1828 under the title Casopis pro katolické duchovenstvo (Journal for the

Catholic Clergy, abbreviated CKD), with the aim of enlightening and educating Czech Catholic priests.

The initiative for its establishment came from Karel Alois Vinaticky. The journal focused on all areas of

theology as well as related disciplines (such as church history and religious literature), and it exclusively

published texts in the Czech language. Until 1851, it was issued quarterly; in 1852, its frequency was first

increased to monthly, and then to every six weeks (resulting in a total of 11 issues that year). However,

at the end of that same year, publication was discontinued due to a decline in subscribers and increasing

censorship pressure. Eight years later, thanks to Vinaricky’s efforts, the periodical was revived. From its

renewal in 1860 until its cessation in 1949 (with the exception of the 1939 volume), CKD was published

continuously, albeit with varying frequency.

6 CKD 12/1, 1871, 18-53; 12/2, 137-151.
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We will now turn our attention to three selected and specific issues that Ginzel addressed in
his writings on Cyril and Methodius.

l11/1.1 Old Church Slavonic and Latin Legends of Saints Constantine-Cyril
and Methodius

The first group of scholarly questions arose around the authenticity and authorship of the Old
Church Slavonic legends of Saints Constantine-Cyril and Methodius. These texts initially sparked
enthusiasm in A. V. Gorskij, who published on the topic in Moskvityanin (1843), an enthusiasm
conveyed to Czech audiences by Véclav Hanka (Hanka 1846, 5-33) and shared by Pavel Josef Safatik
and others. However, by the mid-19th century, sceptical voices began to emerge concerning the
reliability of the information contained in these legends. Ginzel expressed doubts (Ginzel 1857,
17-18), which were echoed - more forcefully - by Alexander Briickner (Briickner 1913) in the
early 20th century, and even by Frantisek Snopek (Snopek 1916, 11-45) who otherwise defended
the legends against Briickner’s critique (Vasica 1996, 97).

Unlike Ginzel, however, both Briickner and Snopek had access to the papal regesta from the
9th century, discovered in the 1870s at the British Museum. These documents confirmed the
account found in the Life of Methodius regarding his imprisonment in Pannonia. Ultimately,
both hagiographies were definitively accepted by FrantiSek Dvornik, who demonstrated that they
belong among the finest examples of 9th-century Byzantine literature (Dvornik 1933, 336).

Ginzel also contributed to the scholarly debates surrounding the so-called Roman (or Italian)
legend - a Latin text serving as a source for the Life of Saint Constantine (Ginzel 1861, 47). He was
among the few scholars to assert that the statement in chapter nine of this legend, regarding
Constantine’s ordination as a bishop, was historically accurate.

111/1.2 The Nature of the Slavic Liturgy

The question of the Slavic liturgy is even more complex. A number of scholars began to examine
the nature and origins of the Slavic liturgical rite. Josef Dobrovsky, the Freiburg cathedral capitular
vicar Joseph Kossing (1804 — 1891), the German historian Ernst Ludwig Diimmler (1830 - 1902),
and various linguists considered the Slavonic liturgy to have been of Greek origin. Advocates
of its Roman character included the Lebanese scholar Joseph Assemani (1710 - 1782), the
Bohemian historian Gelasius Dobner (1719 - 1790), the Benedictine of Rajhrad, Moravia, Beda
Dudik (1815 - 1890), and Ginzel himself,® who thus took a position directly opposed to that of
Dobrovsky (Ginzel 1861, 107-108).

The ambiguity and contested nature of the issue were highlighted by the Moravian linguist
Franti$ek Barto$ (1837 - 1906), the Slovene Slavist Bartoloméus Kopitar (1780 - 1844), and
the Austrian philologist Franz von Miklosich (1813 - 1891) (Bily 1862, 42). The Sinaitic Leaves
(a fragment of the Euchologion of Sinai, containing parts of the liturgies of St. John Chrysostom

% Ginzel even claimed that Saint Cyril celebrated the Holy Mass in Latin while in Moravia, and that it was

only Saint Methodius who later celebrated it in the Slavic language - yet according to the Roman rite.
V. TKADLCIK, Vychodni a zdpadni obiad ve slovanské liturgii cyrilometodéjské, (typescript), 2. The in-
ventory of the literary remains of prof. ThDr. Vojtéch Tkadl¢ik (1915 - 1997) preserved in the Centrum
Aletti, Olomouc, no. box 48. Quoted from Hudec 2013, 37.
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and St. Basil the Great®’) provide evidence that Constantine, at least upon his arrival in Moravia,
celebrated the liturgy according to the Eastern rite. However, the Kiev Folia provide a counterpoint,
indicating that after the Slavonic liturgy was approved by Popes Adrian II and John VIII,
Methodius celebrated Mass according to the Western rite (Dobrovsky 1948, 169). Ginzel (Ginzel
1861, 42) reproached Dobrovsky for what he considered an erroneous claim - that the Slavonic
language had been introduced into the liturgy under the Eastern rite prior to 867. Ginzel viewed
this assertion as premature, even if he was ultimately closer to the truth on this point than the
“Patriarch of Slavistics” himself.*® This also relates to Dobrovsky’s interpretation of the hostility
shown by Latin Western clergy toward Methodius, which he attributed to the use of the Eastern
rite. Ginzel rejected this explanation as unfounded (Ginzel 1861, 42).

111/1.3 The Letters of Popes Hadrian Il and Stephen V to Great Moravia

As we have seen, Ginzel (Ginzel 1861, 8 and 14; Ginzel 1871, 18-53) also denied the authenticity
of Hadrian’s letter Gloria in excelsis Deo (869), which is today considered genuine, even though
precise dating of the document remains difficult.®” He was not alone in his view; his position
was shared by Vdclav Vondrak (Vondrak 1898, 141-147),” Alexander Briickner (Briickner 1913,
60), August Naegle (Naegle 1915, 72 and 285), FrantiSek Hybl (Hybl 1908, 1-18, 153-171, 287-
297, 406-416), and, more broadly, by Johann Friedrich (Friedrich 1892, 411), Leopold Karl Goetz
(Goetz 1897, 13-17 and 50-58), and others. Conversely, Vatroslav Jagi¢ (Jagi¢ 1913, 41), Frantisek
Pastrnek (1902, 94), Frantisek Snopek (Snopek 1902), and naturally many other scholars argued
in favour of the letter’s authenticity.

Ginzel likewise denied the authenticity of the 885 letter of Pope Stephen V; in which the pope
informs Svatopluk that he will be his protector in all matters and embraces him as a spiritual
son.”! Ginzel (Ginzel 1861, 9-10, Anhang I, 63-67; Ginzel 1872, 24-25; Ginzel 1871, 137-151)
considered the letter to be the work of Wiching - a view also held by numerous other scholars.
Gustav Friedrich (CDB I, 32), however, had already noted that the letter closely matches the
commonitorium issued by Pope Stephen V to his legates Bishop Dominic and the clerics John and
Stephen, to such an extent that its authenticity can hardly be doubted. This view is supported by
most contemporary experts, although certain passages in the letter remain difficult to explain, and
interpretations vary among individual scholars.

l11/2 Other Topics

Setting aside contemporary issues concerning the activities of the Catholic Church and research
on Saints Cyril and Methodius, two thematic areas remain that engaged Ginzel to such an extent
that he dedicated both his time and scholarly expertise to them.

The first of these is the history of the Catholic Church in Bohemia. This interest is reflected
both in his entries written between 1848 and 1853 for the aforementioned German encyclopaedia
focused on the mediaeval period, and in the biographical sketches he published in the Bohemian

67

Today, we know that Constantine-Cyril indeed translated both the liturgy of St. John Chrysostom and
that of St. Basil the Great, as well as a sacramentary according to the Western rite.

¢ Still Bishop Gorazd II does not agree with him. See Gorazd 2013, 97.

% For a summary of research on the letter, see MMFH III, 154-155, no. 39 (ed. 2011, 121-122).

70 In Czech in Vondrak 1903, 104.

7t Published with comments in MMFH III, 215-226, no. 101 (ed. 2011, 179-190).
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regional periodical Bohemia™ toward the end of his life. The figures he profiled hailed from the
Catholic Enlightenment milieu of Bohemia (Joseph Anton Riegger, Stephan Rautenstrauch, and
Kaspar Royko). He consistently praised and highlighted their contributions, valuing Riegger in
particular for his advocacy of the Czech language in schools and for supporting the establishment
of a Czech language professorship at the University of Prague (Joseph Anton Riegger 1876, 1).”
Ginzel did, however, regard Riegger’s lack of proficiency in Czech as a shortcoming, one that
proved disadvantageous on several occasions during the preparation of his works, since as editor
he was unable to assess Czech-language texts. Of Rautenstrauch, Ginzel commended his concept
of theological education, which, in his view, should not serve as a mere “handmaiden of theology”,
but rather, thanks to Rautenstrauch’s influence, should support theology as a scholarly discipline.
The learned abbot also emphasised training in Oriental languages, particularly Old Greek and
Hebrew, in order to enable young theologians to gain a proper understanding of the Bible (Stephan
Rautenstrauch 1876, 1).

In these texts from 1876, Ginzel unequivocally aligns himself with Catholic Enlightenment
ideals, positioning himself against censorship and the state bureaucracy of the Josephine era. The
writings are objective and, although the author nowhere cites sources or literature, they represent,
from a historiographical perspective, factual and well-informed contributions to the intellectual
history of Enlightenment era in Bohemia.

Conclusion

Joseph Augustin Ginzel was a formidable polemicist who did not shy away from contemporary
church-political issues, nor from the popularisation of (church) history through the daily press -
most notably the Prague-based German-language newspaper Bohemia. His textbooks on canon
law and church history fulfilled their function from the state’s perspective at the time, yet they
never achieved widespread dissemination or popularity. Ginzel’s greatest scholarly contribution
thus lies in the field of Cyrillo-Methodian research, where he received both praise and agreement
on many specific points. He was commended by both Czech- and German-speaking colleagues
and successors, as he was consistently regarded as an “unbiased German”. Even those who
frequently debated with him did not question the scholarly value of his texts in this domain.
Franti$ek Pastrnek (Pastrnek 1902, 30 and 36), for instance, praised Ginzel for advancing the
view — supported by a sound reading of Latin sources — that the missionaries arrived in Great
Moravia directly from Constantinople, rather than from Bulgaria (Ginzel 1861, 25). As late as
1948, Josef Vajs still leaned toward Ginzel’s interpretation (Ginzel 1861, 32-33) concerning the
political success that Prince Rastislav of Great Moravia achieved by inviting the two missionaries
from Constantinople. Vajs, in fact, referred to Ginzel positively on several occasions in his
commentary (Dobrovsky 1948, 168 and 178).

Bohemia was a German-language daily newspaper published in Prague from 1828 to 1938. Following the
restoration of constitutional government in 1861, it positioned itself as the principal press organ of the
German liberal political current in Bohemia (the so-called Constitutional Party).

“Wirklich ist es nur Riegger zu danken, dafl an der Hochschule in Prag ein Lehrstuhl der bohmischen
Sprache errichtet wurde. Es ist nicht tiberfliissig zu bemerken, dafl Riegger mit der ¢echischen Sprache
durchweg unbekannt war; er versuchte wohl sie zu lernen, seine Zunge war aber zu ungelenk, zu
widerspéanstig, um sich in den cechischen Wort- und Satzbildungen heimisch finden zu konnen”
To a history of the first Department of the Czech language within the Bohemian lands, see Johanides -
Simecek — Koblizek 1993.

| 162 | eee KONSTANTINOVE LISTY 18/2 (2025), pp. 147 - 173



JOSEPH AUGUSTIN GINZEL (1804 — 1876): A FORGOTTEN BOHEMIAN SCHOLAR
OF THE CYRILLO-METHODIAN TRADITION AND CHURCH HISTORIAN

From the perspective of the Catholic Church, Ginzel’s figure is somewhat ambivalent. Initially,
he was a devoted supporter not only of the Catholic Church but also of the state, as he maintained
a strong affinity for the Habsburgs and the Austrian Empire. However, when the state began to
distance itself from the Catholic Church in the 1860s, Ginzel aligned himself more closely with
the state than with the Church. Toward the end of his life, he withdrew from public life, published
his articles anonymously, and resigned from both the Bohemian Diet and the Imperial Council
(Reichsrat).

Nonetheless, his name continued to resonate after his death, especially among scholars engaged
in Cyrillo-Methodian studies. His legacy began to fade only in the second half of the twentieth
century, as his research was superseded by new discoveries and the interpretive paradigms they
introduced. This, however, is the fate of many scholars — only a few exert influence that endures
for centuries.

REFERENCES

Acton, John. 1870. The Vatican Council. In The North British Review 53, October, 183-229.

Albrecht Stefan. 2003. Geschichte der Grossméhrenforschung in den Tschechischen Landern und
in der Slowakei. Praha.

Anonym 1876. Stephan Rautenstrauch. In Bohemia 49 (Beilage zur Bohemia Nr. 172), 23. Juni
1876, 1.

Anonym. Jubileum encykliky cyrillomethodéjské (Jubileum 25leté, trva do 30. zafi 1905), ¢ast XII.:
Jesté o slovanské bohosluzbé. In Hlas. Tydenik politicko-nabozensky LXXXI/2, 8. prosince
1904, 4.

Archivmésta Plzné [ Archives of the City of Plzen; hereafter AMP], fond Filosoficky ustav [hereafter
FU], Imatrikula¢ni kniha 1809-1839, inv. no. 1, sign. 13 b 125. https:/digiarchiv.plzen.eu/
vademecum/permalink?xid=55062148b61f46ddbafb484e9365300b&scan=
98c136731783tb894ab47e6aaf359218.

Archiv mésta Plzné [Archives of the City of Plzen; hereafter AMP], fond Filosoficky ustav
[hereafter FU], Hlavn{ katalog 1805-1834, inv. no. 3, sign. 13 b 127.https://digiarchiv.plzen.eu/
vademecum/permalink?xid=3b1b7d3f4bf3497ealfe01484bb1c80b&scan=
¢19d5d81b237144ef2914d8ad5305a99.

Benkert, Franz Georg (ed.). 1828. Allgemeiner Religions- und Kirchenfreund und
Kirchencorrespondent. Eine theologische und kirchenhistorische Zeitschrift, Jahrgang 1, Bd.
2, Wiirzburg.

Berg, Jan (ed.). 2005. Bernard Bolzano - Gesamtausgabe. Reihe III, Briefwechsel. Band 3, Bernard
Bolzano Briefe an Franti$ek P¥ihonsky (1824-1848). Stuttgart — Bad Cannstatt.

Bericht 1876 - 1877. Bericht tiber den Stand und die Thatigkeit des Vereines wahrend des 14.
Vereinsjahres. In Mitteilungen des Vereins fiir Geschichte der Deutschen in Béhmen 15/1, 3.

Bericht 1909 - 1910. Bericht tiber das K. und K. Hohere Weltpriester-Bildungs-Institut zum Heil.
Augustin (Frintaneum) in Wien im Studienjahre 1909-10, 6. Jahrgang.

Bily, Jan Evangelista. 1862. Déjiny ss. apostolt slovanskych Cyrilla a Methoda. Praha.

BLGBL 1979. Biographisches Lexikon zur Geschichte der bohmischen Lander 1. Miinchen.

Briickner, Alexander. 1913. Die Wahrheit tiber die Slavenapostel. Tiibingen.

CDB 1904. Friedrich, Gustav (ed.). Codex diplomaticus regni Bohemiae I. Pragae.

CSB 1930. Cesky slovnik bohovédny 4. Praha.

Das Vaterland 1868a. Das Vaterland. Zeitung fiir die Gsterreichische Monarchie 9/108, 19 April
1868, Ginzel und das Concordat, 1.

CONSTANTINE’S LETTERS 18/2 (2025), pp. 147 - 173 ees | 163 |



JAKUB ZOUHAR

Das Vaterland 1868b. Das Vaterland. Zeitung fiir die Gsterreichische Monarchie 9/117, 28 April
1868, Abschluf3 der Sache ,Ginzel und das Concordat® 1.

Der Correspondent 1840. Der Correspondent von und fiir Deutschland, Jahrgang 1840 (Wien,
27 September), column Oesterreich T.

Dobrovsky, Josef. 1803. Kritische Versuche I.: Boriwoy’s Taufe. Prag.

Dobrovsky, Josef. 1826. Miahrische Legende von Cyrill und Method. Prag.

Dobrovsky, Josef. 1948. Cyril a Metod, apo$tolové slovansti, ed. a komentére Josef Vajs. Praha.

Donat, Heinrich. 1927. Das Priesterseminar in Leitmeritz. In Festschrift Leitmeritz 700 Jahre
Stadt. Leitmeritz, 119-123.

Dr. Sylvius [= ]. A. Ginzel]. 1848. Uber die Zukunft der Kirche in Osterreich. Regensburg.

Duddsova-Krissdkovd, Julia. 2019. Od staroslovienciny k cirkevnej slovancine. In Slavica Slovaca
54/2, 156-165.

Diimmler, Ernst (ed.). 1854. Die pannonische Legende vom heiligen Methodius. In Archiv fiir
Kunde 6sterreichischer Geschichtsquellen, Bd. 13, Heft 1, Wien, 145-199.

Dvornik, Frantisek. 1933. Les légendes de Constantin et de Méthode vues de Byzance. Prague.

Egert, Frantisek. 1857. Zivot a ptsobeni sv. Cyrilla a Methodéje, apostolt slovanskych. Dle Dr.
A. Ginsla. In Blahovést. Katolicky tydennik pro Cechy, Morawany, Slowéky a Slezany 2 (17
December 1857), 130-139.

Eine Stimme 1868. Eine Stimme aus dem Clerus {iber das Concordat. In Neue Freie Presse,
Abendblatt, no. 1287, Wien, 30 March 1868, 1-2.

Fasora, Lukds - Hanus, Jiti - Pavlicek, Tomds et al. 2017. Knézské identity v ¢eskych zemich (1820-
1938). Praha.

Fillfer, Franz Leander. 2020. Aufklirung habsburgisch. Staatsbildung, Wissenskultur und
Geschichtspolitik in Zentraleuropa 1750-1850. Géttingen.

Frankl, Karl H. - Tropper, Peter G. (ed.). 2006. Das ,,Frintaneum“ in Wien und seine Absolventen
aus den Kirchenprovinzen Wien, Salzburg und Gérz (1816-1919). Ein biographisches Lexikon
= Dunajski Frintaneum in njegovi ¢lani iz cerkvenih pokrajin Dunaj, Salzburg in Gorica
(1816-1918). Biografski leksikon. = Il Frintaneum di Vienna ed i suoi allievi delle Provincie
ecclesiastiche di Vienna, Salisburgo e Gorizia (1816-1918). Un dizionario biografico. = Becki
Frintaneum i njegovi ¢lanovi iz crkvenih pokrajina Be¢, Salzburg i Goricija (1816-1918).
Biografski leksikon. (= Studien zum Frintaneum. Bd. 1). Hermagoras/Mohorjeva. Klagenfurt
u. a.

Friedrich, Johann. 1892. Ein Brief des Anastasius bibliothecarius an den Bischof Gaudericus
von Velletri iiber die Abfassung der ,Vita cum translatione s. Clementis Papae“: Eine neue
Quelle zur Cyrillus- und Methodius-Frage. In Sitzungsberichte der koniglichen bayerischen
Akademie der Wissenschaften, Phil.-philologische Classe, Sitzung vom 2. Juli 1892, 393-442.

Gieseler, John C. L. 1880. A Text-Book of Church History, vol. 5 (1517-1834), translated by Henry
B. Smith. New York.

Ginzel, Joseph Augustin 1857. Geschichte der Slavenapostel Cyrill und Method und der slawischen
Liturgie. Leitmeritz.

Ginzel, Joseph Augustin 1861. Geschichte der Slavenapostel Cyrill und Method und der slawischen
Liturgie. Wien.

Ginzel, Joseph Augustin 1871. Historicko-kritické prispévky k déjinam sv. apostola Slovanskych
Cyrilla a Methodéje. In Casopis katolického duchovenstva 12/1, 18-53; 12/2, 137-151.

Ginzel, Joseph Augustin. 1846. Geschichte der Kirche, Band 1. Wien.

Ginzel, Joseph Augustin. 1856. Urkundlicher Bericht tiber die Sdcularisirung des Bisthums MeifSen
unter dem Bischofe Johann von Haugwitz, und die Erhaltung des Collegiatstiftes von St. Peter
zu Budissin in der Lausitz. In Theologische Quartalschrift (Tiibingen) 38/3, 485-528.

| 164 | eee KONSTANTINOVE LISTY 18/2 (2025), pp. 147 - 173



JOSEPH AUGUSTIN GINZEL (1804 — 1876): A FORGOTTEN BOHEMIAN SCHOLAR
OF THE CYRILLO-METHODIAN TRADITION AND CHURCH HISTORIAN

Gingzel, Joseph Augustin. 1872. Kirchenhistorische Schriften, Bd. 2. Wien.

Goetz, Leopold Karl. 1897. Geschichte der Slavenapostel Konstantinus (Kyrillus) und Methodius.
Gotha.

Gorazd II, biskup. 2013. Cyril a Metodéj: apostolové Slovani. Praha.

Hanka, Véclav. 1846. O sv. Kyrille i Methodiu (ptekl. z rustiny). In Casopis ¢eského musea 20/1,
5-33.

Hannick, Christian. 2004. Die Institutiones linguae slavicae von Dobrovsky und seine
sprachgeschichtlichen Auffassungen. In Josef Dobrovsky - Fundator studiorum slavicorum:
prispévky z mezinarodni védecké konference v Praze 10.-13. ¢ervna 2003. Praha, 243-260.

Hill, Roland. 2000. Lord Acton. New Haven, CT - London.

Hlas 1871. Hlas. Tydenik politicko-nabozensky 23/28, 13 July 1871, 349-350.

Hlas 1873. Hlas. Tydenik politicko-nabozensky 25/2, 14 March 1873, 86-87.

Huber, Kurt Augustinus - Bahlcke, Joachim - Grulich, Rudolf (ed.). 2005. Katholische Kirche und
Kultur in Bohmen: ausgewéhlte Abhandlungen. Miinster.

Hudec, Petr. 2013. Svatost jednoty: historie slaveni slovanské liturgie na Velehrad¢, rigorous work,
Teologicka fakulta, Univerzita Palackého v Olomouci. Olomouc.

Husdk, Petr. 2021. Kdyz rozpinaji ruce, dotykaji se temnot: promény knézské identity v prostiedi
¢eského katolicismu v 19. a 20. stoleti. Brno.

Hybl, Frantisek. 1908. Slovanska liturgie na Moravé v IX. stoleti. In Cesky ¢asopis historicky 14/1,
1-18; 14/2, 153-171; 14/3, 287-297; 14/4, 406-416.

I a IL konigseggovsky kanonikdt v Litoméficich https://cs.wikipedia.org/wiki/Kanonik%C3%
Alt_k%C3%B6nigseggovsk%C3%BD_I._a_II.

Jagic, Vatroslav von. 1913. Entstehungsgeschichte der kirchenslavischen Sprache. Berlin.

Jahresbericht 1877. Jahresbericht der Koniglichen bohmischen Gesellschaft der Wissenschaften,
Jg. 1877 (9 May 1877). Prag.

Jezek, J[an]. 1880. Zasluhy duchovenstva o fec a literaturu ¢eskou (1780-1880). Praha.

Johanides, Josef - Simecek, Zdenék - Koblizek, Viadimir. 1993. Frantidek Martin Pelcl, prvni
profesor ¢eské feci a literatury na prazské univerzité. Rychnov nad Knéznou.

Joseph Anton Riegger. 1876. Anonym. Joseph Anton Riegger. In Bohemia 49 (Beilage zur Bohemia
Nr. 133), 14. Mai 1876, 1.

Kadlec, Jaroslav. 1991. Prehled ¢eskych cirkevnich déjin, vol. 2. Praha.

KDO JE KDO v Ceské slavistice (https://www.slaviste.cz/index.php).

Klucak, Heinrich. 1877. Geschichte des Leitmeritzer Gymnasiums 1 (Bis 1850). In Jahres-Bericht
des K.K. Ober-Gymnasiums zu Leitmeritz in Bchmen 1877. Leitmeritz, 3-40.

Kotorovd, Dagmar. 2020. Filozoficky ustav v Plzni 1804-1849, MA thesis, Filozofickd fakulta,
Zapadoceskd univerzita v Plzni. Plzen.

Kotyza, Oldfich — Smetana, Jan - Toman, Jindfich. 1997. Déjiny mésta Litoméric. Litoméfice.

Kudélka, Milan — Simecek, Zdenék — Vecerka, Radoslav. 1995. Ceska slavistika v prvnim obdobi
svého vyvoje do pocatku 60. let 19. stoleti. Praha.

Kudélka, Milan - Simecek, Zdenék. 1972. Ceskoslovenské price o jazyce, déjinach a kultute
slovanskych narodt od r. 1760: biograficko-bibliograficky slovnik. Praha.

Kiinne, Wolfgang. 2024. Bernard Bolzano. Seine Zeit und sein Leben, sein Werk und seine
Wirkung, 4 Bde. Frankfurt am Main.

Leitmeritzer Wochenblatt 1868. Leitmeritzer Wochenblatt zu allem Wissenswerthen fiir Stadt und
Land 13/14, 4 April 1868, 108.

Liskovd, Marie. 1994. Slovnik predstavitelt zemské samospravy v Cechach v letech 1861-1913.
Praha.

Ludvikov pod Smrkem 2025. https://cs.wikipedia.org/wiki/Ludv%C3%ADkov_pod_Smrkem.

CONSTANTINE’S LETTERS 18/2 (2025), pp. 147 - 173 ees | 165 |



JAKUB ZOUHAR

Macek, Jaroslav. 2007. 950 let litométické kapituly. Kostelni Vydfi.

Macek, Jaroslav. 2013. Das Bistum Leitmeritz: die Bischofe und das Schicksal der Leitmeritzer
Diozese 1655-2005, aus dem Tschechischen tibersetzt von Jana Niedermaier. Miinchen.

Masdk, Emanuel. 1932. Déjiny Dédictvi sv. Cyrila a Metodéje v Brné 1850-1930. Brno.

Miklosisch, Franz (ed.). 1847. Vita S. Clementis Episcopi Bulgarum, Graece. Wien.

MMFH 1967, 1969. Bartonkova, Dagmar - Vederka, Radoslav (eds.). Magnae Moraviae fontes
historici = Prameny k déjindm Velké Moravy II, III. Brno.

Moravské noviny 1868. Moravské noviny 20/62, 23 May 1868, Z Vidné, dne 22. kvétna: Katoli¢ti
bohoslovci o konkordatu rakouském, 1.

Moravské noviny 1871. Moravské noviny 33/33 (18 March 1871), 1.

Miiller, Rudolf. 1879-1880. Kiinstler der Neuzeit Bohmens VIII: Jacob Ginzel. In Mitteilungen des
Vereins fiir Geschichte der Deutschen in Béhmen 18/3, 181-192.

Naegle, August. 1915. Kirchengeschichte Bohmens, Bd. 1. Berlin.

Neue Freie Presse 1868. Leitmeritz. 8. April [Orig.-Corr.]. In Neue Freie Presse, Morgenblatt,
Wien, no. 1299, Samstag, 11 April 1868, 3-4.

Neues Fremden-Blatt 1868. Neues Fremden-Blatt, Morgenblatt, Wien, 4/112, 23 April 1868, 4.

Neumaier, Otto - Schenkel, Peter Michael (ed.). 2022. Michael Josef Fesl: Briefe an Bernard Bolzano
1839-1841 (Beitrdge zur Bolzano-Forschung 32). Baden - Baden.

Neumaier, Otto (ed.). 2022. Bernard Bolzano - Gesamtausgabe. Reihe III, Briefwechsel. Band 3,
Briefwechsel mit Michael Josef Fesl (1834-1840). Stuttgart — Bad Cannstatt.

Neumaier, Otto (ed.). 2023. Bernard Bolzano - Gesamtausgabe. Reihe III, Briefwechsel. Band 5,
Briefwechsel mit Michael Josef Fesl (1841-1846). Stuttgart — Bad Cannstatt.

Oberdorfler, Kurt. 1962. Verein fiir die Geschichte der Deutschen in Bohmen 1862-1938.
In Bohemia 3/1, 9-29.

OSN 1896. Otttv slovnik nau¢ny 10. Praha.

Pastrnek, Frantisek. 1902. Déjiny slovanskych apostoltl Cyrilla a Methoda s rozborem a otiskem
hlavnich prament. Praha.

Pavlikovd, Marie. 1985. Bolzanovo pusobeni na prazské univerzité. Praha.

Pezzimenti, Rocco. 2001. The Political Thought of Lord Acton: The English Catholics in the
Nineteenth Century. Leominster.

Reike, Franz Xaver. 1910. Augustinus Bartholomius Hille, Bischof von Leitmeritz. Ein Lebensbild.
Wien.

Rogov, Aleksandr Ivanovich - Bldhovd, Emilie — Konzal, Viclav (ed.). 1976. Staroslovénské legendy
ceského ptivodu. Nejstarsi kapitoly z déjin ¢esko-ruskych kulturnich vztaht. Praha.

RSN 1863. Riegruv slovnik nau¢ny 3. Praha.

RSN 1890. Riegruv slovnik nau¢ny 12. Praha (abbr. B¢).

Salajka, Antonin. 1962. Prameny k Zivotu a déjinam Konstantina-Cyrila a Metodéje. In Vaclav
Barttinék (ed.). Solunsti bratfi. 1100 let od pfichodu sv. Cyrila a Metodéje na Moravu. Praha,
194-239.

Schulte, Johann Friedrich von. 1879. Ginzel, Joseph Augustin. In Allgemeine Deutsche Biographie
9, 179-180 [Digitale Volltext- Ausgabe in Wikisource, URL: https://de.wikisource.org/w/index.
php?title=ADB:Ginzel,_Josef_Augustin&oldid].

Sitzungsberichte 1859. Sitzungsberichte der koniglichen boéhmischen Gesellschaft der
Wissenschaften in Prag, Jahrgang 1859, Prag.

Snopek, FrantiSek. 1896. List papeze Hadriana II. v panonskych legendach a bulla Jana VIIL
Industriae tuae. Historicko-kriticky pokus. In Sbornik velehradsky 6, 1-131.

Snopek, FrantiSek. 1913. Apostolové slovansti Konstantin-Cyrill a Methodéj: slovo odvety
univ. prof. dru Briicknerovi. Praha.

| 166 | «ee KONSTANTINOVE LISTY 18/2 (2025), pp. 147 - 173



JOSEPH AUGUSTIN GINZEL (1804 — 1876): A FORGOTTEN BOHEMIAN SCHOLAR
OF THE CYRILLO-METHODIAN TRADITION AND CHURCH HISTORIAN

Snopek, Frantisek. 1916. Studie Cyrilometodéjské. Brno.

Statni oblastni archiv Litoméfice [County Archives in Litoméfice; hereafter SOA Litoméfice],
Matrika, N, I-N, inv. no. 4238, sign. L84/27, 1799-1807: https://vademecum.soalitomerice.
cz/vademecum/permalink?xid=09ddd7cea03b9b8d:30bdd2c7:1201ea2ef5b:-7363&scan=
49£1799ad8c34998bf0433159e660456.

Statni oblastni archiv Litoméfice [County Archives in Litoméfice; hereafter SOA Litoméfice],
fond Kapitula LitoméFice, no. box 89.

Statni oblastni archiv Litoméfice [County Archives in Litoméfice; hereafter SOA Litoméfice],
Matrika zemfelych, Z, I-Z, inv. no. 9970, sign. 99/13, 1826-1929, Litoméftice, Rybare, 94,
Online: https://vademecum.soalitomerice.cz/vademecum/permalink?xid=09ddd7cea03b9b8
d:4e496e4e:12216bae987:-6c88&scan=4b639b341d764ab6b41a09a314dff152.

Stenographischer Bericht tiber die IV. Sitzung der ersten Jahres=Sesion des bohmischen Landtages
vom Jahre 1872, am 29. April 1872 https://www.psp.cz/eknih/1872skc/1/stenprot/004schuz/
$004001.htm.

Stephan Rautenstrauch 1876. Anonym. Stephan Rautenstrauch. In Bohemia 49 (Beilage
zur Bohemia Nr. 171), 22. Juni 1876, 1.

Safatik, Pavel Josef. 1851. Pamatky dfevniho pisemnictvi Jihoslovaniiv. Praha.

Sebek, Jaroslav. 2008. Im Dienst fiir Gott und die Nation. Katholische Kirche und Klerus in den
Bohmischen Lindern im 19 und Frithen 20. Jahrhunder. In Frankl, Karl H. - Klieber, Rupert
(ed.). Das Priesterkolleg St. Augustin ,,Frintaneum® in Wien 1816 bis 1918. Kirchliche Elite-
Bildung fiir den Donau-Alpen-Adria-Raum (= Studien zum Frintaneum. Bd. 2). Wien u. a.,
181-194.

Stulc, Véclav. 1857. Zivot sv. Cyrilla a Methodia. Brno.

Tkadlcik. Vojtéch. 1995. Cyrilometodéjsky kult na kfestanském Zapadé. Olomouc.

Triskovd, Alena. 2005. Beer, Jakob. In Biograficky slovnik ¢eskych zemi 3. Praha. (Online: https://
biography.hiu.cas.cz/wiki/index.php?curid=40702).

Tumpach, Josef. 1910. C. a k. Frintaneum ve Vidni. In Casopis katolického duchovenstva 51, 585.

Ueber Dr. Ginzels ,,Erklirung“ 1868. Ueber Dr. Ginzels ,,Erklarung® In Salzburger Zeitung 99, 30
April 1868, 2.

Vales, Viclav. 2006. Konkordat z roku 1855 mezi Apostolskym stolcem a Rakouskym
cisafstvim, bachelor’s thesis, Katolickd teologicka fakulta, Univerzita Karlova. Praha (online
https://dspace.cuni.cz/bitstream/handle/20.500.11956/4749/BPTX_2005_1_11260_
KBAKO000_48773_0_14816.pdf?sequence=1&isAllowed=y).

Vasica, Josef. 1996. Literarni pamatky epochy velkomoravské 863-885, 2nd ed. Praha.

Vecerka, Radoslav. 1989-2003. Altkirchenslavische (altbulgarische) Syntax. T. 27, Bd. 1: Die Lineare
satzorganisation; Bd. 2: Die innere Satzstruktur; Bd. 3: Die Satztypen: der einfache Satz; Bd. 4:
Die Satztypen: der zusammengesetzte Satz; Bd. 5, Registerband. Freiburg im Breisgau.

Vejvar, Stanislav. 2006. Preldt Vaclav Svatopluk Stulc a konzervativni vlastenectvi 19. stoleti.
K nérodné buditelskému ptisobeni kladenského rodéka V. S. Stulce, probosta vysehradského,
spisovatele, basnika a publicisty. In Posel z Bud¢e: almanach poutnikd na staroslavnou Budec,
Kladno: Sladeckovo vlastivédné muzeum v Kladné 23, 16-25.

Vodicka, Frantisek. 1863. Tisiciletd pamdtka swatych aposstoli slowanskych Cyrilla a Methoda.
Olomouc.

Volksfreund 1868. Volksfreund, 18 April 1868. Quoted from Das Vaterland. Zeitung fiir die
Osterreichische Monarchie 9/117, 28 April 1868, Abschluf3 der Sache ,Ginzel und das
Concordat® 1.

Vondrik, Viclav. 1898. Einige Bedenken gegen die Echtheit des Briefes v. P. Hadrian II. in der Vita
S. Methodii c. VIIL In Archiv fiir slavische Philologie 20, 141-147.

CONSTANTINE’S LETTERS 18/2 (2025), pp. 147 - 173 ees | 167 |



JAKUB ZOUHAR

Vondrdk, Viclav. 1898. Studie z oboru cirkevnéslovanského pisemnictvi. Praha.

Vopravil, Stanislav Jaroslav. 1973. Slovnik pseudonymi v ¢eské a slovenské literature (anagramd,
kryptonym, znacek, jmen ptvodnich, prijatych, dvojitych, polatinstélych atd.). Praha.

Vytiskovd, Eva. 1992. Jacob Ginzel (1792-1862), soupis dila, katalogové udaje, OG. Liberec.

Wattenbach, Wilhelm. 1849. Beitrdge zur Geschichte der christlichen Kirche in Méhren und
Bohmen. Wien.

Weingart, Milos. 1923 and 1925. Dobrovského Institutiones: na vdé¢nou pamét jejich stoletého
jubilea. Part I, Cirkevnéslovanské mluvnice pfed Dobrovskym. In Sbornik Filozofické fakulty
University Komenského v Bratislavé 1/16, 635-695; Part II, Rozbor Instituci, ibidem 3/38 (12.),
67-232.

Weller, Emil. 1862. Index pseudonymorum. Woérterbuch der Pseudonymen oder Verzeichniss aller
Autoren, die sich falscher Namen bedienten, 2. neuvermehrte Ausgabe. Leipzig.

Wesseling, Klaus-Gunther. 2002. Fesl Michael Josef. In: Biographisch-Bibliographisches
Kirchenlexikon 20, 494-499 (online: https://www.bbkl.de/index.php/frontend/lexicon/F/Fe/
fesl-michael-josef-56066).

Wiener Kirchenzeitung 1868. Wiener Kirchenzeitung 17, 25 April 1868, 268-269.

Winter, Eduard. 1940. Tisic let duchovniho zdpasu [ndbozenské zapoleni dvou narodu]. Praha.

Winter, Eduard. 1943. Der Josefinismus und seine Geschichte. Beitrige zur Geistesgeschichte
Osterreichs 1740-1848. Briinn - Miinchen - Wien.

Winter, Eduard. 1945. Josefinismus a jeho dé&jiny. Pfispévky k duchovnim déjindm Cech a Moravy:
1740-1848. Praha.

Zibrt, Cenék (ed.). 1902. Bibliografie ¢eské historie, vol. I1. Praha.

Zldmal, Bohumil. 2008. Ptirucka ¢eskych cirkevnich déjin V. Doba barokni katolicity (1650-1750),
Doba osvicenska (1750-1848). Olomouc.

Zldmal, Bohumil. 2013. Galerie cyrilometodéjskych pracovniki nové doby. Olomouc-Roma.

Zur Concordats-Revision 1868. Zur Concordats-Revision. In Salzburger Chronik fiir Stadt und
Land 4/45, 22 April 1868, 225-226.

Zur Verstindigung 1868. Zur Verstindigung und Abwehr. In Deutsche Volks-Zeitung 2/16,
17 April 1868, 210.

Doc. PhDr. et Mgr. Jakub Zouhar, Ph.D.

University of Hradec Kralové

Philosophical Faculty

Department of Auxiliary Sciences of History and Archival Studies
Namésti Svobody 331

500 03 Hradec Kralové 3

Czech Republic

jakub.zouhar@uhk.cz

ORCID ID: 0000-0002-4681-7214

SCOPUS Author ID: 35759984300

| 168 | «ee KONSTANTINOVE LISTY 18/2 (2025), pp. 147 - 173



JOSEPH AUGUSTIN GINZEL (1804 — 1876): A FORGOTTEN BOHEMIAN SCHOLAR
OF THE CYRILLO-METHODIAN TRADITION AND CHURCH HISTORIAN

Appendix

Bibliography of the Works of Joseph Augustin Ginzel’*

1828

- Briefe iiber christliche Dogmatik als Wissenschaft, in: Franz Georg BENKERT (ed.),
Allgemeiner Religions- und Kirchenfreund und Kirchencorrespondent. Eine theologische und
kirchenhistorische Zeitschrift 1, Bd. 2, Wiirzburg, 1828.

1831
- Wie lebte und starb Ganganelli? Aus den Quellen beantwortet von Immanuel Reichenbach, Neustadt
an der Orla, 1831 (VIII + 56 pp.) [revised and reprinted under the title Papst Clemens XIV. Eine
biographische Skizze mit besonderer Riicksichtnahme auf die durch ihn vollzogene Aufhebung der
Gesellschaft Jesu und auf die Art seines Todes, in: Kirchenhistorische Schriften, Bd. 2, Wien, 1872,
pp- 205-282].

1840
- Legatio apostolica Petri Aloysii Carafae episc. Tricaricensis etc. ad tractum Rheni et ad provincias
inferioris Germaniae ab anno 1624 usque ad 1638, Wirceburgi, 1840 (VI + 202 pp.).

1843
- Evangelium und Kirche. Eine katholische Protestation gegen den Protestantismus, welcher sich
»Kirche® nennt, Regensburg 1843 (200 pp.) [pseudonym “Dr. Sylvius”].

1846

- Geschichte der Kirche, Band 1, Wien, 1846 (XIV + 353 pp.).

- Katholische Wahrheit und protestantischer Irrthum in fiinfzig Fragen und Antworten.
Ein Controverskatechismus fiir’s katholische Volk, Regensburg, 1846 (168 pp.) [anonym].

- Lehren der katholischen Kirche gegeniiber den Irrthiimmern der deutschen Sectirer: ein Vademecum
fiir jeden Katholiken, Regensburg, 1846 (VI + 153 pp.) [anonym].

1847
- Geschichte der Kirche, Band 2, Wien, 1847 (XV + 395 pp.).

1848

- Uber die Zukunft der Kirche in Osterreich. Briefe von Dr. Sylvius, Regensburg, 1848 (132 pp.).

- Der Geist des heiligen Augustinus in seinen Briefen, Theologische Quartalschrift (Ttibingen) 30,
4. Heft, 1848, pp. 540-599 and 31, 1. and 3. Heft, 1849, pp. 44-99 and 379-438 [reprinted and
supplemented with the original Latin versions of the letters in Kirchenhistorische Schriften, Bd. 1,
Wien, 1872, pp. 123-245].

1851

- Die canonische Lebensweise der Geistlichen. Ein Votum fiir die Wiedereinfiihrung derselben,
Regensburg, 1851 (239 pp.).

- Archiv fiir Kirchengeschichte und Kirchenrecht, 3 Binde, Regensburg, 1851-1852 (VIII + 488 pp.;
VIII + 311 pp.; VIII + 218 pp.) [Edited by Ginzel; reprint edition, 1968].

7+ The bibliography does not claim to be exhaustive, as it is particularly difficult - and in practice virtually
impossible - to comprehensively identify polemical articles and certain reviews published anonymously.
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1852
- Beitrige zur Dogmengeschichte I. und II., Zeitschrift fir die gesammte katholische Theologie 3

and 4, 1852, pp. 3-53 and 255-296 [reprinted in incomplete form in Kirchenhistorische Schriften,
Bd. 1, Wien, 1872, pp. 247-409].

1853

- Reliquien von Vincenz Eduard Milde, weiland Fiirsten-Erzbischofe der Kirche von Wien. Nebst
einem Abrisse seines Lebens, Prag, 1853, 2nd ed., Wien, 1855 (XLVII + 188 pp.).

1855

- Zur Geschichte der Slawenapostel Cyrill und Method, Zeitschrift fiir die gesammte katholische
Theologie 7, 1855, pp. 345-380 [reprinted in Kirchenhistorische Schriften, Bd. 2, Wien, 1872, pp.
15-66].

- Die Pfarrconcurs-Priifung nach Staats- und Kirchengesetz, Wien, 1855 (183 pp.).

1856

- Handbuch des neuesten in Osterreich geltenden Kirchenrechtes, Band 1, Wien, 1856 (389 pp.).

- Urkundlicher Bericht tiber die Sicularisirung des Bisthums MeifSen unter dem Bischofe Johann
von Haugwitz, und die Erhaltung des Collegiatstiftes von St. Peter zu Budissin in der Lausitz,
Theologische Quartalschrift (Tiibingen) 38, 3. Heft, 1856, pp. 485-528 [reprinted with additions
and corrections in Kirchenhistorische Schriften, Bd. 2, Wien, 1872, pp. 123-203].

- Gegen eine ungebiihrliche Kritik, Wien, 1856 (14 pp.)

1857

- Geschichte der Slawenapostel Cyrill und Method und der slawischen Liturgie (Leitmeritz, 1857, XI
+ 174 pp. and 132 pp.; 2nd ed., Wien, 1861, XI + 174 pp. and 132 pp.; reprint, 1969).

1859

- Handbuch des neuesten in Osterreich geltenden Kirchenrechtes, Band 2, Abteilung 1, Wien, 1859
(XI + 317 pp.).

1862

- Handbuch des neuesten in Osterreich geltenden Kirchenrechtes, Band 2, Abteilung 2, Wien, 1862
(XVIII + 653 pp.).
- Ein Wort iiber mein kirchenrechtliches Handbuch gegen Herrn Dr. Vering, Wien, 1862 (7 pp.).

1867

- Zur achtzehnten Sdicularfeier des Martyriums Petri. Neue Untersuchung iiber den Episcopat und
den Martyrtod des heiligen Petrus in Rom, Osterreichische Vierteljahresschrift fiir katholische
Theologie 6, 1867, pp. 449-491 [Reprinted, revised, and expanded in Kirchenhistorische Schriften,
Bd. 1, Wien, 1872, pp. 1-112].

1868

- Der h. Malachias und die ihm zugeschriebene Weissagung von den Pipsten, Osterreichische
Vierteljahresschrift fiir katholische Theologie 7, 1. Heft, 1868, pp. 71-132 [reprinted in
Kirchenhistorische Schriften, Bd. 2, Wien 1872, pp. 67-122].

- [Short press reports on the 1855 Concordat appearing in various periodicals of the Habsburg
Monarchy in 1868.].

- Zum Frieden zwischen Kirche und Staat, Sammlung von Aufsitzen, die unter dem Titel Wiener
Briefe iiber die Zukunft der Kirche in Osterreich in den Kélnischen Blittern erschienen waren,
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Leipzig, 1868 (101 pp.) [Selected press coverage from June-July 1868 reflecting the favourable
stance of Charles-Forbes-René de Montalembert regarding the Concordat.].

1869

- Politische Zustdnde Oesterreichs. Von einem Oesterreicher, Leipzig, 1869 (VI + 128 pp.) [anonym].
- Reform der romischen Kirche in Haupt und Gliedern. Aufgabe des bevorstehenden romischen
Concils, Leipzig, 1869 (IV + 187 pp.).

- Das Concil, Bohemia 42, 1. no. 280, 24. November, pp. 2889-2890; II. no. 282, 26. November,
pp- 3915-3916; no. 283, 27. November, pp. 3929-3930; I11. no. 287, 2. December, pp. 3999-4000;
no. 288, 3. December, pp. 4013-4014; no. 289, 4. December, pp. 4027; IV. no. 292, 8. December
1869, pp. 4080-4081 [anonym; it is noted in the article that the author is identified as a Catholic
priest].

1870

- Die Werbungen des russischen Schisma, Bohemia 43, 1. no. 191, 12. August, pp. 2885-2886; II.
no. 222, 17. September, pp. 3312-3313; II1. no. 226, 22. September, pp. 3376-3377; IV. no. 227, 23.
September, pp. 3392-3393; V. no. 230, 27. September, pp. 3447-3448; VL. no. 231, 28. September
1870, pp. 3463-3464 [anonym)].

1871
- Historicko-kritické ptispévky k déjindm sv. apostolit Slovanskych Cyrilla a Methodéje, Casopis ka-
tolického duchovenstva 12, 1871, no. 1, pp. 18-53; no. 2, pp. 137-151.
- Die Geschdftsordnung des Concils von Trient: aus einer Handschrift des Vaticanischen Archives
zum Erstenmale genau und vollstindig an’s Licht gestellt, Wien, 1871 (XLVIII + 56 pp.) [anonym;
2 editions].”
- Die Vorginge des Jahres 1871 auf kirchlich-politischem Gebiete, Bohemia 44, I. no. 303, 21.
December, pp. 4586-4588; II. no. 306, 24. December, pp. 4641-4643; II1. no. 307, 27. December,
Pp- 4673-4674; IV. no. 309, 29. December 1871, pp. 4704 [anonym].

1872

- Kirchenhistorische Schriften, 2 Bande, Wien, 1872 (XVII + 409 pp.; XV + 282 pp.) [previously
published texts revised, corrected, and supplemented].

1873

- Bischof Hurddlek, ein Charakterbild aus der Geschichte der bohmischen Kirche, Prag, 1873 (132
pp.) [originally in Bohemia 45, no. 114, 115, 117, 119, 121, 123, 125, 128 (Beilage), 129, 1872].

- Die Papstwahl, Bohemia 46, III. no. 112, 10. Mai, pp. 1-2; IV. no. 115, 14. Mai, pp. 1-2; VL
no. 122, 22. Mai, pp. 1-2; 1873 [anonym].

- Die Jesuiten-Gymnasien in Osterreich, Bohemia 46, no. 167, 15. Juli (Beilage), pp. 1-2; no. 168, 16.
Juli (Beilage), pp. 1-3; no. 169, 17. Juli (Beilage), 1873, pp. 1-2 [anonym].

- Die theologischen Studien in Osterreich und ihre Reform: eine theologisch-historisch-politische
Monographie, Wien, 1873 (149 pp.) [anonym].

7 See the information by Johann Friedrich von Schulte in ADB (https://de.wikisource.org/wiki/

ADB:Ginzel,_Josef_Augustin): “mit verschiedenem geharnischten Vorberichte; der Abdruck ist erfolgt
nach dem von Theiner veranstalteten Abdruck, den ich G[inzel] durch den damaligen Professor
Sal[esius] Meyer in Prag, zustellte”.
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1874

- Staat und Kirche, Bohemia 47, 1. no. 1, 1. Janer, pp. 1-3; IL. no. 3, 3. Janer, pp. 1-4; III. no. 8, 8.
Janer, pp. 1-2;IV. no. 10, 10. Janer, pp. 1-3; V.no. 17, 17. Janer, pp. 1-2; V1. no. 21, 21. Janer, pp. 1-2;
VIL no. 24, 24. Janer, pp. 1-2; VIIIL. no. 30, 30. Janer, pp. 1-2 and no. 31, 31. Janer 1874, pp. 1-2
[anonym].

- Zur Congrua- und Stolaltar-Frage, Bohemia 47, I. no. 224, 16. August, pp. 1-2; II. no. 227, 19.
August, pp. 1-2; III. no. 229, 21. August, pp. 1-2; IV. no. 230, 22. August, pp. 1-2; V. no. 236, 28.
August, pp. 1-2; VI. no. 237, 29. August, pp. 2-3; VIL no. 238, 30. August, pp. 1-2; VIII. no. 241,
2. September, pp. 1-2; IX. no. 243, 4. September, p. 2; X. no. 245, 6. September 1874, pp. 2-3
[anonym].

- Die Confessionelle Vorlagen, Bohemia 47, no. 25, 25. Janer 1874, pp. 1-4 and Zu den confessionel-
len Regierungsvorlagen, 1. no. 41, 11. Februar, p. 1; IL. no. 47, 17. Februar 1874, pp. 1-3; [anonym].
- Die Besetzung der bischiflichen Stiihle in Osterreich, Bohemia 47, 1. no. 293, 25. Oktober, pp. 1-2;
II. no. 296, 28. Oktober, pp. 1-2; IIL. no. 297, 29. Oktober, pp. 1-2; IV. no. 298, 30. Oktober, p. 3;
V. no. 300, 1. November, pp. 3-4; VI. no. 302, 3. November, pp. 1-2; VIL. no. 314, 25. November,
pp- 2-3; VIIL. no. 318, 19. November, pp. 2-3; IX. no. 320, 21. November 1874, pp. 1-2; [anonym].

1875

- Joseph Othmar Ritter von Rauscher, wailand Cardinal und Fiirst-Erzbischof von Wien, Bohemia
48, no. 326, 25. November, pp. 1-2; no. 331, 30. November, pp. 1-2; no. 334, 3. Dezember, pp. 1-2;
no. 434, 12. Dezember, pp. 2-3; no. 346, 15. Dezember 1875, pp. 2-3 [anonym)].

- Die kirchlich-politischen Stromungen im Jahre 1874, Bohemia 48, I. no. 9, 9. Janer, pp. 1-2; II. no.
12, 12. Janer, pp. 1-2; IIL. no. 13, 13. Janer, pp. 1-2; IV. no. 16, 16. Janer, pp. 2-3; V. no. 17, 17. Janer,
pp- 2-3; VL. no. 21, 21. Janer, pp. 2-3; VIIL no. 37, 6. Februar 1875, pp. 1-3 [anonym; Part VII is
missing].

1876

- Joseph Anton Riegger, Bohemia 49 (Beilage zur Bohemia Nr. 128-133), 9. Mai, p. 1; 10. Mai, p. 1;
11. Mai, p. 1; 12. Mai, pp. 1-2; 13. Mai, pp. 1-2; 14. Mai 1876, p. 1 [anonym)].

- Stephan Rautenstrauch, Bohemia 49 (Beilage zur Bohemia Nr. 167, 169-173), 18. Juni, p. 1; 20.
Juni, pp. 1-2; 21. Juni, p. 1; 22. Juni, pp. 1-3; 23. Juni, p. 1; 24. Juni 1876, pp. 1-2 [anonym)].

- Kaspar Royko, Bohemia 49 (Beilage zur Bohemia Nr. 184-188), 5. Juli, pp. 1-2; 6. Juli, pp. 1-2; 7.
Juli, pp. 1-2; 8. Juli, pp. 1-2; 9. Juli 1876, pp. 2-4 [anonym].

Entries in the Encyclopaedia:

- Kirchen-Lexikon: oder, Encyklopddie der katholischen Theologie und ihrer Hilfswissenschaften,
13 Bde., Hrsg. von Heinrich Joseph Wetzer und Benedikt Welte, Freiburg im Breisgau, 1847-1856:
Basilius, der Grof$e (Bd. 1, 1847, pp. 660-663 [reprinted with additions in Kirchenhistorische
Schriften, Bd. 1, Wien, 1872, pp. 113-122]); Beda (Bd. 1, 1847, pp. 723-724 [reprinted with
additions in Kirchenhistorische Schriften, Bd. 2, Wien, 1872, pp. 1-14]); Bohmen, Einfiihrung des
Christenthums daselbst (Bd. 2, 1848, pp. 61-64); Bohmische und mdhrische Briider (Bd. 2, 1848,
pp. 65-69); Johannes von Nepomuk (Bd. 5, 1850, pp. 725-732); Leitmeritz, Bisthum (Bd. 6, 1851,
pp. 432-434); Slawen, Bekehrung derselben zum Christenthum (Bd. 10, 1853, pp. 220-230).
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Printed Sermons:

- Predigt zur Feier der Sekundiz des Hochwiirdigen und Hochwohlgebornen Herrn Philipp
Degel, infulirten Seniors des Leitmeritzer Domkapitels, Rathes und Assessors beim bischéflichen
Leitmeritzer Consistorium, Kanzlei-Direktors, Ritters des Franz-Josephsordens, emeritirten
Pfarrers von Rosawitz und bischoflichen Vikars und Schulinspektors im Kamnitzer Bezirke am
sechzehnten Sonntage nach Pfingsten (16. September) 1855, Leitmeritz, 1855 (23 pp.).
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PERCEPTIONS OF CYRIL AND METHODIUS
AMONG FOREIGN SLOVAKS!

Patrik Maturkani¢ - Stefan Medzihorsky - Jan Lepeska -
Amantius Akimjak - Frantigek Heiser - Marian Surab

DOI: 10.17846/CL.2025.18.2.174-187

Abstract: MATURKANIC, Patrik - MEDZIHORSKY, Stefan - LEPESKA, Jan - AKIMJAK,
Amantius - HEISER, Frantiek - SURAB, Marian. Perceptions of Cyril and Methodius
among Foreign Slovaks. The primary objective of this study is to present, interpret, and
apply the findings of a quantitative study focused on the perception of Cyril and Methodius’
significance among Slovaks living abroad. This topic holds considerable potential for
examining cultural identity and national consciousness within diasporic communities.
The research was conducted between November 2023 and January 2024 and included 630
respondents: 59.5% women (N = 375) and 40.5% men (N = 255). The study provides valuable
insights into how historical figures such as Saints Cyril and Methodius are perceived and how
their legacy resonates among Slovaks living outside their homeland. The findings revealed
notable gender differences in the perception of Cyril and Methodius. Moreover, the results
indicated significant generational disparities among foreign Slovaks, with older generations
demonstrating a stronger connection to religious traditions. The study also highlighted
regional differences, as respondents from rural areas with fewer than 1,000 residents
exhibited distinct perspectives compared to those residing in large cities. The discussion
section contextualizes these findings within broader interdisciplinary frameworks,
emphasizing the practical implications of the acquired knowledge. The study seeks to offer
concrete recommendations for strengthening connections to national heritage, particularly
among foreign Slovaks. It also highlights the potential divergence in perceptions of Cyril and
Methodius between Slovaks abroad and those residing in Slovakia.

Keywords: Cyril and Methodius, Slavic missionaries, tradition, foreign Slovaks, quantitative
research

Introduction

The awareness of Cyril and Methodius plays a significant role in shaping cultural identity and
heritage among Slovaks living abroad, particularly outside Slovakia. Saints Cyril and Methodius,
recognized as Church Fathers, played a crucial role in the Christianization of the Slavs in the 9th
century. Their contribution to the development of a written script and the translation of liturgical
texts into Slavic languages, including Old Slavonic, is deeply rooted in European history and

! This work was supported by grant of the Slovak Research and Development Agency No. APVV22- 0204
Religiosity and the values of sustainability. This research was funded by the Scientific Grant Agency of
the Ministry of Education, Science, Research and Sport of the Slovak Republic and the Slovak Academy
of Sciences grant number: VEGA 1/0262/25 Kerygmatic-Theological and Historical Pillars of the Vision
of Christianity of Jan Chrysostom Korec as a Prophetic Corrective of Materialism. This research was also
funded with the support of the International Scientific Research Project: APVV 22-0204 Religiosity and
the Values of Sustainability.
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culture (Ivanic et al. 2023, 15-30). The influence of this heritage varies across Slovak communities
abroad. Some communities maintain a strong awareness of their legacy, continuing to honor these
saints through various celebrations and traditions. Others may have a less direct connection to
these historical figures, yet still acknowledge their historical significance for the Slavic world and
Christianity.

For many Slovaks abroad, the awareness of Cyril and Methodius serves as a means of preserving
and presenting their cultural roots, as well as strengthening their social and communal bonds.
One example is the celebration of the feast days of Saints Cyril and Methodius, which reinforces
a sense of belonging and connection among individuals who share the same philosophical and
religious values (Plasienkova 2013, 665-678; Kondrla et al. 2023, 78-92).

Today, the influence of Cyril and Methodius’ legacy among Slovaks abroad remains relevant,
though it is shaped by various factors such as migration, globalization, and secularization
(Petrikovicova et al. 2023, 468-483). Nevertheless, their cultural and religious heritage continues
to be a significant aspect of Slovak identity beyond Slovakia’s borders (Lenovsky — Slobodova
Novakova 2023, 150-167).

Objective of the Study

The primary aim of this study is to present, interpret, and apply the findings of quantitative
research on the perception of Cyril and Methodius among Slovaks living abroad. This research
holds significant potential for exploring cultural identity and national awareness within diasporic
communities.

Sub-objectives (Hypotheses)

The study examines the following hypotheses using the Pearson chi-square test:

o Do responses significantly differ between men and women?

o Are there significant differences in responses across age groups?

o Does the place of residence (village, town, or city) significantly influence the respondents’
answers?

Methods

Research Design

The research design of this study was selected based on the research objectives and the available
measurement methods. A non-experimental comparative research design was employed, with
data analyzed using basic descriptive and inferential statistical methods. The research sample
was obtained through purposive sampling, targeting Slovaks living abroad. Data collection was
conducted over a three-month period, from November 2023 to January 2024, using an online
questionnaire, distributed via links.
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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), in
which case 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. This hypothesis was tested at the determined level of significance (a), with independence as
the null hypothesis and dependence as the alternative. The hypotheses are written as follows:

. _ iy
HO. nij =
ni*n j
Hi:ny; # !
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 2 is defined as:
(ny=n))?
X2 =X, ;:1 e

njj

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
interviewed, 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
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Gender
Answer choices (N) (%)
Man 255 40,5
Women 375 59,5
Total 630 100,0
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 79 12,6
75-90 years 37 59
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 24,4
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., Prof...) 43 6,9
Total 630 100,0
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Place of residence (continent)

Answer choices (N) (%)
Europe 527 83,7
Asia 10 1,6
North America 33 52
South America 31 4,9
Africa 11 1,7
Australia 18 2,9
Total 630 100,0

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. Instead, we designed a sociometric
questionnaire that also included items on basic demographic data. Participants answered four
questions. In the following section, we present the data in frequency tables. In the final question,
respondents had the option to select multiple answers. Therefore, the results are presented in
terms of both absolute frequency (N) and relative frequency (%) based on the total number of
respondents.

A) Have you ever had the opportunity to get acquainted with the personalities of the Slavic
missionaries, Saints Cyril and Methodius?

Answer choices N) | (%)
Yes 588 93,3
No 42 6,7

I don't want to comment 0 0,0
Total 630 100,0
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B) Do you know the date on which Saints Cyril and Methodius Day (a national and religious
holiday), also known as the Day of Slovaks Abroad, is celebrated annually in Slovakia and

within the Slovak community?

Answer choices (N) (%)
July 5 455 72,2
August 15 21 3,3
August 29 17 2,7
September 15 18 2,9
November 1 8 1,3
I do not know 111 17,6
Total 630 100,0

C) How would you describe your perception of the Slavic missionaries Saints Cyril and

Methodius?
Answer choices (N) (%)
Very positively 330 52,4
Rather positively 135 21,4
Neutrally 109 17,3
Rather negatively 5 0,8
Very negatively 0 0
I don't know/don't wish to answer 51 8,1
Total 630 100,0

D) In your view, which category best characterises St Cyril and St Methodius?

Relative frequency

Answer choices (N) (%) | given the number of

resp. (%)

Historical 362 28,3 57,5

Philosophical 102 8,0 16,2

Political 74 5,8 11,7

Cultural 250 19,6 39,7

Religious 457 35,8 72,5

I don‘t know/don't wish to answer 32 2,5 5,1
Total 1277 100,0

Dependency Results

This section presents statistically significant differences calculated using Pearson’s chi-square test

for variable independence in a contingency table.
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A) Comparison by Gender

The research findings indicate that women were significantly more likely than men to have heard
of the work of Saints Cyril and Methodius (97.9% of women compared with 86.7% of men). This
difference is statistically significant, as demonstrated by a p-value of 0.000 from Pearson’s chi-
square test.

This discrepancy can be explained by the tendency of women to engage more frequently in
religious and cultural activities, which may include education about historical figures such as Cyril
and Methodius. In certain communities, women are more likely to attend religious and cultural
events or maintain stronger connections to spiritual traditions, which may contribute to greater
awareness of key historical figures associated with the spread of Christianity (Datelinka - Judak,
2023, 34-46; Hamarova et al. 2024, 138-147).

B) Comparison by Age

The results reveal significant differences in awareness of Saints Cyril and Methodius among
different age groups. The highest awareness levels were recorded among respondents aged 41-60
years (97.4%) and 61-74 years (100%), while the lowest awareness was found in the 15-25 age
group (83.6%). This difference is statistically significant, with a p-value of 0.000 from Pearson’s chi-
square test.

These generational differences may be attributed to educational and cultural influences.
Older generations (41-60 years and 61-74 years) likely grew up during periods when history and
traditions, including the role of Cyril and Methodius, were more strongly emphasized in religious
and school education. During these times, national and historical figures were often highlighted
as part of cultural identity formation.

Conversely, younger individuals (15-25 years) have access to a broad spectrum of information
through digital media (Boulianne - Theocharis 2018, 111-127), which may lead them to focus
on global cultural and contemporary topics rather than national history. This shift could result
in reduced attention to traditional historical figures, such as Cyril and Methodius, who may be
perceived as belonging to a more distant historical context (Hetényi — Ivani¢ 2017, 77-91).

C) Comparison by Size of the Residence Location

The findings indicate a notable difference in awareness of Cyril and Methodius between residents
of small villages (with fewer than 1,000 inhabitants) and those living in towns and cities (with
1,000 or more inhabitants. Awareness was significantly lower among village residents (78.8%)
compared to those in larger municipalities (95-96%). This difference is statistically significant,
with a p-value of 0.000 from Pearson’s chi-square test.

A possible explanation for this disparity is that people living in larger cities have greater access
to cultural and educational institutions, such as museums, cultural centers, schools, and libraries,
which often provide programs focused on national heritage and history (Petrikovi¢ova et al. 2022,
15589). Additionally, urban areas serve as hubs for cultural and historical education (Judék et al.
2023b, 514-525; Petrikovicovd et al. 2024, 148-154), where awareness of historical figures such as
Cyril and Methodius is more frequently emphasized.

Discussion

1. The results of the study related to the first question, “Have you heard of the Slavic missionaries
Sts. Cyril and Methodius and their work?”, indicate a high level of awareness, with 93% of
respondents answering positively. This finding suggests that Slovaks living abroad possess a strong
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awareness of historical figures who played a significant role in the development of Slovak culture
and religious identity. However, it is also important to acknowledge that 42 respondents (6.7%),
primarily from the 15-25-year-old age group, reported having no prior knowledge of Cyril and
Methodius. It is likely that this younger Generation Z cohort is less engaged with historical and
cultural narratives, which may contribute to their lack of familiarity with these Slavic missionaries.
Additionally, modern information consumption habits and an emphasis on contemporary issues
such as technology, politics, and economics (Fila et al. 2024, 231-241; Viglasky - Téthova 2024,
242-254) may lead younger individuals to prioritize present-day challenges over historical events,
which they may perceive as distant or less relevant. This question also highlighted differences
in religious traditions. Among respondents from large cities with over 100,000 inhabitants,
31.9% belonged to the youngest age group, who also demonstrated a greater diversity of religious
affiliations or a lack of religious identification altogether. This may correlate with a lower interest
in figures associated primarily with the spread of Christianity (Kralik 2015, 183-189). Addressing
this issue in public discourse requires an approach that acknowledges religious pluralism with
respect and openness (Juddk et al. 2023c, 85-99; Akimjak et al. 2022, 47-54). For those who do not
identify with Christianity or who adhere to different religious beliefs, it is essential to emphasize
the broader cultural and linguistic impact of historical figures like Cyril and Methodius. Their
contributions extend beyond religious contexts, influencing literacy, language development, and
cultural heritage, which remain relevant to all individuals, regardless of their religious affiliation
(Krupa 2024, 1-15; Stranovska et al. 2023, 20-33).

2. The second research question examined awareness of a key national and religious holiday
among Slovak expatriate communities: “Do you know the date on which Sts. Cyril and Methodius
Day (a national and religious holiday), also known as the Day of Foreign Slovaks, is celebrated
annually in Slovakia and among the Slovak community?”

A significant 75% of respondents (N = 455) correctly identified July 5 as the date of this
celebration. This high level of awareness likely stems from the cultural and religious importance
of the holiday, as 76.2% of respondents identified as Christian. Cyril and Methodius were not only
Christian missionaries but also creators of the Glagolitic script, which facilitated the development
of Slavic literacy and religious texts in the vernacular language. As a result, this holiday serves as
a commemoration of both Christian traditions and the cultural legacy left by Cyril and Methodius
in Slovakia (Krogmann et al. 2023, 78-91).

The holiday also carries political and national significance. It serves as a reminder of the Slovak
diaspora and its heritage, offering Slovaks living abroad an opportunity to celebrate their cultural
identity and national affiliation. More broadly, Sts. Cyril and Methodius Day holds international
relevance, as it connects Slovaks worldwide, regardless of their country of residence.

However, 17.6% of respondents (N = 111) were unable to provide an answer, indicating a certain
level of disinterest or lack of awareness, similar to the patterns observed in the first question. This
finding highlights the need for more effective strategies to enhance public awareness of these
historical figures and their relevance to cultural and national identity.

Potential solutions include the implementation of innovative educational approaches, such as
school curricula, religious and historical workshops, and public awareness initiatives. Additionally,
integrating Cyril and Methodius’ contributions into cultural and historical discussions and
making their legacy more accessible to younger generations through modern communication
channels could help bridge the awareness gap (Tkacova 2025, 25; Hladush 2023, 18-34; Tkacova
2024, 1218).

3. The third research question asked: “How would you describe your perception of the figures
of the Slavic missionaries Sts. Cyril and Methodius?” 465 respondents (73.8%) provided a positive
assessment, a result that aligns with the findings of previous questions. A neutral stance was
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reported by nearly one-fifth of the respondents (N = 109; 17.3%), while a notable proportion of
participants either did not know or chose not to respond at all (N = 51; 8.1%).

The presence of this “one-fifth disengagement’, particularly among younger generations, may
be linked to a tendency toward individual self-sufficiency and pragmatism, rather than a focus on
traditional religious values or historical-national symbols (Judak et al. 2023a, 218-234).

The study recorded only a marginal number of negative perceptions of Saints Cyril and
Methodius (N = 5; 0.8%). Such responses may stem from religious or political considerations.
From a religious perspective, some respondents may view the spread of Christianity among the
Slavic nations as a form of religious colonization. Cyril and Methodius, as missionaries, introduced
Christianity to regions where other religious traditions had already existed, leading to possible
perceptions of forced conversion (Krupa 2022, 160-169).

Beyond the religious mission, a political dimension is also apparent. The Byzantine Empire
actively sought to expand its influence in Great Moravia and other Slavic territories. Some
respondents may interpret their mission as part of a broader geopolitical strategy, potentially
perceiving it as a form of manipulation or political dominance.

4. The final question explored the respondents’ classification of Cyril and Methodius through
the inquiry: “In your view, which category best characterizes Sts. Cyril and Methodius?” Among the
six available choices, the religious and historical dimensions were the most frequently selected
(35.8% and 28.3%, respectively), aligning with their relative frequency within the respondent pool
(72.5% and 57.5%).

This finding confirms that Cyril and Methodius are primarily recognized as missionaries
(Adam - Trstensky 2024, 53-67; Botek 2023, 201-217) who spread Christianity among the Slavic
nations, particularly in Great Moravia. Their work in translating biblical texts and liturgical
ceremonies into Old Church Slavonic was instrumental in disseminating the Christian faith. From
a historical perspective, their activities had a crucial and irreplaceable impact on the development
of Central and Eastern European nations.

The third most frequently chosen category was the cultural dimension, supported by both
absolute numbers (19.6%) and relative frequency (39.7%). A significant proportion of Slovaks
living abroad perceive Cyril and Methodius primarily as cultural innovators, given their role in
the creation of the Glagolitic script. This development enabled Slavs to access written texts in
their native language, laying the foundation for the emergence of Slavic literature and intellectual
traditions. Their contributions thus had a lasting impact not only on religion but also on language
and literary development (Krupa 2023, 23-39; Stranovska — Szabd 2024, 419-434).

While the study’s positive findings are encouraging, they must not lead to complacency, as
deeper trends deserving further attention may be present. When considering the perception of
St. Cyril and St. Methodius in religious, historical, and cultural contexts, it is essential to focus on
applicative strategies to enhance awareness and engagement.

One promising avenue is the integration of modern psychology within pedagogical frameworks
(Kondrla et al. 2024, 73-84) to strengthen positive perceptions while addressing potential apathy
or negative reactions across generations (Petrovic et al. 2024, 54-74).

Moreover, the use of social media for the promotion of cultural heritage presents an opportunity
to engage younger audiences in innovative ways (Pysarchuk et al. 2024, 75-86). Creative campaigns
and interactive content that connect historical figures with contemporary themes, such as values,
modern technology, tolerance, and global diversity, offer an effective means of fostering interest
and accelerating knowledge dissemination (Tkac¢ova — Pavlikova 2024, 96-109; Tkac¢ova - Slivka
2024, 1).
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Conclusion

In conclusion, the primary objective of this study - to present, interpret, and apply the findings of
a quantitative research study focusing on the perception of Sts. Cyril and Methodius among Slovaks
living abroad—has been largely fulfilled. Based on a substantial sample of 630 respondents, the
study found that Slovaks residing across five continents predominantly identify with the Christian
faith. The vast majority of these individuals regard Sts. Cyril and Methodius as historical figures
who have had a positive influence not only on the history of the Slovak nation but also on those
who, even abroad, continue to identify with their legacy (Maturkanic et al., 2022, 161-176; Javor
2023, 62-77).

One of the primary limitations of the research lies in the scope of outreach and electronic
dissemination, particularly in engaging Slovak expatriate communities outside of Europe.
Expanding the reach of the study to a broader range of communities worldwide would provide
a more comprehensive picture.

Another limitation pertains to the age distribution balance within the sample, particularly
in the 61-74 and 75-90 age categories. These age groups may require additional motivational
strategies for participation, potentially through targeted outreach within senior communities
(Pala et al. 2024, 563-580; Budayova et al. 2024, 156-169).

The legacy of Sts. Cyril and Methodius remains a relevant and continuously evolving subject
of international religious studies. The study highlights the importance of raising awareness of this
heritage, particularly among younger generations, who tend to be less familiar with its historical
and cultural significance.

As discussed in the application aspects outlined in the discussion section, further exploration
of pastoral and educational dimensions of this “heritage of our forefathers” is warranted. This
area offers a broad research space for various interdisciplinary topics, including social-missionary
studies and anthropological-religious themes, which focus on spiritual celebration and human
well-being (Plasienkovd 2016, 246-248; Mahrik et al. 2024, 34-43; Kralik 2024, 1-10).
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KONTEXTY VIEROVYZNANIA, MIGRACII A TRADICII
V KULTURE SLOVAKOV VO FARNOSTI SV. CYRILA A METODA
V NOVEJ HUTE!

Contexts of Religion, Migration and Traditions in the Culture of Slovaks
in the Parish of St. Cyril and Methodius in Nova Huta

Jaroslav Cukan - Michal Kurpa3 - Boris Michalik

DOI: 10.17846/CL.2025.18.2.188-198

Abstrakt: CUKAN, Jaroslav - KURPAS, Michal - MICHALIK, Boris. Contexts of Religion,
Migration and Traditions in the Culture of Slovaks in the Parish of St. Cyril and Methodius
in Novd Huta. The authors have long been engaged in the study of Slovak Lowland culture.
The aim of the paper is to present and analyze phenomena, processes, and, within them,
migration as inseparable contexts and parts of a relational circle involving: - everyday and
festive ways of life, - spontaneous and institutionalized forms of culture, - the church and
its representatives. Following a brief geographical and demographic description of Nova
Huta and history of Parish of St. Cyril and Methodius, the article outlines the economic
situation as one of the contributing factors behind internal economic migration and labor
migration abroad. In addition to the lack of job opportunities, the authors also consider the
state of local infrastructure as a trigger for student migration. Appropriate attention is given
to the contexts of migration and religiosity - specifically, how religious affiliation influences
the selection of migration destinations and the patterns of return visits, especially during
religious pilgrimages, major church holidays, significant family events rooted in religious
tradition, and school breaks or vacations. The study also explores the reflection of migration
in family and kinship relations, institutional life (church, culture, education), economic
activities, and in the formation of a sense of origin and identity.

Keywords: Lowland Slovaks, Slovak minority communities in Romania, labor migration,
religious affiliation, contexts of migration and religiosity, acculturation, cultural change

Terénne vyskumy spdsobu Zivota a kultiry slovenskych minoritnych spolo¢enstiev na Dolnej
zemi spravidla obsahujd, napriek roznemu tematickému zameraniu, savislosti s cirkvami a s vie-
rou. Bez rozdielu vierovyznania jednotlivych ¢lenov vyskumného kolektivu sa praca spravidla
zacina navstevou farského uradu a bohosluzieb — potrebné je vybavit stidium cirkevnych matrik
a dostat sa do povedomia obyvatelov. Takyto postup bol opakovany a prospesny v obciach rimsko-
katolickych, evanjelickych, pripadne aj v inych cirkvach a nabozenskych spolo¢enstvach.

V ramci vyskumu slovenskych dolnozemskych minoritnych komunit sa v dosledku pretr-
vavajlcej emigracie v poslednych desatro¢iach vyskytuji zmienky o absencii fudskych zdrojov

! Tato praca bola podporovana Agenturou na podporu vyskumu a vyvoja prostrednictvom finan¢nej pod-

pory ¢. APVV-23-0358.
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v institucionalizovanej kultdre (folklorne skupiny a stibory, ochotnicke divadlo), v cirkevnych
zboroch (ubytok tcastnikov bohosluzieb ¢i odchod organistu) aj v rodinnom Zivote.

V suvislosti s vyskumom pracovnych migracii Slovakov zo severozapadného Rumunska v roku
2025 sa opdt objavili niektoré nové kontexty vierovyznania a kultarnych tradicii, teraz vylu¢ne
v rimskokatolickom prostredi.? Kolektiv vyskumnikov uz disponoval skisenostami zo slovenskych
spolocenstiev, ktoré ziskal v ramci pripravy monografii obci Borumlak a Varzal (Cukan et al. 2006),
Butin (Cukan et al. 2008) aj vyskumu kultirneho potencialu (Cukan et al. 2019) v Bihore, Salaji
aj v Oradei. Vyskum v Butine dnes nadobtida osobitnt hodnotu v kontextoch masivnej vndtornej
ekonomickej migracie a prebiehajucich kultarnych procesov v hornatom severozapade aj v niZin-
nom Bandte.

Na zaklade novych poznatkov z terénneho vyskumu v Novej Hute a jej administrativnych
sucastiach aj Struktirovanych videorozhovorov o aktualnych procesoch je cielom nasho prispev-
ku predstavit a analyzovat kultdrne javy a procesy, v ramci nich aj migracie®, ako neoddelitelné
stuvislosti a vztahovy kruh kazdodenného aj sviato¢ného spdsobu Zzivota, spontannych aj insti-
tucionalizovanych foriem kultury, cirkvi a jej predstavitelov.* Skor ziskané udaje vyuzivame ako
dopliajuci a porovnavaci materidl pri $tadiu sledovanych lokalit severozapadného Rumunska aj
v §ir$ich administrativnych i priestorovych trovniach. Kultdra je dynamickd a snahou autorov je
identifikovat kultirnu reakciu na impulzy rézneho druhu.

Viaceré publikdcie o Slovdkoch v Rumunsku a o ich kultdre (napr. Urban 1930; Bednarik 1966;
Sirdcky 1980; alebo aj Ronc¢ak 2005; Kapusniakova 2007) sa venujui predovsetkym obdobiu a okol-
nostiam prichodu Slovédkov na Dolnd zem a migracie do zahranicia ako novsi jav nereflektuji.
Atlas ludovej kultary Slovékov v Rumunsku (1998), Stefanko (2004), Vanko (2015) ¢&i kolektiv
autorov z UKF v Nitre (2006 aj 2019) vnimaju repatridciu po 2. svetovej vojne, vnatornu ekono-
mickd migraciu z Bihoru do rumunskych miest a juznejsie situovanych zap od 60. rokov 20. sto-
rodia aj neskor do zahranicia za dolezité determinanty formovania kultury slovenskych enklav
a diaspdr po roku 1989. Vanko (2015) spomina okrem prispevkov migrantov na cirkevné ciele ¢i
stvislosti migrécif a etnickej asimilécie aj migracie za $tidiom. Cukan a Michalik (2021) sleduja
vnimanie Cyrila a Metoda Slovakmi v severozapadnom Rumunsku, etnicko-zjednocujucu funkciu

Severozapadné zupy dnesného Rumunska boli kolonizované rimskokatolickym obyvatelstvom najma
z Kystc, Oravy, zo Spi$a, Zemplina a z Gemera. V medzivojnovom obdobi st v Oradei zmienky (bez rele-
vantnej pisomnej dokumentdcie) aj o pritomnosti evanjelickej a. v. komunity. Podobne ako vo Vojvodine
a vo véetkych Slovakmi osidlenych regiéonoch Rumunska registrujeme existenciu viacerych mensich
cirkvi a ndbozenskych spolocenstiev, ktoré nartisaji nabozensku a etnickd jednotu. Z pohladu majorit-
nych konfesii a kultirnych aktivit, narodnostného Zivota a formovania etnickej identity pdsobia nega-
tivne. Sami sa vylucuju z aktivnej prace vo folklore, slovenskému spolocenstvu sa odcudzuji neticastou
na bohosluzbdch, putach ¢i odpustovych slavnostiach, ktoré st vo vSeobecnosti mimoriadne populdrne,
hojne navstevované a vyrazne sa podielaji na formovani jednoty na principe regionalnom, ndbozen-
skom aj etnickom.

Popri pracovnych migraciach (v ramci regionu, Rumunska aj do zahranicia), ktoré st dosledkom eko-
nomickej situdcie, najmé nedostatku pracovnych prileZitosti, zohravaja v jednotlivych slovenskych spo-
lo¢enstvach Slovenského rudohoria, v inych regionoch Rumunska a rovnako aj Vojvodiny nezanedba-
telnd rolu migracie za stadiom. Podobne ako pracovné (ekonomické) migrécie maju docasny charakter,
suvisiaci s dlzkou $tudia, alebo absolventi v mestach ¢&i v zahrani¢i z roznych pridin zostavaju Zit trvalo.
Porovnaj s Vanko 2015, 141.

Sucasny pohlad a naznaceny vztahovy kruh nas privadzaji k novym tvahdm o spontdnne tradovanych
a institucionalizovanych formdch kultary; pri vyskume vo viacerych lokalitach, respektive farnostiach,
sme zistili, Ze tradi¢né betlehemské obchodzky pripravoval (Gcastnikov udil a skasal texty) predsta-
vitel rimskokatolickeho farského uradu, teda institucie, ktord mala o tato aktivitu zaujem (napriklad
v Borumlaku, Madarase). Kde je hranica medzi tradovanymi a intitucionalizovanymi formami kultdry?
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rimskokatolickej cirkvi aj pracovné migracie. Hlad (2021) prostrednictvom homilie mons. Viliama
Juddka pri prilezitosti slavnosti sv. Cyrila a Metoda pripomina ich tradiciu aj mordlnu doktrinu,
ktora presadzuje aktivny a zodpovedny postoj veriacich a podporuje spolo¢né dobro naroda.
Sposobmi, akymi sa budovala cyrilo-metodska tradicia na Slovensku sa zaobera Hetényi (2019).
Tieto zistenia je mozné aplikovat aj na vyskyt cyrilo-metodskych odkazov v slovenskom zahra-
ni¢i (ndzvy farnosti, kostolov, spolkov, ulic a pod.). Datum 5. jila je okrem spojitosti s Cyrilom
a Metodom znamy aj ako Pamitny den Slovakov zijucich v zahrani¢i (porovnaj s Popelkova 2014,
32-33). Maximova (2020) zasa zddraznuje narodnu identitu ako jednu z kla¢ovych hodnét, pricom
sa zamys$la aj nad poziadavkou eurdpskeho univerzalizmu. Problematiku migracii v médiach, po-
litike a v postojoch obyvatelov obsahuju prispevky zbornika z vedeckej konferencie v Nitre (2021)
a podobny obsahovy charakter ma aj publikacia so slovenskymi kontextami Letavajovej a kolektivu
(2024).

V tejto $tudii sa zameriavame na priklady tradicii v mensinovom prostredi s uréitou turov-
nou institucionalizacie. Funkcie organizovanych podujati st rézne. Od primarnych funkcif za-
bavy a vzdelavania, cez Hitzlerov zdielany pocit spolupatri¢nosti (2014, 33-51), az po funkciu
budovania, posilfiovania a udrziavania etnickej identity alebo aspon zachovania povedomia
o etnickom pdvode obyvatelstva (ktoré vo vic¢sinovom prostredi chyba). Eventizacia kultury je
v mensinovom systéme velmi dolezita — ovplyviiuje riadenie mensin a formuje ich budtcnost.
Treba poznamenat, ze rigoréznost tradicii (z hladiska ich formy a obsahu) nie je taka doélezita
ako vysledny efekt podujatia. V tomto tvrdeni sa zhodujeme s Catherine Bell (2009, 118), ktora
tvrdi, ze konzistentnost a kontinuita su dolezité aj v kontexte konceptu tradicie. Pretoze ti, ktori
tradiciu zazivaju, si nie vzdy uvedomuju jej zmeny. Uvedené aj mnohé dalsie diela nds priviedli
k novym suvislostiam tradicii, etnokonfesionality aj migracii a inpirovali nas k rieSeniu dal$ich
tematickych okruhov.

Geografickda a demograficka charakteristika Novej Hute a farnosti sv. Cyrila a Metoda.
Podobne ako susedné Sarany alebo Gemel¢i¢ka v Siladskej Zupe (Salaj) je skimané kulttrne pros-
tredie rozlohou rozsiahlou sidelnou jednotkou s rozptylenou zastavbou v ¢lenitom pahorkovitom
prostredi s ord¢inami, likami, pasienkami a ovocnymi sadmi, v ktorych prevladaju jablone, slivky
a ¢ere$ne. Okolo domov je vo dvoroch vini¢. Rozloha lesov bola radikdlne zmensena tazbou dreva
pre potreby starej aj novsej skldrskej huty. Samostatné usadlosti ¢i mensie skupiny obytnych do-
mov a hospodarskych objektov pri vodnych tokoch alebo pramenoch su od seba vzdialené stovky
metrov, niekedy aj niekolko kilometrov. Od hlavnej asfaltovej cestnej komunikacie Oradea -
Alesd - Pestis — Nova Huta — Zalau k nim vedu po oboch stranéch asfaltové, spevnené aj nespev-
nené (a v niektorych pripadoch osobnymi autami tazko zjazdné) cesty roznej kvality. Centrom
osidlenia je rimskokatolicky kostol sv. Cyrila a Metoda s farskym uradom.’ V aredli su drevené so-
chy a lipy, vysadené Slovakmi po ich prichode v obdobi vlady Marie Terézie (1740 — 1780). Popri

Historia pritomnosti Slovakov v Novej Hute siaha do roku 1817, kedy sa sem ako drevorubaci zacali
stahovat obyvatelia zo severnych Zup Slovenska. V roku 1838 tu bolo zriadené kaplanstvo Sumlovskej
(v sti¢asnosti v rumuncine Simleu Silvaniei) farnosti. Na ucely realizovania liturgie sluzila nedatova-
né kaplnka Zvestovania Blahoslavenej Panny Marie. Nésledne v rokoch 1838 - 1840 doslo k vystavbe
kostola (veze az v roku 1872), ktory bol zasviteny Blahoslavenej Panne Marii. Od roku 1844 bola Nova
Huta samostatnou rovnomennou farnostou. K zmene patrocinia kostola aj pomenovania farnosti doslo
v roku 1976 (blizsie pozri Oceldk, 2017). Inicidtorom bol vtedajsi spravca farnosti Vavrinec Ferencik
na popud miestnej inteligencie. Dévodom bolo, ze niektoré slovenské rimskokatolicke kostoly v okoli
boli zasvitené Panne Marii a odpustové slavnosti sa udajne prekryvali (v Novej Hute povodne druhd
septembrova nedela), ¢o spdsobovalo organiza¢né problémy, nizsiu Gcast rodin, a pod. Volba nového
patrocinia padla na Cyrila a Metoda, ktori boli ako svitci spiti so Slovenskom a jeho kultirou (Zena,
1987). O zasviteni kostola sv. Cyrilovi a Metodovi v sti¢asnosti sved¢i aj umelecky hodnotna oltarna
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hlavnej ceste je zakladna Skola, cesticka ku kostolu vedie popri obecnom urade. Sticastou Novej
Huty st aj administrativne pri¢lenené &asti Stara Huta, Socet a Ziddrer. Aktudlne tu Zije 900 -
1000 obyvatelov rimskokatolickeho vierovyznania so slovenskou etnickou identitou® a jednotnym
hutanskym nare¢im slovenského jazyka.” Vzniklo na pomenovanie $pecifickych kultirnych vzo-
rov ako synkreticky utvar, ktory sa stovky rokov formoval z nareci slovenskych regionov, odkial
pristahovalci dosidlili spomenuté lokality. Rodinny zivot, spolo¢ensky Zivot aj institucionalizo-
vané aktivity st navzajom poprepdjané ekonomicky aj kultirne a zabezpecuju denné pouzivanie
slovenciny od narodenia po cely Zivot vetkym socidlnym a profesijnym vrstvam. Vyraznym spo-
sobom k tomu prispeli obojstranné kontakty s povojnovou reemigraciou rumunskych Slovakov
do starej vlasti, s ekonomickymi migrantmi na Slovensku a so $tudentmi najmé na univerzitich
v Nitre a v Banskej Bystrici. Rimskokatolicka farnost sv. Cyrila a Metoda praktizuje bohosluzby
vyhradne v slovenskom jazyku, udrziava bohaté kontakty s okolitymi slovenskymi farnostami aj
s rimskokatolickymi institiciami a ich predstavitelmi na Slovensku.® V ramci danych podmienok
a v snahe optimalizovat sucasny stav existuji uzke vztahy a koordindcia aktivit s predstavitelmi
$tatnej spravy aj s Demokratickym zvizom Slovakov v Rumunsku.

Kontexty migracii a ekonomiky.” Kopcovity terén v severozapadnej ¢asti Bihorskej a Siladskej
zupy s nadmorskou vyskou 600 - 700 m poskytoval obyvatelom zamestnanie pri rubani dreva,
paleni dreveného uhlia a do poslednej tretiny 19. storocia aj v miestnych sklarnach. Dari sa menej
naroénym obilnindm - razi, ovsu a tritikalu, déleZitou polnohospodarskou plodinou a zdrojom
obzivy st zemiaky. Denné dochadzanie do prace v mestach a do $kol je vzhladom na vzdialenosti
a stav cestnych komunikacii mimoriadne komplikované;'° aj to bol jeden z dovodov reemigracie
Slovakov po 2. svetovej vojne do starej vlasti — na Slovensko, no aj do Ciech.

Osobitnou problematikou je ekonomicka migracia od zaciatku 60. rokov 20. storoc¢ia do miest
a predovsetkym do juhozdpadne situovanych zap Rumunska (najmi do Aradskej a Temesskej).
Tam dosidlili Nadlak, Cipar, Vukovt ¢i Butin - lokality s prevahou slovenského evanjelického
a. v. obyvatelstva. Nasledovalo obdobie akulturicie dvoch pévodom odli$nych typov slovenskej

mozaika svitcov spred niekolkych rokov, ktord nahradila pévodny mensi obraz Panny Mérie s JeziSom

(blizsie pozri Chrastina, 2020).
¢ Podla Atlasu [udovej kultdry Slovakov v Rumunsku (1998, 94) Zzilo napriklad v roku 1930 v Novej Hute
(Nova Huta, Stara Huta, Zidéren, Socet) 3119 Slovakov (98,5%), v roku 1966 2058 (99,3%) a v roku 1992
este 1521 Slovékov (99,3%). Z dovodu prebiehajiicich pracovnych migracii a stahovania do miest sa
pocet obyvatelov priebezne meni. K 1. 7. 2025 Zije podla Obecnej matriky v Novej Hute 998 obyvatelov.
Len jedna - dve pristahované rodiny maju int ako rimskokatolicku ndbozensku prislusnost a nabozen-
ské zhromazdenia praktizuju v inych lokalitach. Niekolko jednotlivcov md rumunsku etnicku identi-
tu — manzelia alebo manzelky z etnicky zmie$anych manzelstiev, ktoré krstia deti v rimskokatolickom
kostole.
O formovani slovenského jazyka a akulturdcii slovenskych pristahovalcov blizsie Atlas fudovej kultury
Slovédkov v Rumunsku (1998, 30-31).
Konkrétne st spominané farnosti a kontakty s Terchovou (kde sa nachddza najvacsi kostol zasviteny
sv. Cyrilovi a Metodovi na Slovensku a diecézna svityna Zilinskej diecézy, tieZ sa tu konajt pravidelné
slévnosti), Ivankou pri Dunaji, Pribelcami; pan farar Jozef Svejdik, ktory administroval v Novej Hute
a teraz posobi v Jelenci. Pan farar Kubalak z farnosti v Alesti poziadal ¢lenov nitrianskeho vyskumné-
ho kolektivu o prinesenie nabozenskej literatury v slovenskom jazyku z kancelarie Rimskokatolickeho
biskupského tradu v Nitre, s ktorym udrziava osobné kontakty. O sluzbe podobného charakteru pre hu-
tansku farnost sv. Cyrila a Metoda nds informovala byvald $tudentka Filozofickej fakulty Univerzity
Konstantina Filozofa v Nitre Mariana Zetocha.
Pre dolnozemsky kontext problematiky porovnaj s Marusiak — Zlatanovi¢ 2020, 136-160.
Napriklad rimskokatolicky kiiaz Peter Kubalak zriadil na fare v Ale$di cirkevny interndt pre chlapcov
a dievcata z vyssie polozenych osad, odkial nebola moznéa denna dochadzka do skoly.
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kultary - horskej a nizinnej, ale aj dodnes pretrvavajiceho procesu synkretizmu evanjelickych
a rimskokatolickych kultirnych vzorov. Tato vnttornt migraciu treba hodnotit z aspektu vyraz-
ného posilnenia vedomia slovenskej prislusnosti v Aradskej a Temesskej Zupe, ale aj v intenciach
formovania etnickych a medziregionalnych kontaktov Slovakov v najroznejsich oblastiach pribu-
zenského, spolocenského a kulturneho Zivota v rovine sikromnej aj institucionalnej (vysledkom
vplyvu bihorskych kultirnych vzorov na kultiru Banatu je napriklad vznik tradicie betlehemskej
obchodzky v Butine).

Od 90. rokov 20. storocia registrujeme najmi zo severozapadného Rumunska ekonomicka
migraciu do zahranicia. Pokracuje dodnes a tyka sa udolnych aj vyssie polozenych obci so sloven-
skym obyvatelstvom v Bihorskej aj Siladskej zupe. V Novej Hute a jej osadach migracie za pracou
do zahranicdia ré6znou mierou ovplyvnili prevaznd vac¢sinu rodin a vsetky pribuzenské skupiny.
Absencia Iudskych zdrojov sa prejavuje v rodinnom a spolocenskom Zivote, obycajovej kultdre
aj v cirkvi. Odchadzaja prislu$nici mladej generacie, jednotlivci aj mladé rodiny v produktivnom
veku. Migracia za $tidiom md kratkodoby charakter, no niektori $tudenti v zahranici zostavaja
zit trvalo. V kazdom pripade v rodisku chybaju, no na druhej strane prostrednictvom kontaktov
so svojimi blizkymi a priatelmi vytvaraju nova vrstvu kultdry. Rovnako sa to tyka napriklad aj
byvalych $tudentov, ktori sa vratili domov, ich hodnotovych orientacii a roznych foriem pretrva-
vajucich kontaktov so spoluziakmi.

Kontexty migracii a vierovyznania/cirkevného Zivota. V rdmci reemigracie na Slovensko
a do Ciech po 2. svetovej vojne, a podobne aj od 90. rokov, v stvislosti s ekonomickou migraciou
odisli z Bihoru tisice Slovdkov a rovnako sa to tyka aj Novej Huty. Kontakty s pribuznymi a zna-
mymi st stale silnym impulzom pri vybere miesta pracovnej migracie. Roddci znamenaja v no-
vom prostredi zdzemie, pomoc pri zabezpecovani zamestnania, byvania, pri adaptacii poskytuju
cenné rady. Dolezitt rolu zohrava jazyk. Nem¢ina nie je vo vacsine pripadov na takej drovni, aby
zabezpecovala v Nemecku alebo v Rakusku s vyhodnejs$imi platovymi podmienkami komfortni
komunikaciu. Vynimkou je len Slovakmi obltibend profesia drevorubaca, ktora nekladie vyso-
ké naroky na znalost jazyka. Spravidla sa v$ak buduci migranti rozhoduji medzi Slovenskom
a Ceskom najma kvoli uz spomenutym kontaktom. Uritt istotu im dévajdi aj zndmosti s fardrmi
z0 Slovenska, ktori pri vybranych cirkevnych alebo obecnych udalostiach prichddzaji na navstevu
farnosti, ziicastniuju sa svitej omse, pri kostole aj na fare vznikaju prilezitosti na vzdjomné rozho-
vory najmé pre tych, ktori maji v imysle odist na Slovensko. Zistuju, Ze pan farar zo Slovenska
hovori rovnakym jazykom ako oni a ich kiaz. V Cechdch nie je problémom ani tak schopnost
dorozumiet sa v ¢eskom jazyku, ale skor otazka nabozenstva. Religiozita je tam vo vSeobecnosti
na niz$ej drovni, rimskokatolicke vierovyznanie nie je vo vsetkych lokalitich samozrejmostou.
Ak by aj bolo, bohosluzobnym jazykom nie je slovencina. Zo svojho rodiska su vsetci nauceni
pouzivat vylu¢ne slovencinu v kazdodennom zivote a pravidelne aj v kostole, ¢o im v plnej miere
zabezpecuje praca a pobyt na Slovensku.

Ekonomicki migranti so slovenskou etnickou prislusnostou udrZiavaju kontakty so svojim
rumunskym rodiskom. Domov prichddzaja pri prilezitosti vyznamnych rodinnych udalosti ako
narodeniny, svadby a pohreby, $kolské prazdniny ¢i dovolenky a vyznamné sviatky v priebehu
kalendérneho roka. Vo v8etkych pripadoch nie je mozné navstevu dlhodobejsie planovat a oboj-
stranne sa na nu pripravit."

Oslavu svojich narodenin pldnovala mama migrantky Zijicej v Luxemburgu na koniec jula dlhodobo,
aby sa pozvani hostia mohli na ucast pripravit. Priblizne sto hosti — pribuznych a priatelov vie, Ze sa
oslava uskuto¢ni v re$tauracii Slavia a podmienkou hostitelky bolo, ze sa nebudt odovzdavat dary -
s vynimkou sladkosti pre deti (Ale je to tak, Ze vZdy sa s niecim ide...). Pozname konkrétne priklady, kedy
bol termin pohrebu oddialeny - prispdsobeny kvoli moznosti zicastnit sa poslednej rozlicky s blizkym
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V stilade s obsahovym zameranim na$ej $tadie upriamime pozornost len na niekolko pri-
lezitosti v kalendarnom roku, pocas ktorych sa vyrazne prelinaji formy cirkevného, rodinného
a spolocenského Zivota s priamou ucastou migrantov — odpust ako cirkevna slavnost, 1. sv. pri-
jimanie ako jedna z vyznamnych udalosti v Zivote ¢loveka, rodiny a cirkvi a napokon betlehem-
skd hru zaloZenu na krestanskom motive. Naznac¢ime tiez proces kultirnej zmeny, jej pricin
a dosledkov.

Odpust. ,V rimskokatolickych komunitach vyznamnu spolocensku tlohu zohravali odpusty
i pute, ktoré boli nielen naboZenskym sviatkom, ale aj spolo¢enskou prileZitostou, pri ktorej sa
stretavali a navstevovali pribuzni a stykali sa obyvatelia zo skoro celého bihorsko-salajského
regionu“ (Stefanko 1998, 46). Ich terminy su veobecne zndme. Pocetné procesie smerujtce aj
do vzdialenejsich lokalit a bohosluzby uspokojuji duchovné ciele, patria vsak aj k najdolezitej$im
faktorom upevniovania spolupatri¢nosti na konfesionalnom a etnickom principe.'? Na Novej Hute
sa odpust kona pri prilezitosti sviatku sv. Cyrila a Metoda, ktorym je kostol z prvej polovice 19. sto-
rodia zasviteny. Hutansky odpust a odpust v Bystrej (Padurea Neagra) s povazované za najvicsie
a najznamejsie v Bihore. Na sv. omsi st v tyzdni spravidla pritomné len radové sestry a rodinni
prislugnici, ktori si zapisu zadusné omse, nie vSak vsetci. Migranti zo Slovenska sa ich v tyzdni
nezucastiuja. Su to len zriedkavé pripady, ak je tato udalost ¢asovo zostladend s terminom dovo-
lenky. Vynimkou bola sobotna sv. omsa 5. jula 2025 pred nedelnym odpustom. Okrem niekolkych
domacich sa jej zi¢astnila velkd pribuzenskd skupina zo Slovenska a z Ciech; ,,Poschddzala sa jed-
na rodina - asi sedemdesiati boli — mali velké rodinné stretnutie, ¢o sa odtialto odstahovali. Ziju
v Cesku a na Slovensku. Zije tu jeden stary pan Bélint, jeho vnuk Sojka to zorganizoval - rodina
Balintova, Zif¢akova a Sojkova sa stretli. Na odpust prisli osobnymi autami aj karavanmi a boli aj
v sobotu na sv. om$i.“ (Zena 1987).

V nedelu byva na sv. omsi od 80 do 150 veriacich, priemerne priblizne 100. ,Nie kazdt nedelu.
Zalezi od pocasia. Ak je pekné pocasie, je viac Iudi, ak je sv. omsa o dvanastej, je viac Iudi, ak je
trochu skor, je menej ludi. Odkedy sa sv. omsa vysiela v televizii - od obdobia covidu - v kostole je
vyrazne menej ludi, lebo si ju pozra z domu. Ide to nazivo. V obdobi odpustov, ked st odpustové
sv. omse o trindstej hodine, byva o jedenastej malo ludi. Knazi maju dohodu, Ze kde je odpust,
na odpustovu sv. omsu sa zidu vSetci knazi z okolia.“ (Zena 1987). Pocas viano¢nych a velkono¢-
nych sviatkov sa poschadzajt rodiny aj zo zahranicia a kostol je preplneny.

V roku 2025 boli do pripravy odpustu zapojené mladé rodiny, ktoré byvaja v blizkosti kostola
a tri reholné sestricky. Starosta pozval oficidlnych hosti a pracovnici tradu pripravili lavice, stoli¢-
ky, zabezpecili ozvucenie. Miestna organizacia DZSR priviezla a postavila stany. Od hlavnej cesty
smerom ku kostolu a fare, takmer po obecny trad, su kazdoro¢ne rozlozené neodmyslitelné stanky
s medovnikmi a cukrovinkami, cukrovou vatou, hrackami, lango$mi, trdelnikmi a inym obcerstve-
nim. Nezasahuju az do aredlu fary a kostola, aby nadmernym hlukom nerusili sv. omsu.

Oficidlne $tatistiky o ucasti na odpustovej sv. omsi sa nevedd. Nie je to realne ani mozné, lebo
navstevnici prichadzaju a odchadzaju, niektori pocestni sa len ndhodne pristavuja pri stankoch.
Ak to zdravie dovoli, zuc¢astnuji sa jej véetci mobilni ¢lenovia domdcnosti. Prichadzaju aj hostia
zo $irokého okolia a ti, ktori pracuju a ziju v zahranici. V roku 2025 sme zaregistrovali rodinnych
prisludnikov zo Slovenska, Ceska, Rakuiska aj Svajciarska. Pribuzni z Aradskej a Temesskej Zupy
sa vo vacsine rodin nezucastnili, uprednostiuji iné vyznamné rodinné udalosti (krstiny, svadby,
pohreby). Vzhladom na extrémnu hortcavu bolo pritomnych okolo 1000 navstevnikov, o je pri-
blizne o polovicu menej ako po iné roky.

¢lovekom pribuznym, Zijucim v zahranic¢i. Vzhladom na moznosti bezprostrednej internetovej a tele-
fonickej komunikdcie je informacia okamzitd, no rozdiel je pricestovat zo Slovenska, z Trska, Svédska.
2 Blizsie Cukan et al. 2006, 95; Kapusniakova 2007, 37.
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Knazi zo Slovenska st niekolko dni vopred ubytovani na fare, ktord ponuka primerané uby-
tovacie kapacity aj pre inych hosti. Ucastnici z okolitych farnosti prichddzajti na odpust priblizne
pol hodinu vopred, kedy sa pritomni za¢inajii modlit ruzenec. Procesie uz spravidla neprichadzaji
peso, ale osobnymi autami. Zidu sa niekde na parkovisku a spolo¢ne s krizom a so spevom pricha-
dzaja ku kostolu. Vaésinou st obleceni v kroji. V aktudlnom roku takto spolo¢ne prisli z Alesda
a Sarén, pravdepodobne aj z Gemel¢icky. Po skongeni sv. omse odisli rovnako ako prisli — spolo¢ne
so spevom k parkovisku a tam sa rozpfchli - kazdy kde chcel.* Vzhladom na individualnu dopravu
neboli nuteni absolvovat cestu domov spolo¢ne a viaceri navstivili svojich pribuznych.

Sv. omsa sa kond pod lipami pred kostolom. Honorability - knazi z okolitych farnosti
a zo Slovenska, zastupcovia DZSR a $tatnej spravy sedia vpredu, farar farnosti sv. Cyrila a Metoda
Gustav Albert ich oficidlne vita. Poslanec rumunského parlamentu za slovenski mensinu Adrian
Merka, honorarny konzul Slovenskej republiky Miroslav Jablon¢ik a kiiaz Gustav Albert mali
pripravené medaily za prinos v rozvoji obce od miestneho rodaka Vaclavika, ktoré zo Slovenska
priniesol jeho syn. Sv. omsa bola sprevadzana hranim na varhany, deti pripravila sestra Gabriela.**
So spevom im pomahajui dospeli a aj po skonceni bohosluzby spievaju niekolko piesni, kym sa
pritomni rozidu. Po sv. omsi je spolo¢ny obed na fare. Vzdy ho pripravuje farar pre vsetkych kia-
zov a hosti. Vari domaca kuchdrka, radové sestry a pribuzné pana farara. Tradi¢na gastrondmia
sa uplatiiuje aj v domacnostiach pri stretnutiach pribuznych, kamaratov, byvalych spoluziakov.
Navstevy st nahodné - kto koho stretne, pozve ho na vyvar s rezancami, kuracie a brav¢ové méso,
zakriicanii kapustu.

Es$te pred niekolkymi rokmi bol sucastou odpustu kultirny program aj tane¢na zabava.
Po pandémii covidu sa tito tradicia uz neobnovila. Po sv. omsi vystupovali obycajne folklérne
stibory z Bodonosa, Cerpotoku, Aleida, Gemel¢icky, Varzala, Borumlaku. Mladi fudia aj rodiny
sa odstahovali do miest a va¢sinou na Slovensko, ubudli deti, mladez aj potencidl pre spev, hudbu
a tanec. Prerusila sa aj kontinuita folklérneho suboru, so $kolskymi detmi sa zacina od zaciatku.
Pokracuje tradicia viano¢nych scénok, reholné sestricky ich pripravuju so ziakmi v kole.

Vyznamnou rodinnou aj cirkevnou udalostou je kazdoro¢ne 1. svété prijimanie. V roku
2025 sa konalo tyzden pred odpustom. Zucastnilo sa ho 8 deti, ¢o je niekolkonasobne menej
ako pred poslednou vystahovaleckou vinou. Okrem domadcich bol medzi prvoprijimajicimi aj
syn pani ucitelky, ktora denne dochadza do Novej Hute do $koly z Margity aj so synom a chcela,
aby sa tejto udalosti ztcastnil so svojimi spoluziakmi. Kvetmi vyzdobeny kostol bol plny, prislo
minimélne raz tolko Iudi ako na nedelnu svitu omsu. Ked sa nieco deje, ludia chcii vidiet... Okrem
1. sv. prijimania nebol Ziadny program. Deticky si hrali aj spievali, dospeli im pomdhali so spevom.
Po skonceni slavnostného nabozenského aktu odisli prvoprijimajuce deti a ich rodic¢ia na faru, kde
im radové sestry pripravili malé obcerstvenie. Deti pri tejto prileZitosti dostali pamétny list. Deti
s rodi¢mi, krstnymi a starymi rodi¢mi sa rozisli na slavnostny obed do domacnosti, pri vi¢Som
pocte pokrvného a afinitného pribuzenstva do restauracie Slavia.

V stvislosti s 1. svitym prijimanim je potrebné pripomenut jednu dolezitt stvislost: este
pred 5 - 6 rokmi nan do Novej Huty prichddzali deti pracovnych migrantov zo Slovenska; obrad
prvého prijimania tu absolvovali ovela lahsie a takmer bez pripravy. Fungovalo to tak — na dva-tri
dni pred 1. sv. prijimanim prist, absolvovat a odist. Ale na Slovensku vznikol medzi kitazmi prob-
1ém, ze vyucovanie je tam dlhodobé, naro¢né a na Hute ho maju prvoprijimajtce deti minimalne.

Hutania chodili ako procesia na odpusty peso asi do roku 2000. Nemali stretnutie na jednom mieste, ale
cestou sa pridavali dal$i. Napriklad do Bystrej isli skratkou cez les minimalne hodinu.

Po odchode novohutskej organistky na $tudid do Talianska vedie Sestra Gabriela aj cirkevny spevokol.
DZSR nedéavno organizoval v Oradei prehliadku spevokolov z bihorskych farnosti, ktorej sa zucastnili aj
Hutania. Svité omse na klaviri sprevadzaju spravidla domdce hudobne nadané deti.
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Odvtedy doslo k vyznamnej zmene v tom zmysle, ze kazdy chodi na vyucovanie a na 1. sv. priji-
manie vo svojej farnosti, kam patri. Zanikla tak jedna z vyznamnych prileZitosti s nabozenskym
kontextom k prichodom migrantov, Zijucich na Slovensku, do svojho rodiska. Sposobuje to aj
postupnt redukciu vedomia pévodu u deti migrantov.

Viano¢né sviatky st obdobim prichodov roddkov z miest aj zo zahranic¢ia do svojho rodiska
k rodi¢om, pribuznym, priatefom. Pocas Sviatkov nebola v Novej Hute ani v jej Castiach oby¢aj
obchadzat domacnosti a vin$ovat. Dodnes sa zachovala tradicia obch6dzok s hrou o sv. Dorote
a s betlehemom. Legenda o sv. Dorote je v kone¢nom dosledku pribeh o svitici, ktora sa odmietne
vydat za pohanského krala. Ten ju da popravit, no Boh ju zdzrakom zdvihne k sebe a dostane sa
jej ve¢ného zivota. Protagonistami prirodzene tradovanej hry st star$i mlddenci, ktori obchadzaja
hutanské doméacnosti, no odchadzaju aj do Gemeléiky, Cerpotoka ¢i Lugosa, kde maja pribuznych
alebo spoluziakov.

Betlehemska pastierska hra je biblickym pribehom o narodeni Jezisa Krista a o prichode
troch krélov, ktori sleduji betlehemska hviezdu. S jaslickami dodnes obchadzaji domacnosti
gkolské deti.

V ostatnych dvoch rokoch vznikd zaujimavy kultdrny jav, ktory $pecifickym spésobom dopliia
vyssie naznacovany vztahovy kruh. V Skalici a jej okoli je zna¢na koncentracia vystahovalcov
z Novej Huty, ktori tam prisli z ekonomickych doévodov. Na navstevu domoviny prichddzaju indi-
vidudlne alebo v priatelskych ¢i susedskych skupinkach pri vSetkych doteraz spominanych prile-
zitostiach. Tyka sa to aj viano¢nych sviatkov. V blizko Zzijucich rodinach so $kolopovinnymi detmi
na Zahori vznikla myslienka podporit hutanska tradiciu betlehemskej obchddzky — pred pricho-
dom Vianoc matky $iju jednotlivym postavam kostymy, otcovia vyrobia jaslicky aj iné rekvizity
a ucia synov texty betlehemskej hry, ktorej sa v minulosti osobne zucastiiovali. Deti zo Slovenska
tvoria na Hute samostatnu skupinu betlehemcov a s hrou obchadzaji domdcnosti. Tato kultirna
aktivita s nabozenskym obsahom znamena velka motivaciu k navsteve a identifikaciu so spolo-
¢enskym a prirodnym prostredim.

Zavery. Geografické podmienky v severozapadnych zupach Rumunska, politicky a socidlno-
ekonomicky vyvoj v druhej polovici 20. storo¢ia sposobili viacero vin vniitornej ekonomickej
migrécie aj odchodov za pracou do zahranic¢ia. Odchody mladych Iudi negativne ovplyvnili de-
mograficky vyvoj, ¢o sa prejavuje v zaniku viacgenera¢nych rodin a v absencii fudskych zdrojov
v spolo¢enskom, kultirnom a niboZenskom zivote. Kultirne zmeny nechapeme len ako zanik
tradi¢nych hodnoét. Kontaktmi s roddkmi v mestach, inych regionoch a v zahranici vznikaji nové
kultarne vzory v ramci pribuzenskych, susedskych a priatelskych skupin, spoloc¢enskych a kul-
tarnych institacii, v cirkvi aj v tradi¢nej kultdre. Postupne sa vyprofiloval kalendar prichodov
migrantov do svojho rodiska v priebehu kalendarneho roka aj pri vyznamnych udalostiach v zi-
vote ¢loveka a rodiny. Viacndsobne sa meni ich hierarchia — napriklad planovana navsteva kvoli
dlhsie pripravovanej svadbe, oslave narodenin, viano¢nych sviatkov ¢i letnej dovolenke je inak
chdpand a md odli$ny priebeh ako necakand a improvizovana ucast na pohrebe. Vznikli dovte-
dy nezndme kultirne oc¢akdvania stvisiace s obdarovavanim aj s prijimanim darov. S meniacou
sa ekonomickou situdciou, resp. dostatkom tovarov na trhu strdcaju vyznam kedysi ocenované
vyrobky (napr. vysoké vinené kapce so zipsom pre starsie Zeny), cennym artiklom zo Slovenska
zostava kremzska hor¢ica, popradska kéva alebo piskotky pre deti — okrithle ako dukdtiky. Pri pri-
jati navstevy zo zahranicia'® nemdze chybat zakriicand kapusta, polesiiaky, kuriatka s haluskami,
pri odchode nestracajt na aktudlnosti tdeniny, zemiaky ¢i domdaca palenka. Prichody migrantov

15 Styri spoluziacky mi boli na svadbe. Aj teraz sa stretavame. Jedna bola aj s rodinkou tu u nds, my sme

boli v Kosiciach aj v Liptovskej Teplicke... My sme mali svadbu doma a $tyri obrovské hrnce kapusty sa
zakrutili...“ (Zena 1987).
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znamenaju zmeny v pocte ucastnikov bohosluzieb, potrebu prispdsobit sa novym okolnostiam
napriklad pri 1. sv. prijimani. V stvislosti s migrantmi evidujeme aj novy kultarny fenomén -
skupinu betlehemcov zo Zahoria. Intenzivnejsi kontakt so Slovenskom, a tak aj so svojimi pribuz-
nymi na Slovensku vytvara instalovanie kanélov so slovenskymi televiznymi programami a do-
nedéavna nemyslitelnd informovanost o ekonomickom, politickom, kultirnom a $portovom diani
na Slovensku. Pribuzni v zahrani¢i a vzdgjomné kontakty vratane recipro¢nych navstev posiliuju
na oboch stranach spolupatri¢nost, vedomie pdvodu, konfesiondlnu a etnicku identitu. V hutan-
skych rodinach sa zvy$uje vyznam tradi¢nej gastrondmie a nadobuda funkciu znaku. Na druhe;j
strane sa vyrazne meni jazykova kultira uvedomovanim si, a v mnohych pripadoch aj pouziva-
nim, spisovnych vyrazov na ukor narecovej slovenciny.

Na zéver mozno konstatovat, Ze len malo tradicii sa realizuje prirodzenym tradovanim.
Pretrvavaji v modifikovanych formach vdaka aktivitim institacii a organizacii, ktoré funguju
na etnickom/etnokonfesionalnom zaklade. Taktiez vznikli nové tradicie sviatkov, ktoré predtym
v mens$inovych komunitach neexistovali. Prikladom st aj prezentované informécie z prostredia
Novej Huty. Sved¢ia o tom, Ze minoritné instittcie a organizacie maji nezastupitelnd tlohu pri za-
chovavani kolektivnej ndrodnej identity. Festivizdcia, resp. eventizacia kultiry v mensinovych sys-
témoch je nevyhnutnd. Zohrava nenahraditelnd tlohu v manazmente mensin a tvorbe buducnos-
ti spolo¢nosti. Tradi¢né, ale modernizované podujatia organizované v ramci majoritného naroda
plnia rozne funkcie (napr. stvisiace so vzdelavanim, zdbavou atd.). V mensinovych systémoch
musime zdoraznit funkciu pozitivneho stimulovania etnickej identity a/alebo budovania povedo-
mia o etnickom povode.
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SPOLOCENSKO-POLITICKE PREMENY V OBCI BOLERAZ
V ZRKADLE ARCHIVNYCH DOKUMENTOV PO VZNIKU 1. CSR’

Socio-political Changes in the Municipality of Boleraz
in the Mirror of Archival Documents after the Establishment
of the First Czechoslovak Republic
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Abstract: KICKOVA, Adriana. Socio-political Changes in the Municipality of Bolerdz in the
Mirror of Archival Documents after the Establishment of the First Czechoslovak Republic.
The article examines the socio-political transformations in the village of Boleraz following
the establishment of the Czechoslovak Republic in 1918 through a microhistorical
perspective on the activities of the Roman Catholic priest FrantiSek Konakovsky. It focuses
on his pastoral and public work, exploring how these activities influenced the daily life of the
local community and how the village responded to the new state administration. Based on
archival documents, it highlights tensions between spiritual authority, state administration,
and the local community, reflecting broader conflicts in interwar Slovakia - religious,
political, and cultural-identificational — as well as issues related to the preservation of local
identity and tradition. Konakovsky’s sermons, characterized by criticism of Czech officials
and the defense of traditional Christian values, became a source of social division and
also a form of resistance to secularizing tendencies, pointing to the tension between the
state’s modernization efforts and the community’s attempt to maintain spiritual and cultural
continuity amid ongoing social changes.

Keywords: Bolerdz, Frantisek Kotiakovsky, interwar Czechoslovakia, local administration,
religious life, community relations, archival documents, socio-political change

uvoD

Vznik Ceskoslovenskej republiky v roku 1918 priniesol zdsadnt zmenu v politickom a spolocen-
skom vyvine Slovenska. Situdcia na uzemi Slovenska bola poznacend deficitom kvalifikovanych
zamestnancov, osobitne v §tatnej sprave. Nielen v $kolstve, ale aj sidnictve, armade, zdravotnictve,
zeleznici, policii, ¢i poste. VSetky uvedené oblasti vyzadovali odbornikov, ktorych Slovensko v po-
trebnom mnozstve nemalo.' Ceskoslovenska vlada preto pristupila k rozhodnutiu povolat ¢eskych
zamestnancov, ktori mali pomoct so stabilizaciou slovenského prostredia prostrednictvom zako-
na ¢. 605 zo dna 29. oktébra 1919.% Ich prichod viak nevyvolal len pozitivne reakcie — narazali
na miestne $pecifikd, kulturne rozdiely a podozrenie z tzv. éechoslovakizacie. Pritomnost ¢es-
kych zamestnancov na Slovensku nadobudla aj politicky rozmer. Tento rozmer sa stal predmetom

1

Prispevok vznikol v rdmci rie§enia projektu KEGA 019UKF-4/2024 s nazvom Svedectvd pisomnych pra-
meriov. Zeny v tieni dejin — dejepisnd Citanka pre stredné skoly.

2 Umoznoval urcit miesto vykonu prace $tatnemu zamestnancovi kdekolvek na tzemi Ceskoslovenska.
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zneuzivania vo vnutropolitickom zdpase — najmé v diskurze slovenskych autonomistickych kru-
hov, ktoré z ich posobenia na Slovensku vytvérali ndstroj politickej kritiky. Slovenska ludova stra-
na formovala negativny obraz ,Cecha“ - ako cudzieho, necitlivého, ateistického elementu, ktory
bol ,,ndsilne” implantovany do slovenského prostredia. Slovenska fudova strana tvrdila, Ze ¢eski
zamestnanci ohrozuju slovensky jazyk, kultaru, i vierovyznanie.* Do popredia davali ekonomicky
aspekt pritomnosti ¢eskych zamestnancov. Tvrdili, ze Cesi obsadzujt miesta, ktoré by mali patrit
Slovakom, a ze brania v uplatneni slovenskych odbornikov. Tento narativ nadobudol zvlastnu
silu v ¢ase hospodarskej krizy zaciatkom 30. rokov 20. storocia.* Mikrohistoricky pohlad mozno
dokumentovat na priklade obce Boleraz (okres Trnava), tak ako nam to odhaluju dochované ar-
chivne pisomnosti ulozené vo fonde Zupného dradu v Bratislave (Fiamové 2020, 93-94 ).5

Pripad obce Boleraz

Napriek v§eobecne priaznivej situdcii v trnavskom okrese obec Boleraz vykazovala, po vzniku re-
publiky, vntitorné trenice (vyuzivanie kazatelnice na artikulaciu osobnych ¢i politickych nazorov),
v dosledku ¢innosti tamojsieho duchovného Frantiska Konakovského (SNA, f. RMSaNO, k. 229).6
Hlavny sluzny trnavského okresu v tejto stvislosti pozadoval, aby mu boli poskytnuté jednoznacné
indtrukcie, ktorych by sa mal pri riedeni situdcie vo vztahu k duchovnému pridrziavat. Na problém
reagovala aj Apostolska administratura v Trnave listom adresovanym Bratislavskému zupanovi,
datovanym 25. novembra 1921. V liste sa uvadzalo, Ze administratira dala preverit obvinenia
vznesené voci fardrovi a na zaklade vysledkov vy$etrovania dospela k zaveru, Ze obvinenia sa
nepotvrdili. Nevidela preto dovod na akykolvek zasah voc¢i duchovnému. Vysetrovanie adminis-
tratary malo podla dochovanych dokumentov preukazovat, Ze negativne informdcie o fardrovi
pochadzali od Styroch osob, ktoré voci nemu zaujimali dlhodobo nepriatelsky postoj. Klticovou
postavou v tomto kontexte bol Alexander DaniSovi¢, starosta obce Boleraz.” Podla vySetrovacej
spravy administratury prave on mal tvrdit, Ze farar Konakovsky podporuje protistatne hnutia.
Duchovny tieto vyroky interpretoval ako zamerné poskodzovanie jeho dobrého mena a podal
v danej veci podnet na sud (SA BA, f. ZU BA 1923-1928, PS, f. &. 555/1923).%

Do konca roka 1938 tvorili zamestnanci ¢eskej narodnosti komunitu presahujiicu 80 000 Iudi. (Rychlik
1989, 403-424).

Politicki predstavitelia Slovenskej ludovej strany sa ¢asto odvolavali na konkrétne pripady, ked slovenski
absolventi nemohli ziskat miesto uditela ¢i uradnika, zatial ¢o na tychto postoch mali zotrvéavat ,,im-
portovani* ¢eski zamestnanci. Vo viacerych pripadoch boli tieto tvrdenia zvelicené alebo jednostranne
interpretované.

Od 1. janudra 1923 do 1. jula 1928 boli na uzemi Slovenska zriadené ako spravne jednotky zupné tra-
dy. Spravovali vSetky aspekty verejného Zivota. Bratislavska Zupa spravovala tizemie vtedajsich okre-
sov — Bratislava, Dunajska Streda, Galanta, Hlohovec, Komarno, Malacky, Modra, Myjava, Nové Mesto
nad Vahom, Pie$tany, Senica, Skalica, Sala, Samorin a Trnava. Zdkon ¢ 126/1920 z 29. februara 1920
o zriadeni zupnych a okresnych tiradov v Ceskoslovenskej republike.

FrantiSek Konakovsky sa narodil 29. septembra 1864 v Hlohovci. Za knaza bol vysviteny 9. aprila
1887. Duchovn sluzbu zacal ako kaplan v obci Velké ZaluZie, nésledne posobil ako farar v Suriankach
a od roku 1913 az do svojej smrti v roku 1925 v Boleraze. Slovensky ndrodny archiv v Bratislave (dalej
SNA, fond Referat ministerstva $kolstva a narodnej osvety 1919-1938 (dalej f. RMSaNO) , kartén (dalej
k.) 229.

Alexander Dani$ovi¢ bol v roku 1920 jednohlasne zvoleny za starostu vSetkymi politickymi stranami
v obci. Bol ¢eskej narodnosti.

8 Stitny archiv v Bratislave, (dalej SA BA) fond Zupny trad v Bratislave 1923-1928 (dalej f. ZU BA 1923-
1928), Prezidialne spisy (dalej PS), fascikel (dalej f.) ¢. 555/1923.
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Dochované hlasenia v$ak indikuju opac¢ny obraz reality. Farar Konakovsky pocas kazni ko-
nanych 1. a 6. janudra 1922 pouzil rétoriku, ktora bola vnimana ako kontroverzna a vyvolavala
rozporuplné reakcie medzi veriacimi. Vo svojich prihovoroch sa vyrazne vyhranil vo¢i politickym
stranam - s vynimkou Slovenskej ludovej strany - ¢o viedlo k sporom medzi farnikmi a napi-
tiu, ktoré sa prejavovalo aj vo forme incidentov pocas bohosluzieb. Podla svedeckych vypovedi
(Alexandra Dani$ovica, Jozefa Kovaca, Imricha Miskovi¢a a Vedela Dobosa) jazyk duchovného
prekracoval bezné homiletické normy a bol vnimany ako nevhodny ¢astou pritomnych.’

Duchovny rovnako z kazatelnice varoval ovecky pred ¢itanim inych periodik nez Slovdk (ofi-
cidlny tlacovy organ Slovenskej ludovej strany). Dané noviny povazoval za jediného spolahlivého
sprievodcu k ,,spase. Kaziiami apeloval na veriacich, aby si zachovali uctu k predstavitelom du-
chovnej legitimity v kolektivnej pamiiti svitému Stefanovi, Konstantinovi-Cyrilovi, Metodovi, no
zaroven vyjadroval podozrenie vo¢i urcitym skupinam, najmi ¢eského povodu, ktoré oznacoval
ako odklonené od tradi¢nych nabozenskych hodnét. V kaznach sa opakovane objavovali obvinenia
voci Cechom z idajného potld¢ania nabozenskych symbolov v $kolskom a rodinnom prostredi (SA
BA, f. ZU BA 1923-1928, PS, f. & 555/1923).1° Rovnako postupoval aj 8. janudra 1922. Duchovny sa
rozhodol, ze kostol zostane v dany den uzavrety a sluzby BoZie sa nebudu konat. Ked'sa o tom Iudia
dozvedeli, zhromazdili sa pred kostolom a ostro kritizovali jeho rozhodnutie. Skupinky Tudi sa
nasledne rozisli po obci, niektori zamierili do hostinca, kde sa situdcia vyostrovala medzi priazniv-
cami a odporcami duchovného. Napitie sa podarilo upokojit az zasahom cetnickej hliadky, ktora
zabranila eskalovaniu konfliktu (SA BA, f. ZU BA 1923-1928, PS, f. ¢ 555/1923).

Znepokojenie nad eskaldciou situdcie a ohrozenim pokoja v obci vyjadrila ¢etnicka stani-
ca v Smoleniach aj v pisomnej sprave z 12. janudra 1922. Opodstatnenost obav potvrdzovali aj
hlasenia o kazdodennych hadkach medzi obyvatelmi, ku ktorym dochddzalo najméi v miestnom
hostinci nav§tevovanom prislusnikmi roznych politickych stran. V désledku toho navrhovali Cet-
nici zaviest obmedzenia, konkrétne skratit otvaraciu dobu v hostincoch a zakézat tane¢né zabavy.
Predmetom znepokojenia boli aj tzv. stretnutia na fare. Najvacsie znepokojenie ¢etnickej stanice
vyvolalo stretnutie konané 14. janudra 1922, pocas ktorého diskusie smerovali proti prislusnikom
inych politickych stran.!’ Na upokojenie pomerov policajné organy zakdzali nielen tane¢né zéba-
vy, ale obmedzili aj otvaracie hodiny hostincov (SA BA, f. ZU BA 1923-1928, PS, f. & 4832/1924).

Doslova: ,,mdme zde jednoho spinavého cloveka, kdy byl v obci jiné udelali by s nim farnici porddek.“ Onou
osobou bol véeobecne povazovany starosta obce Alexander Dani$ovic. Starosta opustil Slovensku fudovt
stranu a vstipil do Slovenskej narodnej a rolnickej strany. Jeho politicky prestup vyvolal v obci silné
reakcie — farnikom bolo odporucané vyhybat sa s nim akémukolvek kontaktu, neuznavat jeho autoritu.
(blizsie Liptak 1992).

10V roku 1777 Papez Pius VI. schvalil, aby sa vo vSetkych katolickych kostoloch habsburskej monarchie
slavila liturgicka spomienka na svitych Cyrila a Metoda dna 14. marca. Lev XIII. posunul oficidlny den
spomienky na tychto slovanskych vierozvestcov v ramci celej katolickej cirkvi na 5. jula. K vyraznejsie-
mu oziveniu cyrilo-metodského kultu doglo az po vzniku Ceskoslovenskej republiky, ked sa obaja svitci
dostali do popredia spoloc¢enského i nabozenského Zivota a zacali byt vnimani ako narodni patréni.
Od roku 1927 sa na Devine pravidelne, v dvojro¢nych intervaloch, konali cyrilo-metodské slavnosti.
Vysledky misijnej ¢innosti solunskych bratov boli zaroven sprostredkované aj prostrednictvom vtedaj-
S$ieho $kolského systému, najméd v ramci vyucovania dejepisu a naboZenstva. Aj ked pripominanie si
vierozvestcov nebol prikdzany sviatok, rimskokatolicka cirkev v medzivojnovom obdobi umoznila sluzit
bohosluzby na ich pocest aj v iné dni, najmi z dévodu nedostatku knazov. Statnym sviatkom sa 5. jul stal
az po vzniku Slovenskej republiky v roku 1993 (Hetényi — Ivani¢, 2017, 77-91; Archiv arcibiskupského
uradu v Nitre (dalej AAU NR), Circulaes 1935 - 1936 (dalej C).

Duchovny pri konfrontacii tvrdil, Ze neorganizoval Ziadne schodze, len po oméi sa niektori farnici zasta-
vili na navétevu. Co bolo samozrejme vzdialené realite. Podobné ,,ndvstevy“ sa uskutoétovali pravidelne
(SA BA, f. ZU BA 1923-1928, PS, f. &. 555/1923).
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K Zzelanej ndprave docasne doslo (SA BA, f. ZU BA 1923-1928, PS, f. ¢&. 555/1923). Zdalo sa, ze
situdcia sa upokojila, ¢omu napomdhalo aj umiestenie policajnej expozitiry do obce."?

Napriek tomu o rok neskor, 30. janudra 1923, sprava Cetnickej stanice adresovana Okresnému
uradu v Trnave opdt upozornila na politické trenice medzi starostom obce a fararom."* Konflikty
negativne ovplyviovali celé obyvatelstvo, kedZe obaja aktéri mali svojich privrzencov. Navyse,
zvy$ok obyvatelstva, ktory si zachovaval neutralny postoj, trpel medzi dvoma tdbormi. Vysledkom
bolo, Ze pomery v obci sa zhorovali. Dospeli do bodu, ked ¢etnika stanica v Smoleniach poda-
la ozndmenie na farara Konakového za precin rusenia obecného mieru. Pri¢inou bolo kazanie
pocas omse, ktord sa konala v marci roku 1923 v Bolerdzi. Z kazatelnice znova odzneli slova,
ktoré obvinovali Cechov z protindbozenského zmyslania. Zaujimavostou bolo, Ze svoje vyhrady
prezentoval v ¢eStine, ¢im eSte vyraznej$ie tematizoval etnicky rozmer svojich posolstiev. Kladol
doraz na rydzo Ceské slové obsahujuice pismeno ,R®, aby veriaci v kostole jasne citili, Ze kdzanie
sa tyka vyhradne ¢eskej narodnosti a ich protinabozenského zmyslania. Po¢as bohosluzby znova
vyzval pritomnych, aby sa vyhybali ¢itaniu a odoberaniu ¢asopisov, ako boli napriklad Slovensky
dennik, Robotnicke noviny ¢i Slovenskd politika. Tvrdil, Ze vSetky tieto periodikd st plné neverec-
tva. Vyzyval, aby ¢itali iba tie noviny, ktoré im on a jeho ministranti budd roznasat po domoch,
predovsetkym noviny Slovdk alebo Slovenské ludové noviny. Svoj krok zdévodnil tym, ze ak buda
dané noviny ¢itat, dojdu spasy.'* Reakcie veriacich na kdzne duchovného sa zacali diverzifikovat
(SA BA, f. ZU BA 1923-1928, PS, f. & 555/1923). Pri konfrontécii straznikom Kratochvilom tvrdil,
ze jeho zamerom bolo len varovat veriacich pred ¢itanim vyssie uvedenych novin, kedZze podla
neho tocili na naboZenstvo &i vierozvestcov (SA BA, f. ZU BA 1923-1928, PS, f. & 555/1923).1%
Nadalej tak pretrvavalo napitie vyvolané hrozbou nasilia zo strany obyvatelov.'¢

Predmetom kritickych vyjadreni duchovného v stvislosti s ceskym elementom bol aj okres-
ny néacelnik v Trnave FrantiSek Drbohlav.” Duchovny F. Konakovsky uverejnil v Slovenskych

Policajna stanica bola dovtedy umiestnend viac ako hodinu cesty od Bolerdzu, v obci Smolenice.
Expozitira v Bolerazi sliZila okrem Bolerazu aj pre obce Bogdanovce, Selpice a Kl¢ovany (SA BA, f. ZU
BA 1923-1928, PS, f. ¢. 4832/1924).

Ani Cetnickej stanici v Smoleniciach sa nepodarilo objasnit pri¢inu vzdgjomného napitia medzi oboma
hlavnymi aktérmi, ako to vyplyva zo spravy tejto stanice z 24. janudra 1924, ktorti vypracoval strazmaj-
ster Kratochvil (SA BA, f. ZU BA 1923-1928, PS, f. &. 741/1924).

Ako svedkovia vyssie uvedenej kdzne boli pre zapisnicu ¢etnickeho tradu uvadzani predovsetkym oby-
vatelia Bolerdzu, vratane obecného starostu. Alexander Daniovi¢, MiSkovi¢ Imrich, Jan Prochazka a Jan
Pobijecky (SA BA, f. ZU BA 1923-1928, PS, f. ¢ 555/1923).

Obec Boleraz sa pisomne stazovala aj Ministerstvu s plnou mocou pre spravu Slovenska na duchovného
prostrednictvom listu, kde okrem iného uvadzala: ,,My mdme smutné skiisenosti... nds fardr Konyakovsky
Ferencz verejne v kostole $tve, naddva tym ludom, ktory s nim netiahnu do autonémie... kri¢i tam, necitate,
necitajte, moji mili veriaci tie zI¢ spisy bezbozné... ako sii Slovensky dennik, Slovenskd politika... lebo tie ni-
Cia vieru a st pokrokdrske, neznabozské... lez Citajte tie, ktoré Vam ja posielam po domoch. Slovika, ludovii
politiku tie st najlepsie.“ Aj v dosledku uvedeného sa zacal zistovat politickd spolahlivost fardra. Siicasne
sa malo preskiimat, ¢i sa fardr svojou recou nedopustil trestného Cinu.“ (SA BA, f. ZU BA 1923-1928, PS,
f. ¢ 555/1923).

Agitacia farara F. Konakovského nebola v danom obdobi ojedineld. Podobny pripad, bojujici voci
Cechom, resp. ¢eskym ucitelom, mozno sledovat aj v pripade rimskokatolickeho duchovného Imricha
Hojsika (1868 - 1953), ktory pdsobil ako duchovny v Stupave od roku 1910 do 1937 (SA BA, f. ZU BA
1923-1928, PS, f. & 62/1924 5 SNA , f. RMSaNO 1919-1938, k. 222, k. 421).

Okresny urad v Trnave , pod ktorého spravu spadala aj obec Boleraz, viedol okresny nacelnik od 1. janudra
1923 do marca 1927 trad viedol dr. FrantiSek Drbohlav. Vo funkcii ho nahradil Jan Benovsky.
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ludovych novindch 18. marca 1924 ¢lanok s ostrou rétorikou LStatdrium v Bolerdzi, Drboslav
basuje“'® Clanok niesol jednozna¢ne konfrontaény tén a reflektoval napitie medzi duchovnym
a okresnym uradom, obsahoval ostrt kritiku, na ¢o okresny nacelnik Franti§ek Drbohlav reagoval
podanim Zaloby na farara za ohovaranie v tla¢i. Pocas pojednavania pred bratislavskym sadom
vSak doslo k zmieru — okresny nacelnik od Zaloby upustil po tom, ¢o sa kilaz ospravedlnil s tym,
ze ¢lanok publikoval na zaklade nepresnych informacii a verejne odvolal vetky urazlivé vyroky."
Napriek tomu, alebo prave preto, v nasledujicich mesiacoch nadalej aktivne vystupoval vo verej-
nom priestore aj po predchadzajucich konfliktoch.

Dna 8. juna 1924 inicioval verejné zhromazdenie, ktoré sa konalo bez predchadzajiceho
administrativneho suhlasu prislu$nych organov, cetnicka stanica v Bolerdzi preto podala na du-
chovného nové trestné ozndmenie Okresnému tradu v Trnave (SA BA, f. ZU BA 1923-1928, PS,
f. ¢. 798/1925). Nepovolené stretnutie sa uskutocnilo na dvore rimsko-katolickej Skoly v Bolerazi
za ucasti priblizne 200 osdb, pricom najpocetnejsie zastipenie mali ¢lenovia Slovenskej ludovej
strany z Bolerazu. Hlavnou témou boli rozdiely medzi katolickymi a §tatnymi $kolami.*® Duchovny
vyzyval pritomnych, aby neumoznili zostatnenie cirkevnych $kol. Kritizoval aj nedostato¢-
nt ndbozenskd vychovu na $tatnych skolach (SA BA, f. ZU BA 1923-1928, PS, f. & 798/1925).
Priestupkové konanie bolo vsak docasne prerusené z dévodu vazneho zdravotného stavu obza-
lovaného fardra. O$etrujuci lekdr, ktory zaroven pdsobil ako obvodny lekdr v Smoleniciach, bol
oficidlne poziadany o vypracovanie komplexnej lekdarskej spravy, s osobitnym ddrazom na urcenie
terminu, kedy by mohol byt obZalovany vypocuty, bez rizika zhorsenia jeho zdravotného stavu
(SA BA, f. ZU BA 1923-1928, PS, f. & 798/1925). Podla vyjadrenia osetrujticeho lekéra, obzalova-
ny trpel artériosklerézou, ako aj opakovanymi zdchvatmi srdcového a astmatického charakteru.
Z uvedenych zdravotnych dévodov nemohol absolvovat cestu spojent s t¢astou na procesnych
tikonoch (SA BA, f. ZU BA 1923-1928, PS, f. & 798/1925). S prihliadnutim na zdravotny stav
duchovného bol 23. janudra 1925 vypocuty vo vlastnom byte. Priestupkové konanie sa nedostalo
az k sidnemu pojednavaniu. Zastavila ho ne¢akana udalost — umrtie duchovného 10. jala 1925.2'

8 Slovenské ludové noviny v Cisle 13 z 28. marca 1924 priniesli na strandch 2-3, ¢lanok SStatdrium
v Bolerdzi, Drboslav basuje.“ Farar, ako autor ¢lanku, sa oprel do ¢eského nacelnika trnavského okresu
Drbohlava. Vy¢ital mu, Ze nariadil zatvorit krémy, od 8,00 vecer do 6.00 rana. Rovnako ako vychadzat
na ulici po 8.00 vecer bolo zakazané. Taktiez obec Boleraz bola povinnd vo dne aj v noci strazit majetok
a dom Alexandra Dani$ovica, a rucit za kazdu $kodu na jeho majetku. Poukazal, ze pred obecnymi vol-
bami tomu istému ¢loveku 5 raz oknd vytikli a zékaz vydany nebol. Nacelnika podla autora ¢lanku viedla
k danému kroku ,,neobmedzend namyslenost a nafitkanost, Ze on je panom velkomoznym... cim by sa iste
nebol stal, ak by v Cechdch ostal.“ Doslova: ,nielen slovenské vyhody a diéty berie, ale ti ,blbej Slovdci sa
k nemu ako k nejakého bozikovi so zaloZenymi rukami o ochranu utykajii.“ Teda, podla autora vyhlasil
$tatarium, aby dokazal, Ze bozikom je. Podla textu obec sa vo¢i obvineniu ozvala a vec mala mat dohru aj
v parlamente.

¥ Tyzdennik Nové Slovensko zhodnotil v ¢isle 13 z 29. marca 1925 sudny spor slovami: ,,zbabelé prehldsenie
p. Fardra Konakovského, v ktorom piSe, Ze bol ,zle informovany* sved¢i o tom, Ze nds politicky Zivot je hnus-
ny. Kiiaz hldasatel ldasky k bliznemu, je osobnost, ktord sa musi stat sudcom svojich viastnych skutkov, aby
nekompromitoval v prvom rade vec a v druhom rade seba. Osobnost tito musi byt charakterom svietiacim,
ako lu¢ slnca. Ale, Zialbohu, toho nemdme. Ak sa dobre rozpamcditam Jan Kolldr uz v roku 1848 povedal, Ze
ndm Slavianom najviac chyba: charakter! A mal pravdu tento nds prorok!“ (SA BA, f. ZU BA 1923-1928,
PS, f. ¢. 2103/1925).

2V tejto suvislosti tyzdennik Nové Slovensko z 27. jula 1924, &islo 31 uverejnili ¢lanok, nazvany Neslusny
boj, kde kritizovali nasilny sposob, akym Slovenska fudova strany bojuje za pocirkevnenie §kol (SNA,
f. RMSaNO 1919-1938, k. 229).

21 List Apostolskej administratiry v Trnave viak ako datum Gmrtia uvadzal 12. jl 1925 (SNA, f. RMSaNO
1919-1938, k. 229).
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V désledku nec¢akaného tmrtia vznikla potreba zabezpelit vykon duchovnej spravy pros-
trednictvom nového, spolahlivého kiaza v obci Boleraz. Referat ministerstva $kolstva a narodnej
osvety v Bratislave adresoval preto 15. oktdbra 1926 Prezidiu Zupného tradu v Bratislave ziadost
o podanie spolahlivej a zarucenej spravy o narodnom ucinkovani a zmyslan{ vybraného menného
zoznamu duchovnych 0s6b zvazovanych na uvolnené miesto duchovného v Bolerazi. Ako vhodné
osoby prichddzali podla zoznamu do tvahy - Jozef Révay - fardr v Drahovciach, Michal Zak - fa-
rar vo Velkom Kovalove, Hubert Rabenseifer - farar vo Voderadoch, dr. Alexander Bezndk - kap-
lan v Diosegu, Karol Bocz — farar v Osuskom, Herda Rajmund - fardr v Brezovej, Eugen Sykora -
kaplan v Novom meste nad Vahom, Anton Turaz - fardr v Bohuniciach, Jozef [jrge - sprévca
fary v Boleraze, Augustin Vavra — farar na Dobrej Vode.”* Informacie o spolahlivosti mali byt
poskytnuté v ¢o najkratsom case (SA BA, f. ZU BA 1923-1928, PS, f. & 8947/1926). Poziadavka
odrazala zvy$eny zaujem Statnej spravy o rychle a efektivne rieSenie situacie. Na predmetnu
poziadavku Okresny urad v Trnave reagoval v novembri 1926 vypracovanim spravy oznacenej
ako prisne déverné. Za najvhodnejsieho kandidata na obsadenie farnosti v Bolerazi jednoznacne
oznacil Huberta Rabenseifera. Jeho nominaciu zdévodnil predovsetkym miernou a zmierlivou
povahou, ako aj preukdzatelnym Statotvornym usilim, ktoré boli povazované za dolezité fakto-
ry pri stabilizdcii napétych pomerov v obci. Rabenseifer podla hodnotenia uradu nevystupoval
konfronta¢ne a prispieval k utlmovaniu existujucich sporov, namiesto ich dal$ieho prehlbovania.
Huberta doslova povazoval za ¢loveka, ,,politicky konsolidacného, statotvorného pre kludny vyvoj,
cistého a dobrého kiaza“ Plne napomocného pri stabilizdcii a konsolidacii pomerov v politicky
nestabilnom regione (SA BA, f. ZU BA 1923-1928, PS, f. & 8947/1926).

Okresny nacelnik, autor spravy, upozornil aj na osobné vyhrazky a verbélne ttoky, ktorym sam
Celil. Zdoraznil, ze spravny vyber osoby na obsadenie farnosti je zdsadny, nakolko jeho cielom
je prispiet k upokojeniu spolo¢enskych pomerov a zabezpelit pokojné spolunazivanie obyvatelov
obce (SA BA, f. ZU BA 1923-1928, PS, f. & 8947/1926). Okresny nécelnik sa k daldiemu kandidé-
tovi, fardrovi Antoninovi Turazovi z Bohunic, vyjadril, Ze ide o mladsieho duchovného, ktorého
politickd angazovanost bola charakterizovana ako ,,mierne radikdlna“. Za priklad uviedol Turazovu
aktivitu pocas volebného obdobia v Bohuniciach. Aktivita fardra Turaza pocas volebnych zhro-
mazdent, vratane kritiky adresovanej Vavrovi Srobérovi, prispela k napitiu, ktoré prerastlo do fy-
zického konfliktu — hadzaniu kameniov na Srobérovo vozidlo, naruseniu verejného zhromazdenia
s naslednym trestnym stihanim Turaza. Z tychto dévodov, ako aj vzhladom na vSeobecne napité
politické pomery, Turaz nebol vhodnym kandidatom pre farnost v Bolerazi. Administrator fary
v Bolerazi, Jozef Urge, nebol povazovany za politicky prijatelného pre miestne pomery. Bol orien-
tovany krestansko-socialne s madarskym zafarbenim a zaroven sa vyznacoval radikalnejsou po-
litickou angazovanostou. Autor hodnotiacej spravy vyjadril obavu, Ze v isto slovenskej obci by
mohlo dojst k $ireniu myslienok vnimanych v rozpore so $tatno-bezpecnostnymi zdujmami, najma
mladSou generdciou (SA BA, f. ZU BA 1923-1928, PS, f. & 8947/1926). K osobe Rajmonda Herdu,
narodeného v roku 1891 v Zlatych Moravciach, sa vyjadril Okresny tirad v Myjave. Charakterizoval
ho ako zdrzanlivého a spolo¢ensky neangazovaného jednotlivca, ktory neprejavoval vyraznu vlas-
tenecku ¢innost a va¢sinu svojho posobenia venoval vylu¢ne cirkevnym otdzkam. Po svojom pre-
stahovani do Brezovej sa Herda stal predsedom tamojsej organizacie Slovenskej fudovej strany.
Vo vztahu k jeho osobnosti neboli zistené ziadne okolnosti, ktoré by naznacovali negativne alebo
problematické zmyslanie (SA BA, f. ZU BA 1923-1928, PS, f. & 8947/1926). Farr Michal Zak, hoci
bol ¢lenom Slovenskej ludovej strany, sa politicky neexponoval, uvadzal Okresny trad v Senici.
Bol hodnoteny ako miernej povahy, medzi farnikmi si vybudoval znaéna oblubu. Podobny postoj

2 Krétke Zivotopisné udaje o jednotlivych kilazoch mozno najst v casti schematizmy na stranke

Dominikanskeho knizného institttu (Dominikéni 2025).
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k politickej angaZovanosti vykazoval aj farar Karol Bocz, ktory sa rovnako politicky neangazo-
val. Okresny urad v Piestanoch sa vo vztahu k fararom Jozefovi Révayovi a Augustinovi Vavrovi,
obom prislusnikom Slovenskej fudovej strany, vyjadril nasledovne: Jozef Révay nebol vo farnosti
obltibeny a disponoval len obmedzenym poctom privrzencov. Vo farnosti sa tesil nizkej oblube
a nemal vyznamnu podporu zo strany veriacich. Z hladiska ndrodnostnych pomerov vo¢i nemu
neboli vznesené Ziadne namietky. Augustin Vavra sa politicky angazoval iba mierne a vylu¢ne po-
¢as volebnych obdobi, pri¢om jeho aktivita nikdy neprekrocila hranice pripustnosti. Okresny trad
v Galante k osobe dr. Alexandra Beznaka uviedol, Ze sa nezticastiioval verejného Zivota a vzhladom
na to, Ze do Diosegu nastupil aZ 24. septembra 1926, teda na kratke posobenie v danej lokalite trady
nevedeli poskytnut bliz§ie hodnotenie jeho verejnej alebo narodnostnej angazovanosti. Okresny
urad v Galante opisal Eugena Sykoru ako ticht a miernu osobnost, ktord sa neangazovala v poli-
tickom Zivote. Bol hodnoteny ako politicky a moralne zachovaly, no z pohladu ndrodnostnej uve-
domelosti nebol medzi slovenskym obyvatelstvom plne uvedomely (SA BA, f. ZU BA 1923-1928,
PS, £. ¢. 8947/1926).

Zaver

Pripad rimskokatolickeho knaza Frantiska Konakovského z obce Boleraz predstavuje mikrohis-
torickd sondu do problematiky postavenia duchovenstva v lokalnom spolo¢enskom a politickom
kontexte medzivojnového Slovenska. Na priklade jeho pdsobenia mozno sledovat viacvrstvové
konflikty — osobné, nabozenské, politické a kultirno-identifika¢né -, ktoré reflektujit dobové na-
piétia suvisiace so zmenami v chdpani $tatu, identity a tlohy naboZenstva vo verejnom priesto-
re. FrantiSek Konakovsky vystupoval ako duchovny, ktory svoj kazatelsky priestor nevyuzival
len na posiliiovanie viery, ale aj na formovanie verejného postoja voci spolo¢enskym zmendam,
ktoré vnimal ako potencidlne ohrozujiice pre miestnu komunitu. V jeho prejavoch sa prelina-
la motivécia presvedc¢eného ochrancu viery so snahou o aktivnu tcast na verejnej debate, ¢im
prekracoval tradi¢ny ramec homiletickej ¢innosti. Kli¢ovym nastrojom jeho komunikécie bola
historicko-nabozenska symbolika. Konakovsky systematicky zdoéraznoval vyznam postav ako
sv. Konstantin-Cyril, sv. Metod &i sv. Stefan, ktori v jeho interpretdcii zohravali nielen duchovnu,
ale aj identifika¢nt a ochrannd lohu. Vierozvestcovsky kult v jeho podani nadobudal politicky
rozmer, najma v kontexte kritiky $tatnej politiky, ktora bola v oc¢iach Konakovského ¢asto vnima-
nd ako sekulariza¢na a protindbozenska. V tomto duchu interpretoval najmé pritomnost ¢eského
$tatneho elementu, ktory oznacoval za nositela ,,odpadlickych® tendencii, ¢im podc¢iarkoval potre-
bu obrany miestnej nabozenskej a kultirnej kontinuity. Nabozensky diskurz sa tak stal ramcom,
v ktorom sa reflektovali $irsie otazky naroda, tradicie a kultirnej identity. Konakovského posol-
stva boli postavené na predstave ohrozenej tradicie, ktoru je potrebné branit - nie nevyhnutne
ako prejav politickej ambicie, ale ako vyjadrenie hlbokého presvedcenia o duchovnych a kulttr-
nych hodnotach zakorenenych v historickej pamiti komunity. Situacia po Konakovského smrti
poukazuje na to, Ze vyznam duchovenstva presahoval striktne nabozensky ramec. Otazka vyberu
jeho nastupcu sa stala predmetom verejnej diskusie, pri ktorej sa zohladnovali nielen pastoraéné
kvality, ale aj schopnost kandidata zmiernovat napitia a reprezentovat $tatotvorné postoje. Tato
skuto¢nost dokladd, ze duchovni boli vnimani ako klucovi aktéri lokalnej stability, obzvlast v ¢a-
soch spolocenskych a ideologickych transformacii.

Zaverom mozno konstatovat, ze Frantisek Konakovsky prekro¢il hranice tradi¢nej duchovnej
sluzby a stal sa hlasom interpretujicim dobové zmeny prostrednictvom ndbozenského jazyka.
Hoci jeho rétorika mohla miestami pdsobit polarizujico, poukazuje na ddlezity fakt — ze ndbozen-
ské symboly, osobitne kult vierozvestcov a sv. Stefana, sa v danom obdob stali silnym nositelom
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kolektivnej identity, s ktorou sa mnohi veriaci hlboko stotoznovali. Ich kult mal nielen duchovny,
ale aj ochranny a identifika¢ny rozmer, ¢im sa stal prirodzenym prostriedkom vyjadrenia kulttr-
neho sebauvedomenia. Napdtie, ktoré sprevadzalo Konakovského pdsobenie, nemozno vnimat
ako vysledok jednostrannej viny, ale skor ako dobovy spolocensky fenomén, vznikajtci na prie-
se¢niku sekulariza¢nych tendencii, narodnych otazok a obrany tradicie v prostredi, ktoré bolo
mimoriadne citlivé na akékolvek narusenie zauzivanych symbolickych poriadkov.

REFERENCES

Primary sources

Archiv arcibiskupského uradu v Nitre, Circulaes 1935 — 1936.

Slovensky narodny archiv v Bratislave, fond Referat ministerstva $kolstva a narodnej osvety 1919
- 1938, karton 229.

Slovensky narodny archiv v Bratislave, fond Referat Ministerstva $kolstva a ndrodnej osvety
v Bratislave 1919 - 1938, kart6n 222.

Slovensky narodny archiv v Bratislave, fond Referat Ministerstva $kolstva a ndrodnej osvety
v Bratislave 1919 - 1938, kart6n 421.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
¢. 555/1923.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
€. 4832/1924.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
¢.741/1924.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
€. 62/1924.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
¢.2103/1925.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
€. 798/1925.

Statny archiv v Bratislave, fond Zupny drad v Bratislave 1923 — 1928, Prezididlne spisy, fascikel
¢. 8947/1926.

Secondary sources

Arpads, Robert. 2017. The Pribina anniversary as a celebration of the religious and national tradition
of Great Moravia. In Historicky ¢asopis 65/4, 655-674.

Bartlovd, Alena — Mulik, Peter - Letz, Robert. 2006. Slovenska ludova strana v dejinach 1905 -
1945. Bratislava.

Dominikdni.  2025. Dominikdansky knizny institat.  https://www.knihydominikani.sk/
hlavna_schemhladat_1.

Ferencuhovd, Bohumila - Zemko, Milan et.al. 2012. V medzivojnovom Ceskoslovensku 1918 —
1939. Bratislava.

Fiamovd, Martina. 2020. Formovanie a ¢innost ustrednych organov $tatnej spravy na autoném-
nom Slovensku (oktober 1938 — marec 1939). Bratislava.

| 206 | ees KONSTANTINOVE LISTY 18/2 (2025), pp. 199 - 207



PREMENY SPOLOGENSKO-POLITICKE V OBCI BOLERAZ V ZRKADLE ARCHIVNYCH DOKUMENTOV PO VZNIKU 1. CSR

Haburaj, Tomds - Zubko, Peter. 2016. Financovanie cirkvi v medzivojnovom obdobi: Ekonomicka
stranka Zivota katolickej cirkvi v Kosiciach 1918 - 1938. Presov.

Hetényi, Martin - Ivanic, Peter. 2017. On problems with the perception of the Cyrillo-Methodian
cult in the modern history of Slovakia. In Muzeoldgia a kultirne dedi¢stvo 5/2, 77-91.

Hetényi, Martin. 2019. Cyrilo-metodsky kult a religiozita na Slovensku. [The Cyrillo-Methodian
Cult and Religiosity in Slovakia from the 19th to the 21st Century]. In Konstantinove listy
[Constantine’s Letters] 12/1, 141-158.

Kaiser, Wolfram - Wohnout, Helmut et al. 2004. Political Catholicism in Europe 1918 -1945.
London.

Kolouch, Frantisek. 2012. ,Pry¢ od Vidne, pry¢ od Rima! Katolické cirkev v obdobi prvni repub-
liky (19181938). In Moderni-dejiny [online]. 7/2012. https://www.moderni-dejiny.cz/clanek/
pryc-od-vidne-pryc-od-rima-katolicka-cirkev-v-obdobi-prvni-republiky-1918-1938/.

Liptdk, Lubomir. 1992. Politické strany na Slovensku 1869 — 1989. Bratislava.

Rychlik, Jan. 1989. K otazke postavenia ¢eského obyvatelstva na Slovensku v rokoch 1938 - 1945.
In Historicky ¢asopis 37/3, 403-424.

Skalicky, Karel. 1989. The Vicissitudes of the Catholic Church in Czechoslovakia, 1918 to 1988.
In Stone, Norman - Strouhal, Eduard (eds.). Czechoslovakia: Crossroads and Crises, 1918 —
88. London, 297-324.

Skvarna, Dusan - Hudek, Adam. 2013. Cyril a Metod v historickom vedom{ a pamiiti 19. a 20. sto-
ro¢ia na Slovensku. Bratislava.

Doc. PhDr. Adriana Ki¢kovd, PhD.
Constantine the Philosopher University
Faculty of Arts

Department of History

Hodzova 1

949 74 Nitra

Slovakia

ORCID ID: 0000-0001-7486-1928
WOS Researcher ID: AAP-6367-2020
SCOPUS Author ID: 55750567100

CONSTANTINE’S LETTERS 18/2 (2025), pp. 199 — 207 ees | 207 |



JEZYKOWO-KULTUROWY OBRAZ RELIKWII W POLSZCZYZNIE
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Abstract: SKORUPSKA-RACZYNSKA, Elibieta. Linguistic and cultural image of relics
in Polish. The word relic (Latin: reliquiae ‘remains’) has been present in Polish culture
since the early days of its formation under the influence and participation of Christianity.
As a religious term, it is attributed to the sphere of spiritual life, faith and the sacredness
associated with them; it is characterized by a sparse synonymy, which includes holiness,
remains and saint, as well as Lipsan Greek. Equally sparse are its derivatives and related
ones, such as: reliquary, its diminutive form, and the lexical unit relivial (not used today).
The semantic field of relic also includes: liturgical equipment, casket, pax, lipsanotheca
and lipsanography. Such lexical phenomenon is characteristic of vocabulary with limited
linguistic and cultural functionality.

Among the most frequently mentioned in circular communication, the most valuable
relics are those of the Sacred, that is, those associated with the Passion of Christ, i.e. a fragment
of the Cross, a fragment of the crown of thorns, the holy nail, the Veil of Veronica, the spear
of Longinus and the Turin Shroud. In Polish culture, rank partitions of saints associated
with the history of the nation are mentioned, such as St. Adalbert, Stanislaw (bishop of
Krakow), Kinga, Florian, Cyril Constantine, Andrew Bobola and John Paul (pilgrim pope).
Nonetheless, each relic, as attributed to relative worship, is treated with the utmost respect
that enables the worship of the associated saint.

Keywords: vocabulary, semantics, culture, religion, linguistic image of the world

Wyraz relikwia — obecny w kulturze rozwijajacej sie na terenach etnicznie polskich od poczatkéow
zasilajacego ja chrzescijanstwa, odnoszony powszechnie do ‘fragmentu (fragmentow)
$miertelnych szczatkow ciata oséb uwazanych za $wiete lub przedmiotéw majacych z nimi jakis
zwigzek, otaczanych czcig religijng — przyjety zostal z taciny, w ktérej w formie mnogiej reliquiae
oznaczal ‘szczatki, od relinguere ‘pozostawiaé, porzucac?. W polszczyznie pisanej odnajdujemy
go w drugiej potowie XIV wieku, éwczesnie w formie mnogiej relikwie. Przyjmujac za cenionym
i uznanym w dwudziestoleciu miedzywojennym bilingwalnym Stownikiem tacifisko-polskim
przygotowanym do uzytku szkot srednich (pod kierownictwem Bronistawa Kruczkiewicza)
(Kruczkiewicz 1925, 728), zakltadamy, iz wyraz ten w zasobach leksykalnych jezyka tacinskiego
prototypowo nie wyrézniat sie nacechowaniem kultowym. Swiadczg o tym réwniez przywolane
w artykule hastowym treéci: ,reliquiae, arum (w heksametrze: relliquiae) fem. (reliquus)
pozostatos¢, resztki, reszta: r. cibi Ci, r, copiarum N, relliquiae Danaum atque Achilli V, r. cladis,

! Za: Doroszewski 1965, 914. Poréwnaj na przyklad: Lapinski 1995, 130; Karlowicz — Krynski —
Niedzwiedzki 1912, 511; Dubisz 2000, 923; Stownik jezyka polskiego; Wielki stownik jezyka polskiego.
2 Za: Kopalinski 2000, 429. Poréwnaj: Lam 1939, 1802; Banko 2010, 1079.
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pugnae L co bitwa oszczedzila, relliquias et ossa parentis V popioly ojca, r. ferales T kosci;
maximi belli reliquias instaurare Ci, avi r. V spuscizna po dziadku” (Kruczkiewicz 1925, 728).2
Do aktu ostatecznego nawigzuje wyraz wskazywany w etymologii terminu relikwie wyraz
relinquo i jego podstawa re i linguere, objasniony w znaczeniu pierwszym trescia: ,,(obchodzgc,
umierajgc) zostawi¢, pozostawic: Mithridates fugiens maximam vim auri reliquit Ci, armis,
relictis decedere N, impedimentis custodiaeac praesidio sex milia hominum reliquit C, eius pontis
custodes principes reliquit N jako strézow, jak straz, britanniam r. C; przen. desiderium sui r. Cj,
vestigium statuarum nullum r. Ci, heredium a patre relictum N, unde refferretur, vix reliquit
N na koszta pogrzebu, grandem filiam, pupillum filium r. Ci, heredem testamento r. Ci ustanowi¢
w testamencie spadkobierca, dziedzicem” (Kruczkiewicz 1925, 727). Ich tres¢ zatem wplynela
na ksztalt i zakres semantyczny terminu relikwia przyporzadkowanego w polszczyznie religii
i wierze oraz zwigzanego z nimi kultu §wietych.

Wykorzystane w Stowniku warszawskim (rejestrujacym zasoby jezyka polskiego od jego
pi$miennych poczatkéw po pierwsze dziesigciolecia wieku XX i nazywanym tezaurusem
polszczyzny) cytaty ilustrujace rozlegto$¢ znaczenia wyrazu relikwia (relikwie) w jego
podstawowej i wiodacej tresci (‘szczatki, szczegélniej cial $wietych’) (Karfowicz - Krynski —
Niedzwiedzki 1912, 511) odzwierciedlaja przyporzadkowanie funkcjonalne tej jednostki
leksykalnej, jak w wyimkach z dziel tworcow szesnasto- i siedemnastowiecznych, dla przykladu:
Stanistawa Karnkowskiego (1520 - 1603), biskupa kujawskiego, arcybiskupa gnieznienskiego
i prymasa (od 1581 roku)* > ,Koéci i inne ostatki $wietych ludzi, relikwie” (Kartowicz -
Krynski - Niedzwiedzki 1912, 511); Grzegorza z Zarnowca (1528 — 1601), teologa, polemisty
wyznaniowego, postyllografa, kalwina > ,,Relikwie, stowo lacinskie, rozumie si¢ ostatki, co nam
$wieci zostawili” (Karfowicz — Krynski — Niedzwiedzki 1912, 511); Piotra Skargi (1536 - 1612),
jezuity, teologa, pisarza i kaznodziei, pierwszego rektora Uniwersytetu Wilenskiego - ,Coz
za pozytek z ko$ci $wietych i innych relikwii i grobow ich bierzem? Wielki” (Kartowicz - Krynski -
Niedzwiedzki 1912, 511); Grzegorza Knapskiego (1561 - 1638), teologa, filologa, leksykografa
i pisarza > ,Relikwie, kosci $wietych ludzi ku czci ich wystawione koscielnym zdaniem”
(Kartowicz — Krynski — Niedzwiedzki 1912, 511); Kaliksta Sakowicza (1578 - 1647), pisarza,
teologa, polemisty religijnego > ,,Moszczy albo relikwie” (Kartowicz — Krynski — Niedzwiedzki
1912, 511); Joachima Lelewela (1786 - 1861), historyka, slawisty, dziatacza politycznego - ,,Po
[...] gnieznienskich traktatach Otto do swojego kraju powrécil, przesylajac w darze Bolestawowi
relikwie wtdczni $wietego Maurycego” (Doroszewski 1965, 915); Jozefa I. Kraszewskiego (1812 -
1887), publicysty, wydawcy, encyklopedysty, pisarza o najwiekszym liczbowo w Polsce dorobku
prozatorskim > ,,[W Padwie] gléwna relikwig jest jezyk $w. Antoniego i cz¢$¢ dolnej szczeki
w przepysznej oprawie” (Doroszewski 1965, 914-915); Henryka Sienkiewicza (1846 - 1916),
nowelisty, powiesciopisarza, laureata Nagrody Nobla w dziedzinie literatury za catoksztalt > ,Ile
relikwiéw ode mnie nabrali” (Karlowicz — Krynski - Niedzwiedzki 1912, 511) i innych. Jako
wtérne i pézniejsze odnajdujemy znaczenie przenosne wyrazu relikwie ‘droga sercu pamiatka’:
»Po matce mi zostal obrazek Naj$wietszej Panny Czestochowskiej, ktory za relikwig chowam™
(Kartowicz - Krynski — Niedzwiedzki 1912, 511), czyli przechowuje i traktuje jak cenna rzecz

Cytowana tre§¢ ma oryginalng postaé jak w Stowniku tacirisko-polskim, jest przywolana bez zmian.
Zgodnie z wykazem skrdcen, poprzedzajacym zawarto$¢ gléwna wyzej wymienionego Stownika,
zastosowane w objasnieniu leksykograficznym znaki w postaci wersalikow oznaczaja, w porzadku
alfabetycznym: C = Caesar, Ci = Cicero, L = Livius, N = Nepos, O = Ovidius, T = Tacitus, V = Vergilius.
Stanistaw Karnkowski — autor wielu publikacji o tresciach teologicznych i religijnych, jak na przyklad
Napominania potrzebne i zbawienne, ktérych wszyscy plebani [...] uzywac majg (1569).

W znaczeniu ‘na ksztalt relikwii, jak relikwie chowam.
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$wietg; a takze zartobliwe ‘co$ bardzo starego’: ,,Fatum mi te relikwie przeznaczylo” (Kartowicz -
Krynski - Niedzwiedzki 1912, 511), czyli tu strupieszala babe.

Termin relikwiarz, objasniany dawniej jako ‘rodzaj matej monstrancji, skrzyneczka, puszka
albo krzyz, zwykle z metalu szlachetnego, mieszczace wewnatrz szczatki $wietych lub inne
relikwie’ (Karfowicz — Krynski - Niedzwiedzki 1912, 511), obecny jest w polszczyZznie pisanej
od potowy XV wieku, niezmiennie do dzi$ jako nazwa sprzetu kultowego do przechowywania
relikwii (Dubisz 2000, 924). Ksztalt relikwiarza nawigzujacy do symboli religijnych (jak krzyz
czy arka), a takze zdobienia o randze wysokiego kunsztu artystycznego, $wiadcza o najwyzszym
poziomie szacunku z jednej strony dla jego zawartosci, z drugiej wiary i czci dla odniesionego
do nich $wietego badz blogostawionego.

Obaterminy, mimozestylistyczniekwalifikowane wjezykujako terminykultowe, charakteryzuja
sie obecnie znaczacg w komunikacji popularnoscig mimo ich braku w opracowanym w drugiej
potowie XX wieku Stowniku frekwencyjnym polszczyzny wspétczesnej®. Swiadcza o tym réwniez
wybrane fragmenty wypowiedzi prasowych ostatnich dziesiecioleci, dotyczacych istoty relikwii,
jak w przykladach na tamach: ,,Tygodnika Podhalanskiego’, nr 40, 1990 > ,,Kilka miesiecy temu
muzeum odwiedzily siostry zakonne z Watykanu. [...] jedna z nich szepneta mi, ze powie przy
$niadaniuOjcuSwietemuorelikwiachblogostawionegoks. Daftkowskiego” (SJPPWN)’;, Tygodnika
Podhalanskiego” nr 42, 1999 > , Teraz postuza one do wykonania jednego wielkiego talentu, ktory
bedzie ustawiony w Katedrze Gnieznieniskiej przed relikwiami Sw. Wojciecha” (SJPPWN); ,,CKM”,
nr 11, 2000 > ,,Podczas odczyniania egzorcysta odmawia szereg modlitw po tacinie, m.in. Pater
Noster, Ave Maria, Gloria i Salve Regina i blogostawi opetanego relikwiami” (SJPPWN); , Trybuny
Slaskiej”, 23.08.2002 > ,W kazdym kosciele, w gléwnym oltarzu, jest relikwia $wietego, z reguly
patrona danej $wigtyni” (WSJP); ,,Rzeczpospolitej”, 05.04.2004 - ,,Na pola wilanowskie przybyty
setki wiernych, biskupi z Polski i zagranicy, w tym panstw wstepujacych do Unii Europejskiej, oraz
politycy [...]. Specjalnie na te okazje sprowadzono relikwie trzynastu $wietych i blogostawionych,
m.in. Matki Teresy, Siostry Faustyny, Andrzeja Apostola, Stanistawa, Wojciecha, Brygidy” (SJP.
PWN); ,Dziennika Zachodniego”, 21.06.2010 > ,Na razie wszystkie chetne parafie otrzymaty
relikwie blogostawionego ksiedza Jerzego Popieluszki” (WSJP); w gazecie ,,Metropol’, nr 02.19,
2001 > ,,Jan Pawel II przekazal zwierzchnikowi ko$ciola katolickiego, Nersesowi Piotrowi XIX
relikwie $w. Grzegorza O$wieciciela patrona Ormian. Okazjg do tego byla 1700 rocznica chrztu
Armenii” (SJPPWN). Uzupelniajg je wypowiedzi na temat koncepcji relikwiarza, zamieszczone
na przyklad w ,,Dzienniku Zachodnim” z 21.02.2011 roku, w ktérym interpretowano wydarzenia
dotyczace relikwii Stugi Bozego Jana Pawta II - ,Zamoéwiono specjalne relikwiarze, ktére maja
by¢ wykonane ze szlachetnych kruszcéw” (WSJP). Nie omija si¢ informacji dotyczacych relikwii
i relikwiarzy w informatorach, co odzwierciedlajg dla przyktadu wyimki z Przewodnika po Polsce
Krystyny Malik i Marii Raciborskiej, cz. 1 z 1997 roku: ,,Przy ulicy Rakowieckiej 61, nowoczesny
dwupoziomowy kosciél jezuitow $w. Andrzeja Boboli (z relikwiami patrona)” (SJPPWN) czy
z publikacji Grecja. Kulturowy przewodnik po Grecji bizantyjskiej, wydanej w 2007 roku: ,,Klasztor
posiada ogromna kolekcje przedmiotéw liturgicznych i relikwiarzy, wérdéd tych ostatnich
najwieksza na Athos czastke Krzyza Swietego, podobno dar cesarza Romana z XI wieku” (WSJP).
W Narodowym Korpusie Jezyka Polskiego odnajdujemy réwniez kolokacje z komponentem

Kurcz et al. 1990. Prace nad stownikiem frekwencyjnym polszczyzny pisanej rozpoczeto w 1967 roku;
wydano go w postaci list frekwencyjnych w pigciu tomach, w latach 1974 - 1977. Autorzy przywolanego
w tym tekscie Stownika frekwencyjnego do jego opracowania wykorzystali ich zasoby, a takze opracowanie
piora H. Zgotkowej Stownictwo wspétczesnej polszczyzny méwionej. Lista frekwencyjna i rangowa. Por.:
Zgotkowa 1983.

Po cytacie wskazuj¢ wykorzystane jego Zrodlo w wersji internetowe;.
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relikwia, ilustrujace przeno$nie podnioste tresci, zwigzane najczeéciej z wybitnymi, zapisanymi
w dziejach Europy Polakami, jak miedzy innymi krdl Jan III Sobieski: ,,Serce kréla Jana III wyjeto
z ciala i z nalezytym szacunkiem przelozono do glinianego naczynia. Nie wiem, gdzie si¢ owa
relikwia dzi$ znajduje. W rodowej Z6tkwi jest wmurowane w $ciane jedynie serce Marii Karoliny
Bouillon - wnuczki zwyciezcy spod Wiednia” (SJP.PWN).

Oba wyrazy jako jednostki leksykalne nacechowane terminologicznie maja ograniczony
zasdb synonimiczny: w wypadku terminu relikwia wymienia si¢ szeregowo wyraz bliskoznaczny
$wietos¢, za$ w jego polu semantycznym przywoluje sie okreslenie szczatki i §wiety; w wypadku
relikwiarza — nazwy sprzet liturgiczny, szkatula i pacyfikal (Dabréwka - Geller - Turczyn
1993, 586; Banko 2005, 669). Wiadystaw Kopalinski, definiujac i objas$niajac w Stowniku
mitéw i tradycji kultury termin relikwiarz, przywoltuje réwniez nazwe lipsanoteka jako jego
odpowiednik (Kopalinski 1985, 972), od greckiego leipsanon ‘relikwie’ (Kopalinski 2000, 301).
Bezsprzecznie, uzna¢ ja mozna za jednostke w polszczyznie najnowszej za rzadko uzywang, skoro
nie rejestruja jej obiegowe stowniki jezyka polskiego. Podobnie do stownictwa czynno/biernego
zakwalifikujemy zarejestrowane w Encyklopedycznym stowniku wyrazéow obcych (wydanym
ponad osiemdziesiat lat temu) terminy lipsana (gr. léipsana ‘szczatki, od [éipein ‘zostawic’) o tresci
‘pozostalos¢, szczatki swigtosci, relikwie’ oraz lipsanografia (gr. léipsana ‘szczatki’ i grdphein
‘pisal’) oznaczajacy opisanie relikwii (Lam 1939,1150). Nieliczne réwniez sg jednostki leksykalne
pokrewne i pochodne w wypadku omawianych terminéw relikwia i relikwiarz — w zwigzku
z pierwszym odnalez¢ mozna forme przymiotnikowa relikwialny, notowana w Stowniku
warszawskim, bez poswiadczenia uzycia; bez rejestracji w stownikach polszczyzny wspoltczesnej
i najnowszej (Karlowicz - Krynski - Niedzwiedzki 1912, 511), ale uzywana, czego przyklad
odczytujemy w tekscie poswieconym badaniom nad relikwiami Joanny d’Arc: ,W zwiazku z tym
[...], z jednej strony moze to by¢ wskazéwka, ze mamy do czynienia z relikwialnym oszustwem
(zwlaszcza, ze poczerniata substancja na niej [na kosci - ESR] jest roéwniez pochodzenia roslinnego
i mineralnego, jak na domniemanej ludzkiej koéci zebra™; oraz zdrobnienie relikwiarzyk ‘maty
relikwiarz, zywe w polszczyznie wczesniejszej i najnowszej, czego potwierdzenie odnajdujemy
w wyimkach z tekstow literackich badz wypowiedzi informacyjnych i popularyzatorskich. Oto ich
przyklady z czasoéw XVIII i XIX wieku - tu ze wspomnien Jozefa Rulikowskiego (1731 - 1792):
»Przemystem ich byl handel $wig¢to$ciami; za powrotem z Rzymu roznosili medaliki, krzyzyki,
paciorki, obrazki, relikwiarzyki” (Doroszewski 1965, 915) czy z Pism Ignacego Chodzki: ,Reka,
juz prawie skrzeply, wlozyla ona na mnie z ostatnim blogostawienstwem relikwiarzyk malenki,
srebrny [...], w ktorym jest partykuta® krzyza $w” (Doroszewski 1965, 915) badz wspotczesnych,
by przywola¢ esej Agnieszki Smiatko: ,W Royal Ontario Museum w Toronto na wystawie sztuki
wspolczesnej widzialam ciekawy eksponat [...]. Byt nim [...] maly relikwiarzyk w ksztalcie stonca,
a w nim okragle zdjecie horyzontu na morzu” (Smiatko 2007); z domen publicznych: ,Ten
niewielki, majacy ponad pie¢ centymetréw wysokosci, przenosny relikwiarzyk wykonano jako
forme zawieszki — amuletu. Uznaje sie, ze powstal w warsztatach hiszpanskich w XVI wieku”
(www.zbiory.mnk.pl); ,Medalion - relikwiarzyk owalny, dwustronny, z grawerowana scena Bozego
Narodzenia na awersie i na rewersie przedstawieniem oltarza ofiarnego z aniolem trzymajacym
W rece serce gorejace, w zwieficzeniu w glorii promienistej krzyz z napisem IHS” (www.rempex.
com.pl);

Koscioly wschodnie, katolickie i protestanckie. Relikwie Joanny d’Arc: prawdziwe czy nie?

Wyraz partykula oznacza tu czastke, zgodnie z pierwowzorem i znaczeniem Zréodtowym (fac. particula
‘czgstka’). W Stowniku warszawskim w znaczeniu ‘czgstka, czgsteczka, odrobina, okrucha, utamek,
zdzieblo, kruszyna’ kwalifikowany jako malo uzywany (por. SW IV, 68).
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»Mosiezny dwucze$ciowy relikwiarzyk ze szczatkami $w. Stanistawa Kostki” (Relikwiarzyk sw.
Stanistawa Kostki. 2025.) i inne.

Sam relikwiarz moze mie¢ ksztalt ampulki, puszki i szkatutki, sarkofagu, medalionu i korony,
krzyza, matej budowli, bywa ze bursy (czyli torby pielgrzyma), gtowy, reki, stopy czy popiersia.
Wykonywany byt / jest przy uzyciu cennych materialéw, metali szlachetnych, czesto inkrustowany
cennymi kamieniami, perfami, masa perfowa badz koscig stoniowa. Takie wykonanie jest nie tylko
wyrazem szacunku i oddania, ale tez odnosi si¢ do ukonstytuowanych i utrwalonych w kulturze
chrze$cijanskiej znaczen przenosnych. Zgodnie bowiem z dawnymi przeswiadczeniami kamienie
szlachetne wigzg si¢ z niebem. Wedlug na przyklad sw. Hildegardy - jak opisuje Dorothea Forstner
- powstajg one na goracym Wschodzie w wyniku wspoétdziatania wody i ognia: ,Od skwaru stonca
rozzarzaja sie gory i rozgrzewaja sie rzeki, piana fal uderzajacych o zbocza gorskie kamienieje
na skutek ciepta skat, spada na piasek i powoli jest unoszona w odlegle okolice. W zaleznosci
od temperatury powstaja kamienie o réznej barwie, wielkosci i réznych wewnetrznych sitach,
ktére moga okazad sie pozyteczne dla czlowieka. Szatan odczuwa wstret do tych kamieni, bowiem
swoim blaskiem przypominaja mu jego wczeéniejszg chwale, a swym pochodzeniem - zywiot,
ktérym zostal ukarany, ogien” (Forstner 1990, 134). Stanowia one zatem swoiscie tarcze i orez,
podobnie jak srebro symbolizujace jasnos¢ i czystos¢, oczyszczenie duszy, jezyk prawy, rzetelny,
madry i cenny, do czego nawiazuje przystowie Mowa jest srebrem... o biblijnej proweniencji:
»Stowa Panskie - to stowa szczere, wyprobowane srebro, bez domieszki ziemi, siedmiokro¢
oczyszczone” (Ps 12 (11), 7). Ztoto z kolei jako niezwykle piekne i odporne na ogien wyraza
potege i wladze, wyobraza to co jest najcenniejsze; jego kolor symbolizuje niebo i madros¢'.
Zgodnie za$ z przepisami liturgicznymi sprzety liturgiczne, z ktérymi styka si¢ Najswietsze, winny
by¢ wykonane wylacznie ze ztota badz pozlacane.

Do najczesciej wymienianych w komunikacji obiegowej relikwii zalicza si¢ te najcenniejsze
a zwigzane z meka Chrystusa, to jest fragment Krzyza, chuste Weroniki i wlécznie Longinusa -
nazywane Naj$wietszymi i przechowywane w Watykanie. Zlozone w Bazylice Swigtego Piotra
udostepniane wiernym sg jedynie kilka razy w roku, w oprawie zwigzanego z nimi obrzadku
i rytuatu. Fragment Krzyza ma dlugos¢ ok. 15 cm; Chusta Weroniki, ktéra niewiasta otarfa
twarz cierpigcego Jezusa w Jego drodze na kalwarie nazywana jest Relikwiag Swietego Oblicza;
widcznia nalezala do setnika Longinusa, ktory przebil nig bok Chrystusa umeczonego na krzyzu.
Ponadto wsrod Naj$wietszych wymienia si¢ Catun Turynski (ptétno, w ktére owinieto Chrystusa
przed zlozeniem do grobu) przechowywany w turynskiej Katedrze pw. Sw. Jana Chrzciciela,
w kaplicy Swietego Calunu; fragment korony cierniowej przechowywanej w katedrze Notre
Dame i wystawianej publicznie w kazdy pierwszy piatek miesigca; znajdujaca sie w Jerozolimie
w rzymskiej bazylice Swietego Krzyza tabliczka z tytulem winy, widniejgca nad cierpigcym,
ukrzyzowanym Jezusem nad Jego glowa; swiety gwodzdz przywieziony przez Helene, matke
Konstantyna Wielkiego z Ziemi Swigtej do Rzymu i tu przechowywany na Lateranie w bazylice
Swietego Krzyza z Jerozolimy'.

W kulturze polskiej wérdéd powszechnie wymienianych wskazuje si¢ spo$réd wielu relikwie
kilkorga $wietych, ktorych rola w krzewieniu chrzescijanstwa i rozwoju pafistwowosci na ziemiach
etnicznie polskich jest szczegdlnie ceniona. Mowa tu o $w. Wojciechu, $w. Biskupie Stanistawie,
$w. Kindze, $w. Florianie, $w. Cyrylu, $w. Andrzeju Boboli i $w. Janie Pawle II. W kolejnosci: Swiety
Wojciech (956 — 997) — czeski ksigze, duchowny - zginat z rak pogan podczas misji ewangelizacyjnej

Cyt. za: Pismo Swiete Starego i Nowego Testamentu. Biblia Tysiaclecia 2005, 672. Por. Krzyzanowski
1970, 476.

' Por. Kopalinski 2001; Tresidder 2005. Zob. tez Browning 2005.

2 Zob. np.: Panic 2010; Resch 2006.
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w Prusach. Jego cialo trafito do Gniezna, wykupione przez ksigcia Bolestawa (zwanego pdzniej
Chrobrym) za wagg zlota. Okoto 1000 roku uznany zostal za $wietego, a jego relikwie znajduja
sie w gnieznieniskiej Bazylice Prymasowskiej — Sanktuarium Sw. Wojciecha, takze w innych, jak
praska Katedra Swietych Wita, Wactawa i Wojciecha na Hradczanach. Swiety Stanistaw (1030 -
1079) - biskup krakowski — zamordowany w krakowskim kosciele na Skalce podczas pelnienia
postugi pasterskiej. Zostal kanonizowany w 1253 roku i ogloszony patronem Polski. Jego relikwie
znajduja sie w katedrze na Wawelu w Krakowie, w oltarzu bedagcym mauzoleum meczennika.
Starszy relikwiarz, w ksztalcie reki, wykonano w 1652 roku; najmlodszy, w ksztalcie storica — w roku
1967; przeniesiono do niego relikwie ocalale z szesnastowiecznego relikwiarza (o ksztalcie postaci
biskupa - meczennika), wykradzionego w czasie II wojny $wiatowej przez Niemcéw. Swieta Kinga
(1234 - 1292), zwana Kunegunda, byla zona ksiecia Bolestawa Wstydliwego; kanonizowana w 1999
roku. Jej relikwie znajduja sie w kilku miejscach w Polsce, miedzy innymi w kaplicy przyklasztornej
klarysek w Nowym Saczu, a przede wszystkim w oftarzu kaplicy Sw. Kingi w kopalni soli
w Wieliczce - jako patronki gérnikéw solnych. Kult Swietego Floriana, zyjacego na przelomie
wiekow IIT1 IV (2. pol. IIT w. - 304), rzymskiego oficera, chrze$cijanina i meczennika, sprawowany
jest od XII wieku za sprawa Kazimierza Sprawiedliwego. Uznany zostal za patrona zawoddéw
zwigzanych z ogniem, ale przede wszystkim strazakow, ktorzy swe $wieto obchodza 4 maja, czyli
w dniu w ktérym Kosciét katolicki wspomina Floriana meczennika. Jego relikwie przechowywane
sa miedzy innymi w Krakowie — w katedrze na Wawelu, na Kleparzu w bazylice $w. Floriana,
a takze w Warszawie — w Bazylice Katedralnej $w. Michata Archaniola i $w. Floriana Meczennika
na Pradze. Swieci Cyryl i Metody jako bizantyjscy misjonarze chrystianizowali w IX wieku ziemie
zamieszkale przez Stowian'®, niesli takze piémiennictwo i rozwéj kultury (Zozulak 2016, 31, 153-
155; Zozulak 2017, 8-9; Wesoly 2020, 22-34; Jaworska-Woloszyn - Klementowicz 2020, 44-45);
zwani sg Apostotami Stowian i uznani za Patronéw Europy**. Miejsce spoczynku Metodego nie jest
znane. Relikwie Swietego Cyryla Konstantyna zwanego Filozofem (ok. 826 — 869) przechowywane
byly w Rzymie, w kosciele §w. Klemensa, skad przeniesione zostaly do Salonik w 1974 roku,
do cerkwi $w. Cyryla i Metodego®. Zastuga réwniez obu zakonnikéw bylo stworzenie najstarszego
pisma staro-cerkiewno-stowianskiego, zwanego glagolica, ktére stanowilo podstawy pozniejszego
gloskowego, jakim jest cyrylica (Dembowska 1979; Golachowska - Zieliniska 2011; Uchto 2018,
129-142). Swiety Andrzej Bobola (1591 - 1657) pochodzit ze szlacheckiego rodu herbu Leliwa, byt
duchownym katolickim i misjonarzem. W okresie zbieznym z powstaniem Kozakéw Zaporoskich
pod przywodztwem Bohdana Chmielnickiego zostal pojmany, uwieziony i zakatowany. Mimo
tortur i katusz nie wyrzekt sie wiary. W 1938 roku uznany zostal za $wigtego. Jego relikwie
przechowywane sg w wielu miejscach kultu w Polsce i na $wiecie, miedzy innymi w sanktuarium
$w. Andrzeja Boboli w Warszawie na Mokotowie. Jan Pawel II (1920 - 2005) - papiez pielgrzym,
po ktérego $mierci wierni oczekiwali niezwlocznego uznania jego $wietosci (,,Santo subito” ‘$wiety
natychmiast’); kanonizowany w 2014 roku. Jego relikwie znajduja si¢ w Polsce i w wielu krajach
na $wiecie, miedzy innymi fiolki z krwig papieza w Sanktuarium Swietego Jana Pawta I w Krakowie
i w Kopalni Soli w Wieliczce (ponad 100 metréw pod ziemia).

B Wedlug Legendy o Piascie Kolodzieju do chaty ubogiego bartnika i oracza zawitali dwaj nieznani mu

wedrowcy, ktérych gospodarz przyjal otwarcie i serdecznie. Jedna z powtarzanych w kulturze ludowej
wersji dotyczacej ich tozsamo$ci moéwi, iz byli to misjonarze Cyryl i Metody. Por. np.: Walczyk -
Wilkowski 2013, Orlon; Bogacki. Zob. tez obraz Witolda Pruszynskiego z 1875 roku ,Ofiarowanie
korony Piastowi”(wlasno$¢ Muzeum Narodowego w Warszawie).

Ogloszone przez Jana Pawta II w 1980 roku.

Relikwie $w. Cyryla i Metodego zostaly szeroko oméwione przez Petera Ivani¢a w dwujezycznej mono-
grafii pt. The Life of St. Constantine-Cyril and the Veneration of his Relics. Zivot Sv. Konstantina-Cyrila
a tcta k jeho relikviam (Ivani¢ 2024).
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Wage, znaczenie i doniostos¢ relikwii odzwierciedlaja i podkreslaja fakty zwigzane z licznymi
doswiadczeniami eschatologicznymi i religijnymi, z wiarg, a takze jej wizualne konceptualizacje,
czego przykladem moze by¢ jedno z insygniéw wybranego 8 maja 2025 roku kolejnego, dwiescie
sze$¢dziesigtego siodmego papieza, Leona XIV. W jego pektorale, ktory jest osobistym relikwiarzem
dostojnika, przechowywane sg partykuty §wietych zwigzanych z zakonem augustianéw, do ktérego
obecny papiez przynalezy. Relikwie ucielesniajg wierno$¢, stuzbe $wietych, ich meczenstwo
i wytrwalo$¢; naleza do $w. Augustyna z Hippony (354 — 430), reformatora i filozofa, zatozyciela
wspdlnoty mniszej i klasztoru augustiandw, oraz jego matki §w. Moniki (331 - 387) wzoru
wytrwalo$ci w modlitwie, a takze §w. Tomasza z Villanuevy (1486 - 1555), arcybiskupa Walencji,
przyktadu poboznosci i prostoty. Dwie pozostale to szczatki blogostawionego Anzelma Polanco
Fontechy, biskupa Teuelu i meczennika chrzedcijanskiego, i czcigodnego Giuseppe Bartolomea
Menochio, biskupa Porfirio, a od 1800 roku papieskiego zakrystianina. Takie relikwie wybrat
ojciec Josef Sciberras, postulator generalny zakonu augustianéw, do daru w postaci ozdobnego
krzyza noszonego na piersi, ofiarowanego przez Kurie Generalng zakonu biskupowi Robertowi
Prevestowi 30 wrze$nia 2023 roku, to jest w dniu kreacji jego postugi kardynalskiej. Pektorat ten -
zapewne z wielu innych - wybrat Leon XIV jako insygnium papieskie. Jak podkresla augustianin
ojciec Sciberras: ,,To nie jest zwykla ozdoba [...] lecz widzialne wyznanie wiary i prawdziwa
orientacja duszpasterska. Relikwie umieszczone w $rodku przywoluja postacie §wietosci zwiazane
z Zakonem Augustiandw, ktore uciele$niaja wierno$¢, reforme, stuzbe i meczenistwo — wszystkie
te elementy rozéwietlaja i wspieraja postuge nowego Papieza” (Campisi 2025).

Zarédwno szczatki $wietych i blogostawionych, czastki zwigzanych z ich zyciem przedmiotéw
oraz takich, ktére miaty powigzanie z Chrystusem, jak i czastki zmartych znamienitych $wieckich -
gléwnie serce - traktowane sa z najwiekszym szacunkiem i nalezyts, przypisana prawem
i obyczajem dbalo$cia. Ponadto zagadnienia dotyczace relikwii reguluje zbiér norm okreslonych
jako Prawo Ko$cielne badz Prawo Kanoniczne. Tam miedzy innymi zastrzezono, iz — jak czytamy
dla przyktadu w popularnym w drugiej potowie XX wieku Matym Stowniku Teologicznym -
~Wedlug przepiséw Prawa Koscielnego relikwie powinny znajdowaé sie w opieczetowanych
relikwiarzach i posiada¢ dokument koscielny, stwierdzajacy ich autentycznos¢” (Kowalewski
1960, 324).'* Ograniczenia (obostrzenia) takie staly sie konieczne ze wzgledu na szerzacy
sie od czaséw wypraw krzyzowych handel relikwiami, wéréd ktorych dostarczano wiernym
sprowadzane do Europy ich falszywe wersje. Sprzyjata takiemu procederowi szczegdlnie zywa
w $redniowieczu cze$¢ oddawana relikwiom. Sytuacje te probowano naprawi¢ od czaséw Soboru
Trydenckiego'”, naprowadzajac kult $wietych, wigzanych z ich relikwiami i obrazami, na droge
czci okazywanej Bogu. Podkregli¢ nalezy, iz relikwiom jako takim nie oddaje sie czci, jako ze
jest im przyporzadkowany kult relatywny, czyli wzgledny, zgodnie z ktérym gloryfikuje sie osoby
$wiete, z ktorymi relikwie sg zwiazane.

Zgodnie z kanonem teologicznym relikwie dzieli si¢ na trzy klasy: I, I i III. Za najbardziej
drogocenne uznaje sie relikwie I stopnia, bedace szczatkami ciata §wietych badz btogostawionych,
jak kawatki kosci, krew w amputkach. Relikwiami II stopnia sg przedmioty (badz ich fragmenty),
ktérymi $wiety / blogostawiony sie postugiwal osobiscie, uzytkowal, dla przykladu koszula,
ksigzka, modlitewnik itp. Do relikwii III stopnia zaliczy¢ mozna przedmioty, ktdre miaty kontakt
z relikwiami klasy pierwszej badz ktérych dotknal sam $wiety's. Moze zatem, zgodnie z zalozeniem

¢ Por. np.: Vorgrimler 2005; Collins — Farrugia 2002.

7 Sobdr trydencki (19 powszechny) odbyl sie w latach 1545 - 1563 w Trydencie we Wloszech.
Zapoczatkowal, w odpowiedzi na reformacj¢, zmiany w Koéciele trwajace bez mala dwa stulecia. Zob.
szerzej np.: Schatz 2001.

8 Zob. np.: Czym sg relikwie? Na czym polega kult relikwii? 2022.

| 214 | eee KONSTANTINOVE LISTY 18/2 (2025), pp. 208 - 217



JEZYKOWO-KULTUROWY OBRAZ RELIKWII W POLSZCZYZNIE

poboznosci ludowej, taka relikwia by¢ rézaniec poswigcony przez papieza Jana Pawla II, a po jego
$mierci polozony przez wierna na chwile na plycie nagrobnej Papieza — Polaka.

Podsumowujac. Terminy relikwia / relikwie, pochodna forma relikwialny, relikwiarz
oraz jego deminutiwum relikwiarzyk przyporzadkowane sa odmianie jezyka religijnego,
w ktérym identyfikowane sg ze $wietoécig, wiarg i meczenstwem za nig, przypisane $wietym
i blogostawionym. Wyraz relikwia przyjety zostal do polszczyzny z taciny wraz z chrzescijaistwem
w jego poczatkach na ziemiach etnicznie polskich. Nieco miodszy jest wyraz relikwiarz i kolejno
relikwiarzyk. Terminologiczno$¢ i sakralno$¢ dyktuja ich ograniczenie semantyczne, tym zatem
ttumaczy¢ mozna nieliczne ich synonimy, jak $wieto$¢, szczatki $wietych, lipsana - w wypadku
relikwii, oraz sprzet liturgiczny, szkatuta, pacyfikal, lipsanoteka - w wypadku relikwiarza.
W stownikach odnajdziemy tez mieszczacy sie w tym samym polu leksykalno-semantycznym
rzadko uzywany termin lipsanografia. Do najcenniejszych relikwii zalicza si¢ partykuly zwigzane
z Meka Chrystusa, zwane tez Naj$wietszymi. W kulturze polskiej kult swietych jest zjawiskiem
powszechnym — wkazdym kosciele jest bowiem relikwia jego religijnego patrona. Wérdd najczesciej
przywolywanych relikwii wymienia si¢ te zwigzane ze wspominanymi w kalendarzu liturgicznym
i z dziedzictwem kulturowym narodu $wietymi, jak Wojciech, Cyryl, Stanislaw, Kinga, Florian,
Andrzej Bobola, Jan Pawet I1. Zywotnos¢ ich kultu podnosi z duzg doza prawdopodobieristwa fakt
patronowania badz calemu narodowi a nawet calej Europie, badz profesjom tak popularnym jak
stuzby pozarowe, cieszace si¢ najwyzszym prestizem zawodowym', czy zawodom egzotycznym
jak dla przyktadu goérnictwo soli. Szacunek dla $wietych odzwierciedlaja réwniez relikwiarze,
w ktorych przechowuje sie szczatki $wietych, wykonane kunsztownie z cennych, szlachetnych
i pieknych materiatow.

REFERENCES

Dictionaries and lexicons

Baitko, Mirostaw (ed.). 2005. Wielki stownik wyrazéw bliskoznacznych. Warszawa.

Baitko, Mirostaw (ed.). 2010. Stownik wyrazéw obcych. Warszawa.

Browning, Wilfred Robert Francis. 2005. Stownik Biblii. Stawik, Jakub (trans.).Warszawa.

Dgbréwka Andrzej - Geller Ewa — Turczyn Ryszard (eds.). 1993. Stownik synoniméw. Warszawa.

Dembowska, Maria (ed.). 1979. Stownik terminologiczny informacji naukowej. Wroclaw -
Warszawa — Krakow — Gdansk.

Doroszewski, Witold (ed.). 1965. Stownik jezyka polskiego. T. VII. Warszawa.

Dubisz, Stanistaw (ed.). 2000. Uniwersalny stownik jezyka polskiego. T. III. Warszawa.

Kartowicz, Jan - Kry#ski, Adam — Niedzwiedzki, Wiadystaw (eds.). 1912. Stownik jezyka polskiego.
T. V. Warszawa.

Kopalinski, Wtadystaw. 1985. Stownik mitoéw i tradycji kultury. Warszawa.

Kopaliniski, Wiadystaw. 2000. Stownik wyrazéw obcych i zwrotéw obcojezycznych z almanachem.
Warszawa.

Kopaliniski, Wtadystaw. 2001. Stownik symboli. Warszawa.

Kowalewski, Marian. 1960. Maty Stownik Teologiczny. Poznan — Warszawa — Lublin.

¥ Zgodnie z najnowszym (w 2025 roku) zestawieniem najbardziej powazanych przez Polakéw

wykonywanych zawodéw, najwyzszym szacunkiem obdarzony jest strazak. W kolejnosci sg to: ratownik
medyczny, pilot samolotu pasazerskiego, pielegniarka, lekarz, straznik graniczny, farmaceuta, profesor
uniwersytetu, gornik oraz inzynier pracujacy w fabryce. Za: www.swresearch.pl.

CONSTANTINE’S LETTERS 18/2 (2025), pp. 208 — 217 ees | 215 |



ELZBIETA SKORUPSKA-RACZYNSKA

Kruczkiewicz, Bronistaw (ed.). 1925. Stownik facinsko-polski do uzytku szkét srednich. Lwow
- Warszawa.

Kurcz, Ida et al. 1990. Stownik frekwencyjny polszczyzny wspoétczesnej. T. I-II, Krakow.

Lam, Stanistaw (ed.). 1939. Encyklopedyczny stownik wyrazéw obcych Trzaski, Everta
i Michalskiego. Warszawa.

Lapinski, Adam. 1995. Historia religii. Stownik terminologiczny. Warszawa.

O’Collins, Gerald S] - Farrugia, Edward G. SJ. 2012. Leksykon teologiczny. Ozdg, Jan SJ (trans.).
Krakow.

O’Collins, Gerald - Farrugia, Edward G. S]. 2002. Leksykon poje¢ teologicznych i koscielnych
z indeksem angielsko-polskim.przekt Jan Ozog SJ, Barbara Zak. Krakow 2002.

SJPPWN. Stownik jezyka polskiego. https://sjp.pwn.pl/.

Tresidder, Jack. 2005. Stownik symboli. Stokfosa, Bozenna (trans.).Warszawa.

Vorgrimler, Herbert, 2005. Nowy leksykon teologiczny. Warszawa.

WSJP. Wielki stownik jezyka polskiego. https://wsjp.pl/.

Secondary Literature

Bogacki, Michat. O Piascie i Popielu, czyli zabawa w gluchy telefon. https://wczesnesredniowiecze.
pl/artykul,156,0-piascie-i-popielu--czyli-zabawa-w-gluchy-telefon.html.

Campisi, Tiziana. 2025. Co jest ukryte w pektorale Leona XIV? https://www.gosc.pl/doc/9255383.
Co-jest-ukryte-w-pektorale-Leona-XIV.

Czym sq relikwie? Na czym polega kult relikwii?. 2022. https://dorzeczy.pl/religia/380383/czym-sa-
relikwie-na-czym-polega-kult-relikwii.html.

Forstner, Dorothea OSB. 1990. Swiat symboliki chrzescijariskiej. Zakrzewska, Wanda - Pachciarek,
Pawel — Turzynski, Ryszard (trans.).Warszawa.

Golachowska, Ewa - Zielitiska, Anna (eds.). 2011. Konstrukeje i destrukcje tozsamosci. T. I. Wokot
religii i jej jezyka. Warszawa.

Ivani¢, Peter. 2024. The Life of St. Constantine-Cyril and the Veneration of his Relics. Zivot
Sv. Konstantina-Cyrila a tcta k jeho relikviim. Rome.

Jaworska-Woloszyn, Magdalena - Klementowicz, Michal. 2020. Slady misji metodianskiej na
ziemiach polskich. [Historical Traces of the Methodian Mission in Poland]. In Konstantinove
listy [Constantine’s Letters] 13/2, 43-51.

Koscioty wschodnie, katolickie i protestanckie. Relikwie Joanny dArc: prawdziwe czy nie? 2007.
https://www.ekumenizm.pl/koscioly/relikwie-joanny-darc-prawdziwe-czy-nie/.

Krzyzanowski, Julian (ed.). 1970. Nowa ksiega przystow i wyrazen przystowiowych polskich. T. IL
Warszawa.

Orfont, Marian. Legenda o Piascie Kolodzieju i tajemniczych wedrowcach. https://cloud-6.
edupage.org/cloud/Legenda_Pias__cie.pdf?z%3AX]%2BkaZy]%2FSqLhi%2Bn0%2BpnbesL %
2Fbrrg401hGqf7Mz8zDou47N6d0Zt9dO]JviyicbG2.

Panic, Idzi. 2010. Tajemnica Catunu. Krakéw.

Pismo Swigte Starego i Nowego Testamentu. Biblia Tysigclecia. 2005. Pismo Swigte Starego i Nowego
Testamentu. Biblia Tysiaclecia. Poznan.

Resch, Andreas. 2006. Oblicze Chrystusa. Od Calunu turynskiego do chusty z Manoppello. Radom.

Schatz, Klaus. 2001. Sobory powszechne — punkty zwrotne w historii Ko$ciota. Krakow.

Smiatko, Agnieszka. 2007. Poganski relikwiarzyk. https://www.niedziela.pl/artykul/51209/nd/
Poganski-relikwiarzyk.

| 216 | eee KONSTANTINOVE LISTY 18/2 (2025), pp. 208 - 217



JEZYKOWO-KULTUROWY OBRAZ RELIKWII W POLSZCZYZNIE

Uchto, Halina. 2018. Budowniczowie i Patroni Europy. In Studia - konteksty pogranicza, 2,
129-142.

Walczyk, Anna - Wilkowski, Ratomir. 2013. Legendy o Piascie Kolodzieju i postrzyzynach jego syna
Ziemowita. https://www.smakizpolski.com.pl/legenda-o-piascie-kolodzieju-postrzyzynach-
jego-syna-ziemowita/.

Wesoly, Marian. 2020. Konstantyn filozof, czyli kto? [Constantine the Philosopher, Who Was
He?]. In Konstantinove listy [Constantine’s Letters] 13/2, 22-34.

Zgotkowa, Halina.1983. Stownictwo wspdlczesnej polszczyzny moéwionej. Lista frekwencyjna
i rangowa. Poznan.

Zozulak, Jdn. 2016. Byzantska filozofia. Plzen.

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

Relikwiarzyk $w. Stanistawa Kostki. 2025. Relikwiarzyk $w. Stanistawa Kostki https://
artsandculture.google.com/asset/relikwiarzyk-%C5%9Bw-stanis% C5%82awa-kostki/
EQHUDbCA0Xi0eVw?hl=pl.

Prof. dr hab. Elzbieta Skorupska-Raczynska
The Jacob of Paradies Academy
Department of Humanities

Chopina 52

Gorzéow Wielkopolski

Poland

rektor@ajp.edu.pl

ORCID ID: 000-0002-6236-6302

CONSTANTINE’S LETTERS 18/2 (2025), pp. 208 — 217 ees | 217 |



SEKULARIZACNE TENDENCIE V SLOVENSKEJ LEXIKE

Secularization Tendencies in Slovak Lexis

Maria Imrichova

DOI: 10.17846/CL.2025.18.2.218-229

Abstract: IMRICHOVA, Mdria. Secularization Tendencies in Slovak Lexis. Secularizing
tendencies in Slovak lexis in the sense of lightening or loosening the form in favour of
expanding the vocabulary are manifested by the influence of the relaxation of the political
situation also in their use in everyday communication. There are different opinions on this
phenomenon, both from the side of the churches and from the side of experts, including
linguists. By releasing religious lexis in the sense of expanding its meaning, the extreme
ecclesiastical-religious symptomatology is lost and the words enter various social strata,
individual and social consciousness, because they are publicly and freely spoken about
(celibacy, Vatican, enclitics, etc.).

The use of religious terms in contemporary linguistic practice in Slovakia is clarified by
aresearch probe, which is twofold: research in the Slovak National Corpus and questionnaire
research. Specific examples of ecclesiastical and religious terms are used to show how they are
perceived by three generations. The release, transfer or borrowing of forms to name common
parts of life is regular; the fate of religious terms is similar to the fate of other lexis. It is the
power of denotatives that causes religious terms to be used frequently and without respect
in common parlance, with the younger generation generally unaware of the word's original
meaning or affiliation to religious terminology. There is a socialization of religious lexis - the
extreme religious-religious connotation is being lost, they are being brought to places where
they were taboo.

Keywords: secularization in language, secularization, biblicism, church term, evangelization

Ludské hodnoty st ukryté v pisme, v jazyku, v re¢i. Slova dokumentuju, ¢o v danom historic-
kom obdobi bolo nasim predkom znédme, ¢o poznali, ako mysleli. Ak v historickej lexike existuje
slovo, znamena to, Ze existoval denotat, v naj$irSfom zmysle vec, ktort slovo oznacovalo. Slova
v$ak neoznacuju len ,veci®, oznacuju abstraktné javy, pocity, vlastnosti, deje, vztahy, zmyslanie,
vedomie. Ak napriklad existuje v staroslovien¢ine koren npass vo vyzname pravy, priamy, rov-
ny (a v sucasnosti mnozstvo derivatov s tymto sémantickym priznakom - pravda, spravodlivost,
pravy, spravny, pravidlo), znamena to, Ze predkovia poznali hodnotu rovnosti, priamosti a pravdy.
Slovami Konstantina Filozofa ,,pisanim na vodu je svetska slava“ (Ferko 2013). Prchavost hodnoty
slova sme si ostro uvedomili po¢as medialneho vystipenia pracovnika ministerstva informatiza-
cie a regionalneho rozvoja, ktory pri zavadzani nového informaé¢ného systému redaktorovi pove-
dal: ,,... neviem to jednoduchsie, je to ako evanjelizdcia, také vysvetlenie toho, ako to funguje...
V konfrontécii prvého versa Proglasu ,,Evanjeliu svitému som predslovom...“ (Chvéla sloven¢iny
1998, 27), v ktorom vnimame obsah kazdého slova s pietou, vyznelo pouzitie derivatu slova zne-
hodnocujuco jeho pravy zmysel. A to najma preto, Ze nepomohlo pochopit podstatu myslienky.
Je to konkrétny priklad na rozsirovanie slovnej zasoby sémantickym odvodzovanim, v tomto
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pripade biblického terminu. To ndas viedlo k uvazovaniu o miere, zmysle a hraniciach prechodu
slova z jednej vrstvy slov do druhej z jazykového hladiska.

Vyznam slova sekularizdcia (z lat. saeculum, ,tento vek, svet®, a saecularis, ,,svetsky®, slov.
»zosvetStovanie®) sa vyklada ako proces vynimania nie¢oho z posobnosti cirkvi a vplyvu nébo-
zenstva (KSSJ 2003), resp. presnejsie, ako proces vytla¢ania nabozenského vplyvu z jednotlivych
oblasti fudskej ¢innosti (SCS 2005). Druhy vyklad obsahuje sémanticky priznak vyssej intenzity
a tenzie z pozicie agensa deja. Ide o proces, ktory sa najvyraznejsie prejavuje v lexike jazyka.
V cirkevnom lexikéne (Lexikon 2009) sa sekularizacia vysvetluje ako negativny jav, ktory zne-
hodnocuje nabozenské symboly. Vznikol v prostredi katolickej cirkvi ako kriticky chdpany vyraz
zamerany proti modernizmu. Prvykrat bol v nenaboZzenskom kontexte pouzity vo francuzskej
jazykovede (sécularisation) v zmysle zosvet$tenia v jazyku. Osobné rozhovory so slovenskymi
knazmi evanjelickej a katolickej proveniencie priniesli mierne rozdiely v postojoch k sekulari-
za¢nym tendencidm v ndboZenskej a cirkevnej lexike. Evanjelicki knazi pokladaju za nestastné
pouzivat v prenesenych a sekuldrnych suvislostiach terminy oznacujuce sviatosti (v ktorych ide
o priamy vztah ¢lovek — Boh, napr. krst, modlitba, sviatost oltdrna), pretoZe sa straca, oslabuje
vaha slova a to, ¢o sa nim pomentva. Slovd ako napriklad spoved, pri ktorej ide o vztah ¢lo-
vek — Boh, no sprostredkovany kiiazom, sa tak silno a odmietavo nepocituje. Postoje rimskoka-
tolickych knazov boli rigoréznejsie; slovéa suvisiace s nabozenstvom, vierou, cirkvou prenasané
do beinej komunikacie sa pokladaji viac za znevazovanie a znehodnocovanie toho, ¢o tieto
nabozenské pojmy pomenuvaji. Pre cirkev maja tieto slova vazny obsah, nemali by sa preto
pouzivat tak frekventovane, pretoze zovsedneju a strati sa ich sila, hodnota; nabozenské terminy
sa tym degraduju.

Prechody slov v ramci (troch zakladnych) opozicii v rozvrstveni slovnej zdsoby slovenciny st
prirodzenym procesom v kazdej etape vyvinu jazyka. Vzhladom na predmet nasho prispevku si
budeme v$imat rozpitie dvoch pélov - Stylisticky priznakova a neutralna lexika, konkrétnejsie,
vzhladom na terminologicku oblast — nabozenskd/sakrélna a sekuldrna lexika. Prenikanie slov
z jednej vrstvy do druhej, najmé prechod slova prizna¢ného pre isty typ ¢i konkrétnu oblast ko-
munikdcie, sa v sucasnej slovencine prejavuje ako dynamizujuci proces a aj ako sposob oboha-
covania lexiky semaziologicko-onomaziologickym derivovanim. Podobna situdcia je aj v oblasti
nabozenskej lexiky, nabozenskej terminologie.

Po uvolneni spolo¢enske;j situacie po roku 1989, a to aj vzhladom na slobodu prejavovania
prislusnosti k cirkvi, sa s vi¢Sou mierou a slobodnejsie zacali aj verejne pouzivat slova z oblasti
nabozenskej komunikacie, slova s primdrne religiéznym vyznamom. Sekularizacia socializacne
ovplyviiuje slovenska lexiku. Prechodom nabozenského pojmu do inych komunika¢nych sfér do-
chddza k oslabeniu alebo posunu jeho nabozensko-cirkevného vymedzenia a obsahu, pri¢om nie
vzdy ide o procesy, ktoré cirkev na rozdiel od bezného pouzivatela jazyka - prislusnika ¢i nepri-
slusnika cirkvi — chdpe ako proces vhodny vzhladom na hodnotu a vahu toho, ¢o prislusné slova
v cirkevnej vierouke a nabozenskej societe oznacuju. Oblast nabozenskej terminoldgie sa dostava
do popredia odborného zdujmu a prinasa $iroké spektrum otazok najmi preto, ze sa pod vplyvom
spoloc¢ensko-politickych podmienok minulych desatro¢i dostala na perifériu jazykového skima-
nia. Takmer 40 rokov predchadzajuceho politického rezimu to bola lexika tabuizovand, margina-
lizovana (Buzdssyzova 1999, 176).

V prvej Casti prispevku sa zameriame na spracovanie lexém s nabozenskym, resp. cirkevnym
priznakom vo viacerych slovnikoch slovenského jazyka vykladového typu, pretoze tie predstavuju
fundamentalne lexikografické diela, ktoré poskytuji komplexné informacie o lexike daného jazyka
v istom obdobi, a zaroven sa do ich koncipovania premieta/premietol skuto¢ny stav spolocenského
poznania. Na spracovani slovnikov sa nevyhnutne odrdza cas ich tvorby, ¢o osobitne plati pre nd-
bozensku terminoldgiu. Vychodiskom nam boli Slovnik slovenského jazyka, koncipovany v rokoch
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1959 - 1968 (vedecky redaktor S. Peciar). Na tento slovnik nadviazal Kritky slovnik slovenského
jazyka; na tuto prilezitost sme zvolili jeho 4. vydanie z roku 2003 (vedecky redaktor J. Kacala), ktoré
je dostupné na elektronickom slovnikovom portéli Jazykovedného tstavu L. Stira SAV aj Siro-
kej verejnosti. Najnov$im a suistavne koncipovanym lexikografickym dielom je Slovnik sti¢asného
slovenského jazyka (SSSJ 2006 - 2021). Slovnik slovenského jazyka je dokladom toho, Ze nébo-
zenskd a cirkevna terminoldgia sa v spolo¢nosti do r. 1989 nemohla rozvijat v spolupraci a s od-
bornou konzultaciou cirkevnych predstavitelov a jazykovedcov. Nabozenska terminoldgia z nich
bola takmer vylicend alebo bola spracovana nepresne. Zachytenie naboZenskej terminoldgie bolo
teda dobou osobitne limitované, no autori slovnika napriek tomu dokézali spracovat rézne vyrazy
z tejto oblasti, napr. apostol, archa, betlehemsky, epistola, evanjelium, archanjel, viaceré mali indicie
nabozenskej oblasti v ramci exemplifikdcie, napr. pri prvom vyzname slovesa ctit (si) cti ofca svojho
i matku svoju, podobne biblizmy ¢akat a cinit v exemplifikdciach cakat Mesidsa, Krista; dobre, zle
¢init niekomu (Simkova 1999, 197). Pravopis a vyklad ndbozenskych terminov boli prispdsobené
ateistickému zmyslaniu. V kolektive autorov pracovali lingvisti, ktorym viera a cirkevné otazky
neboli cudzie, skor naopak, ich usilie o vklad hesiel s ndbozenskym priznakom bol vsak revido-
vany kone¢nou tpravou a rozhodnutim hlavného redaktora o zaradeni, resp. vyklade prislusnych
vyrazov. Rozsahom vicsie slovniky (Slovnik slovenského jazyka a Slovnik su¢asného slovenského
jazyka) maju va¢si priestor na opis aj terminologickej lexiky, Kratky slovnik slovenského jazyka
ako jednozvizkovy slovnik je limitovany jednak po¢tom hesiel, jednak rozsahom vykladu, preto
obsahuje ,,iba“ jadro slovnej zasoby (rozsah vyse 60 000 heslovych slov).

Rok 1989 priniesol viacero zmien v spolo¢enskom a politickom Zivote, v oblasti jazykovedy sa
zadal otvoreny dialog teoldgov s jazykovedcami a realizovali sa konkrétne pociny pri spresiiovani
a uzakoneni pojmov/vyrazov nabozenskej terminologie. V tretom (KSSJ, 1997) i $tvrtom (KSS]J,
2003) vydani Kratkeho slovnika slovenského jazyka jeho autori napravaji deformécie aspon v takej
miere a rozsahu, aké tento (kratky) typ slovnika umozioval (kolektiv spolupracoval s konzultan-
tom na rimskokatolicke terminy, ktory sa podielal aj na tvorbe a vykladoch nabozenskej termino-
légie v sucasnosti koncipovaného viacdielneho Slovnika sti¢asného slovenského jazyka). V kazdom
z uvedenych slovnikov sa k terminoldgii ¢i k vyrazom z nabozenskej oblasti pouzival odli$ny pri-
stup. To sa reflektuje aj v rozsahu a chépani funkénych kvalifikatorov (Simkova 1999, 197).

Zoznam pouzitych skratiek kvalifikatorov v uvedenych slovnikoch:

Slovnik slovenského jazyka (1959 - 1968): bibL, cirk., nab., sv., liturg., ev., kat.

Kratky slovnik slovenského jazyka (2003): bibL, cirk., ndb., sv., krest., kat., ev., gréckokat., Zid., pred.
Kr., po K.

Slovnik sa¢asného slovenského jazyka (2006 - 2021): bibl, cirk., nab., sv.

Slovnik suc¢asného slovenského jazyka (2006 — 2021) vyuziva systém funkénych kvalifikatorov
(vo forme skratiek), ktoré st nositelmi informacie o sfére pouzivania danej lexikalnej jednotky ale-
bo zachytavaju jej pragmatické priznaky. Nabozenska lexika je vymedzenad z hladiska prislusnosti
vyrazu k ndbozenskému $tylu nasledovne: Biblické lexikdlne jednotky, biblizmy' (skratka bibl.),
st slova pochadzajuce z textov Biblie, napr. apokalypsa, blahoslavenstvo, diabol, Elids, filistinsky,
Golgota. K nabozenskej lexike (skratka nab.) patria lexikdlne jednotky v nabozensky orientovanych

Encyklopédia Beliana definuje biblizmy [gr.] ako slova, spojenia slov a dlhsie vypovede z nabozenskej li-
teratury, nabozenskych spisov, piesni, modlitieb a homilii (napr. archanjel, pokdnie, rozhresenie, pozZehna-
nie, hriech, milosrdenstvo, Desatoro, spoved). Velka ¢ast biblizmov sa v sti¢asnosti vyskytuje v hovorovom
$tyle ako kvalifikujtce slova na osi dobry - zly (napr. anjel - Cert, svitec — svituskdr, poZehnany - farizej).
V sucasnosti sa biblizmy vyuzivaju ako $tylisticky priznakové vyrazy najma v umeleckom $tyle a v homi-
liach (Beliana 1999).
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pisanych aj hovorenych textoch (duchovné piesne, kazne, homilie a pod.), napr. askéza, dzinizmus,
exorcista. Cirkevnymi lexikalnymi jednotkami (skratka cirk.) sa oznacuju slovd, ktoré pomentvaju
cirkevnu $truktiru a organizaciu jednotlivych cirkvi, ich ¢innosti a prejavy, napr. antifona, blahore-
Cenie, casoslov, diakon, ekuména, encyklika, funebrdl (SSSJ 2006 — 2021).

V KSSJ (2003) sa osobitne vykladaji terminy evanjelického a katolickeho povodu a oznacuju
sa skratkami ev. (v hesle konvent), kat. (v hesle sviatost). Tieto skratky sa vSak v Slovniku stuc¢asné-
ho slovenského jazyka (2006 — 2021) nevyuzivaju, ale sa opisuju celym slovom, pretoze to umoz-
nuje velkost slovnika. Skratka sv. sa vyuziva vo vSetkych vyssie spomenutych slovnikoch pri oso-
bach (napr. sv. Jdan v hesle apokalypsa). V Kratkom slovniku slovenského jazyka sa v 3. a 4. vydani
(KSSJ, 1997; KSSJ, 2003) v porovnani s predchadzajicimi vydaniami nachddza ovela vacsi pocet
kvalifikatorov savisiacich s oblastou ndbozenstva. Bolo to sposobené tym, ze do prvych dvoch
vydani (1987 a 1989) mohli byt terminy z nabozenskej oblasti zahrnuté len v nevyhnutnom rozsa-
hu. Ich doplianie do nasledujtcich vydani poznacila terminologicka rozkolisanost ndbozenskych
vyrazov zaciatkom 90-tych rokov 20. storodia, ale aj uz vyssie spomenuté usilie autorov vyplnit
lexikalne deficity z tejto vrstvy slovenskej lexiky. Zaroven vidno snahu autorov o zretelnejsie vy-
klady vyznamov terminov spolo¢nych pre katolicke a evanjelické nabozenstvo, napr.

biskup -a m. veduci cirk. hodnostar (v kat. cirkvi) kto prijal plnost posvitnej vysviacky
a oby¢. spravuje diecézu; (v ev. cirkvi) prvy duchovny pastier a veduci nabozenského zivo-
ta: generalny b., distriktualny b.

Podla Simkovej (1999, 195) sa do 3. vydania v r. 1997 oproti predchadzajticim vydaniam doplnilo
takmer 200 heslovych slov alebo osobitnych vyznamov z nabozenskej oblasti.

Slovnik sucasného slovenského jazyka zachytdva nabozensku lexiku najdolezitejsich cirkvi,
ktoré na Slovensku pdsobia (rimskokatolicka, evanjelickd cirkev augsburského vyznania, grécko-
katolicka a pravoslavna, vratane niektorych zidovskych realif). Z hladiska uvddzania vyznamov
sa na prvom mieste uvddza vyznam vSeobecnejsi a frekventovanejsi; terminologicky vyznam je
spravidla na druhom mieste vykladu obsahu hesla.

Ukazka spracovania hesla charizma v slovenskych vykladovych slovnikoch:

charizma

SSJ (1959 - 1968) - heslo sa neuvadza

KSSJ (1989) - heslo sa neuvadza

KSSJ (1997) - ndb. osobitny Bozi dar

KSSJ (2003) — 1. ndb. osobitny dar Ducha Svitého namerany na dobro cirk. a Iud-

ského spolocenstva, 2. mimoriadna schopnost (blahodarného) poso-
benia na Iudi vobec

SSSJ (2011) - 1. iba sg. mimoriadna individudlna schopnost ziskavat si ludi pro-
strednictvom svojich osobitnych vlastnosti a presved¢ivosti svojej
osobnosti: osobnd ch., vidniica ch.; ch. spisovatelovej osobnosti; vy-
Zaruje z nej prirodzend charizma; Slovo ndrod je charizma; chyba mu
ch. a iné; 2. (ndb.) prirodzena aj nadprirodzena schopnost ako dar
Ducha Svitého zamerany na dobro cirkevného a Iudského spolocen-
stva, napr. schopnost vyucovat, uzdravovat ludi a pod.: tiloha chari-
ziem Ducha Svitého; charizmy sii rozmanité a sii ddvané tym, ktori sii
ochotni ich prijat a slizit; ma velkii charizmu
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Sekulariza¢né tendencie v slovenskej lexike v zmysle zosvet$tovania ¢i uvoliovania formy v pro-
spech rozsirovania slovnej zasoby sa prejavuju vplyvom uvolnenia politickej situdcie aj v ich vyu-
ziti v beznej komunikacii. Na tento jav st rozne ndzory jednak zo strany cirkvi, jednak zo strany
odbornikov vratane jazykovedcov. Uvolnovanie nabozenskej lexiky v zmysle rozsirovania vyz-
namu vplyva na socializaciu, lexika sa tak dostdva do verejnej komunikacie. Vysledkom je strata
krajnej cirkevno-ndbozenskej priznakovosti a slova sa dostavaju do rozli¢nych socidlnych vrstiev,
na miesta, kde to bolo tabu. Metajazyk cirkvi sa dostava k ludom, do individudlneho i spolo¢en-
ského vedomia, lebo sa o tom verejne a volne hovori (celibdt, Vatikdn, enklitika a pod.). Vyuzivanie
nabozenskych terminov sme sledovali dvoma sp6sobmi: v Slovenskom narodnom korpuse (dalej
len SNK; p. Tabulka 1) a dotaznikovym vyskumom. V SNK v podkorpuse prim-10.0-public-all
(71,00 % publicistické, 16,82 % umelecké, 11,28 % odborné a 0,90 % iné texty; Korpus 2024) sme
zistovali vyskyt ndboZenskych terminov, pri ktorych sme zaznamenali vyskyt v§eobecnejsieho vy-
znamu (amen, apokalypsa, konkldve, zvestovat) a zistovali sme frekvenciu a pomer vyskytu lexémy
v nabozenskom kontexte a vo vSeobecnejsom neutralnom vyzname vyuzitim Javého a pravého
kontextu.

Tabulka 1: Vyskyt ndbozenskych terminov v Korpuse slovenského jazyka

SNK spolu vSeobecny vyznam nabozensky kontext
prim-10.0-public (vratane umeleckého textu)
amen 925 328 35,5% 597 64,5 %
apokalypsa 255 208 81,6 % 47 18,4 %
konklave 962 12 1,25 % 950 98,75 %
zvestovat 801 641 80 % 160 20 %

Vyklady a spracovanie porovnavanych terminov; kratené, no na tento ucel relevantné vyklady
z KSSJ 2003 (porov. Tabulka 1):

amen 1. cit. ndb. zavere¢né slovo krestanskych modlitieb a liturg. formul II. neskl. s. hovor.
expr. koniec

apokalypsa cirk. 1. spis obsahujtci znamenia o kone¢nych osudoch Iudstva a sveta; pren.
kniz. hrozostra$na vidina, pohroma 2. posledna kniha Nového zakona, Zjavenie sv. Jana
konklave cirk. zhromazdenie kardinalov voliacich papeza; uzavreté miesto na ttto volbu
zvestovat 1. oznamovat, oznamit, ohlasovat, ohldsit (slavnostnych, nevsednym sposobom);
cirk.: z. evanjelium; Z-nie (narodenie Krista) Pdna sviatok 25. marca 2. byt predzvestou,
predpovedou

Nabozenské terminy apokalypsa a zvestovat sa vo vseobecnom metonymickom vyzname pohroma
a ozndmit pouzivajui velmi frekventovane (vyse 80 %); v pripade slova apokalypsa nejde ani o novy
vyznam slova, ale o sémanticky odtienok. Najmenej sekularizovany je termin konkldve, ¢o mozno
vysvetlit zloZitostou a malou frekvenciou procesu, ktory pomentva a ktory nabozensky nevzdela-
ny ¢lovek nemusi poznat.

Cirkevny termin evanjelium spomenuty v uvode textu sucasné slovenské vykladové slovniky
spracuvaju nasledovne:

evanjelium 1. posolstvo o spase uskuto¢nenej JeziSom Kristom: $irif, hldsat e.
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2. biblicky spis, v kt. je opisany Kristov zivot, skutky a ucenie; vynatok z neho ¢itany
pri bohosluzbe; ¢ast bohosluzby: E. podla Jdana; precitat e. (KSS] 2003)

evanjelium 1. cirk. posolstvo, dobra zvest o spase uskuto¢nenej JeziSom Kristom: kdzaf
e.; zit podla evanjelia; hldsat, Sirit e. krestansku vieru 2. cirk. biblicky spis Nového zdkona,
Novej zmluvy opisujuci Zivot, skutky a ucenie Jezisa Krista, ako ich ohlasovali jeho uéenici;
uryvok z tohto spisu ¢itany pri omsi; om$ova Cast, v ktorej sa ¢ita tento uryvok: Matiisovo,
Lukdsovo, Markovo e.; Janovo e., E. podla Jana; styri kanonické evanjelid; apokryfné evanje-
lig Petrovo, Toméasovo evanjelium a pod.; ¢itat, spievat e.; po evanjeliu je obycajne homilia;
Jezisove zvesti o ldske a spravodlivosti ostali zavreté v evanjelidch. [J. Simonovi¢] 3. kniz.
nie¢o hodné ucty, vzor, na ¢om sa zaklada pevné presvedcenie, v ¢o sa veri: bolo to jeho e.;
bdseri sa stala prefiho evanjeliom 4. expr. nieco, napr. zasady, uenie, $iriace sa vo verejnosti:
e. priatelstva a porozumenia (SSSJ 2006 — 2021)

V pripade cirkevného terminu evanjelium je zrejmy sekulariza¢ny posun zachyteny v slovniku
sucasnej slovenciny, a to v dvoch dal$ich vyznamoch; jednak ako knizné slovo s pozitivne silnym
vztahom k denotétu, jednak ako expresivne slovo pomentvajice nieco $iriace sa vo verejnosti.
Ide o vyznam, ktory sme zachytili v tvode spomenutom citite obsahujiicom slovo evanjelizdcia,
pod ktorym mal poslucha¢ rozumiet $irenie zasad fungovania informa¢ného programu medzi
verejnost.

O sekulariza¢nych tendencidch nachadzame dostatok dokladov v jazykovom korpuse, v pub-
licistickych textoch i populariza¢nych prejavoch:

A ked budeme mat horsi rating, tak zaru¢ene budeme platit vyssi urok. Toto nie je bububu,
toto je isté ako amen v kostole. (Autor je predseda Narodnej rady SR a strany SaS%.) -
Odohral za Bystricu prv tretinu proti Dolnému Kubinu a znova bol nadlho maréd. Bol to
takmer amen za kariérou. Stacil jeden bodycek do stehna a Iavého kolena. — Toto kratko-
dobé ,,zakopnutie® rozhodne nie je dévodom na zavedenie nutenej spravy, ako sa nechali
pocut najvacsi pesimisti, ze s bankou je uz amen. Podporuje to aj nedavne vyjadrenie vice-
guvernéra NBS. - V. Meciar vyslovuje zavere¢né amen. — Obidva bratislavské kluby mozu
o pol roka pripominat Titanic. Slovo jedného ¢loveka moze znamenat ,,amen”. Najkrajsi
$portovy aredl na Slovensku ma slazit svojmu tcelu do roku 2010. — Napriek tomu ludmi
lomcujt emdcie a mnohi rozhodujua viac srdcom ako hlavou. V olympijskom konkldve tiez
sedia udia z mésa a kosti. V zdvere prevézi racionalita, ale aj t4 m4 dva konce. Co méze
poskodit Chicagu? - Taliansko potvrdilo, Ze niekolko dni pred ministerskym konkldve
v Neapole predlozi kompromisny navrh celej ustavy. - VSetky najnovsie spravy zo sveta
hardvéru signalizujd, Ze apokalypsa pre stolové pocitace sa uz zacala. - Caka nas apokalyp-
sa, ked Viktor Orban vyhra volby. - Galactic Command Online - hernd apokalypsa Dereka
Smarta. Len ti najdrsnej$i hraci s pamitou slona a uchylkou v nekvalitnych, bezradnych
hrach si pamatajd, comuze sa venovalo zoskupenie 3000 A. D. Inc. - Projekt, ktory aspiruje
na titul ,realitna apokalypsa roka®, sa zmieta v problémoch. - Orodovat pred poslancov
prisla aj jedna z ndjomnikov domu. — A tak stal Armstrong v Parizi na stupni vitazov ako
hnevajtci sa American, ktory oroduje za svoj $port, pricom sam z neho akurat odchadza. -
Vsetky zraky sa teraz oto¢ili na Alana Greenspana, $éfa Fedu, ktory dnes finisuje svoju spo-
ved o otdzkach menovej politiky pred americkym Kongresom. - Drogova spoved politikov
drazdi. - Spoved nakupnej maniacky. - Divdk vnima baje¢ny humor a iréniu jeho spovede.
(Korpus)

2 Sa$ - slovenska politicka strana Sloboda a solidarita.
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Okrem stavu a opisu sakralnych a sekularizovanych vyrazov a ich spracovani v jednotlivych rele-
vantnych lexikografickych slovenskych pracach sme zistovali ich pouZivanie a ,vnimanie® v prie-
reze viacerych (presnejsie troch) generacii. V roku 2013 sme realizovali prvd etapu vyskumu,
s odstupom desiatich rokov druht etapu a chceli sme zistit: a. ¢i je slovo v chapani troch generacii
vyrazom nabozenského charakteru/nabozenskym terminom; b. kontext, v ktorom sa skimany
nabozensky/cirkevny vyraz vyskytuje; c. ktory $tylisticky priznak je pre dand generdciu prvotnym
priznakom. Vyskum sa realizoval pomocou studentov 1. a 2. ro¢nika magisterského $tidia odboru
slovensky jazyk a literatdra a 1. ro¢nika magisterského $tidia odboru prekladatelstvo a tlmoc¢nic-
tvo $tudujucich na Presovskej univerzite, a to v pocte 315 (vek 22 — 25 rokov) $tudentov a ich rodi-
¢ov (265; vek 43 - 57 rokov) a starych rodicov (187; vek 62 - 86 rokov). Dotaznik bol anonymny,
sti¢astou otazok v dotazniku bola preto aj otazka, ¢i je respondent praktizujicim veriacim alebo
neveriacim.

Z databazy nabozenskych terminov sme vybrali vzorku vyrazov, ktoré predstavuji podla nasho
nazoru cely diapazon lexiky od slov majucich véeobecny vyznam a vyuzivanych v beznej komu-
nikacii, k slovam, ktoré sa viazu len na sakrdlne prostredie a komunikaciu (spolu 30 vyrazov): ba-
zen, hresit, apokalypsa, anjel, chvalit, koleda, konklave, konvertovat, krédo, nebo, peklo, orodovat,
pozehnanie, prorok, put, spasit, uverit, ve¢nost, zakon, zaopatrit, zvestovat, tma, temno, rucho,
bludérstvo, bludny, blahoreit, obet, obeta, charizma. Vysledky vyskumu kvéli lepsej prehladnosti
uvadzame v tabulke. Znak - a + u jednotlivych generacii znamena, ze prislu$nd generdcia preferuje
obsah slova v nabozenskom vyzname:

Starsia
generacia

Stredna
generacia

Mladsia
generacia

Lexéma Vyklad a poradie vykladu vyznamu su-
visiaceho s nabozenskou provenienciou
aj s prislusnym kvalifikdtorom
(skratené vyklady z kodifika¢nej podo-
by z KSSJ a SSSJ)

kniz. strach, obava, tiesen
ndb. b. BozZia, b. vo¢i Bohu Gcta a laska
k Bohu

Ucta
obdiv*

Hresit
neutr.

1. ndb. prestupovat Bozi zakon, pachat
hriech(y)

2. prehresovat sa, previnovat sa

3. dorazne napominat, karhat

4. preklinat, kliat, nadavat

Apokalypsa
kniz.

1. spis obsahujuci zjavenia o kone¢nych
osudoch [udstva a sveta;

pren. kniZ. hrozostra$na vidina, pohro-
ma: a. vojny

2. poslednd kniha Nového zdkona,
Zjavenie sv. Jdna

V ramci hesla udavame kvalifikator relevantny na ucely tohto vyskumu, pri¢om v pripade, Ze sa vyklady

alebo kvalifikdtory v KSSJ a SSSJ odlisuju, vyznacujeme tento fakt v ¢asti vykladu pod prislusnou skrat-

kou slovnika.
V casti Mladsia generacia uvadzame priklady novsich, nezvycajnych a v pomere k star§im generdciam

frekventovanych spojeni a vykladov skimaného vyrazu.
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Anjel 1. krest. nadprirodzend bytost zobrazo- + +
nab. vana oby¢. s kridlami, Bozi sluzobnik Zeleny

a posol anjel

2. expr. dobry ¢lovek

3. dopr. > Zlty a.
Chvalit 1. vyslovovat chvalu, uznanie, ocenovat, - -
neutr. vychvalovat: ch. Ziaka, ch. dobrii prdcu

2. ndb. velebit, oslavovat
Koleda 1. viano¢na piesen - +
hud. 2. koledovanie koledo-

3. darcek ziskany koledovanim vat si

4. cirk. trojkralovy obrad vysviacania o vyprask

pribytkov
Konklave cirk. zhromaZdenie kardin4lov voliacich + +
ndb. papeza; uzavreté miesto na tito volbu
Konvertovat 1. odb. (u)robit konverziu, zmenu: prdv. - +
tech. k. dlh premenit na iny, pre dlznika konverto-

vyhodnejsi vat text

2. ndb. prestupovat, presttpit na int

vieru: k. na katolicku vieru

3. elektrotech. (z)menit striedavy prad

4. hut. skujnovat, skujnit, rafinovat

(kov) v konvertoroch
Krédo 1. cirk. vyznanie viery - +
kniz. 2. kniZ. sthrn nazorov, presvedcenie motto
Nebo 1. obloha - +
neutr. 2. nab. sidlo bohov, miesto posmrtnej

blazenosti;

krest. stav ve¢nej blazenosti v spoloc¢en-

stve zivota a lasky s Bohom, s anjelmi

a svatymi: prist do n-a;

pren. bozska moc: prosit n. o pomoc
Peklo 1. ndb. miesto posmrtného zatratenia; - +
neutr. krest. stav ve¢ného zatratenia hroza

2. expr. hroza, utrpenie: p. vojny, p. du- | neprijem-

Sevnych miik nosti

3. expr. neprijemnd situdcia, tazkosti
Orodovat 1. ndb. prosit za niekoho u Boha - +
neutr. expr. 2. expr. prihovirat sa, prosit prosit
Pozehnanie ndb. | 1. Stastie, dobro; Bozia priazen + +

2. zelanie dobra, $tastia ap., v néb. uko-

noch sprevadzané znakom kriza

3. cirk. tkon, obrad al. poboznost,

pri ktorych sa pozehnéva
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Prorok
kniz.

1. ndb. ¢lovek, prostrednictvom kt. Boh
hovori k ludom, prip. zjavuje buddcnost
2. expr. kto predpoveda bez ved. zakla-
du, vestec

Puat
neutr.

1. kniZ. putovanie, cestovanie, cesta
2. ndb. putovanie na putnické miesto

dlha cesta

Spasit
nab.

1. kniz. vyslobodit z tazkého poloZenia,
zachranit

2. ndb. zaistit spasu

3. expr. pomoct, prospiet

+

Uverit
neutr.

1. nadobudntit presvedcenie o pravdi-
vosti nie¢oho

2. nadobudnut presvedéenie o existencii
nie¢oho: u. v spravodlivost;

ndb. u. v Boha stat sa veriacim
(krestanom)

Vecénost
neutr.

1. jestvovanie bez zaciatku a bez konca
al. iba bez konca; vlastnost toho, ¢o je
vecné v. Boha

2. ndb. posmrtny zivot

3. expr. velmi dlhy ¢as: trvalo to celii v.

strasne
dlhy ¢as

Z4kon
neutr.

1. prav. norma upravujica konanie

a vztahy Tudi, institacif; sihrn takychto
noriem

2. vSeobecne platné, podst. a nevyhnut-
né suvislosti javov objektivneho sveta,
zékonitost; ich presnd formulacia:

3. ndb. norma spravania vyhlasena
kompetentnou autoritou pre spolo¢né
dobro: mordlny z. sihrn zavaznych
noriem spravania pochadzajicich

od Boha;

zjaveny z. kt. Boh verejne oznamil Iu-
domy;

bibl. Stary z., Novy z. Casti Biblie

4. ustalené spolo¢. pravidlo, oby¢aj,
zéasada, zvyklost; ich suhrn: rodinné z.
5. ustaleny princip, zasada, postup v is-
tej (prac.) ¢innosti:

Zaopatrit
neutr.

1. zaobstarat, zadovazit, obstarat

2. postarat sa o niekoho: z. dojca;
dobre z-eny na starost

3. zasobit: z. (sa) Satami, peniazmi,
jedlom

4. cirk. udelit sviatost zmierenia a svia-
tost pomazania chorych: z. chorého
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Zvestovat 1. oznamovat, oznamit (vyzn. 1), ohla- - +
kniz. sovat, ohldsit
cirk.: z. evanjelium;
Z-nie (narodenia Krista) Pdna sviatok
25. marca
2. byt predzvestou, predpovedat
Tma 1. nedostatok svetla, temno, temnota - -
neutr. 2. kniz. zaostalost, nevedomost, temno:
dudevna t.
3. zéhadnost, neistota: zahaleny do tmy
nezndma
o expr. (bola) t. ako v rohu, ako vo vreci
Temno 1. bez svetla, tmavy: t-d noc, t-é hory - +
poet. 2. zahadny, nejasny: t-d minulost
3. zaostaly, tmarsky: t-é, pavedecké
4. bezutes$ny, chmurny: t-é dni poroby
5. (0 zvuku) hlboko znejuci, pritlmeny
6. zlovestny; podly, nizky: t-d predtucha;
Ruacho kniz. slavnostné, obradné oblecenie: - +
poet. arch. svadobné r., kiazské r.;
pren. $aty, oblecenie vobec: reholné r.
Bludérstvo SSJ + +
ndb. 1. tulactvo, bludenie;
2. bludné uéenie;
cirk. kacirstvo al. inoverectvo
SSS
1. nduka protiviaca sa oficialnemu (p6-
vodne cirkevnému) uéeniu, oficidlnej
ideoldgii o
Bludny 1. ndhodne zaneseny; majuci nepravi- - -
neutr. delnu drahu: b-d strela
2. klamny, falo$ny, nespravny: b-¢é tedrie
3. vhodnejsie bladiaci, bladivy: b. balvan
o expr. chodit ako b-d ovca
Blahorecit 1. kniz. vzdavat chvalu, vdaku; velebit, + +
ndb. dobrorecit
2. cirk. vyhlasit za blahoslaveného
Obet 1. dar Bohu 2. nezi$tné konanie v pro- - -
neutr. spech druhych
Obeta obeta -y obiet Z. obet (vyzn. 1, 2) + +
ndb. poet.
Charizma 1. ndb. osobitny dar Ducha Svitého - +
odb. zamerany na dobro cirk. a ludského osobnost
spolocenstva
2. mimoriadna schopnost (blahodarné-
ho) posobenia na ludi vébec
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Z uvedenych vysledkov vyplyva:

1. slova, ktoré st ndbozenskymi terminmi podla vSetkych 3 generacii:
anjel, bazen, konkldve, pozehnanie, spasit, bluddrstvo, blahorecit, obeta;

2. nabozenské terminy podla studentov/mladej generdcie:
baze, anjel, konkldve, poZehnanie, spasit, bluddrstvo, blahorecit, obeta;

3. ndb. terminy podla ich rodi¢ov/strednej generacie:
bdsen, anjel, koleda, konkldve, konvertovat, poZehnanie, prorok, put, spasit, zvestovat, temno,
bludarstvo, blahorecit, obeta;

4. nab. terminy podla starych rodi¢ov/starsej generacie:
bdsen, hresit, anjel, koleda, konkldve, konvertovat, krédo, nebo, peklo, orodovat, pozehnanie,
put, spasit, vecnost, zvestovat, temno, riicho, bluddrstvo.

Prekvapujucejsie vysledky sa viazu k niektorym vyrazom. Vyraz apokalypsa mlada generacia ne-
poklada za vyraz nejako suvisiaci s ndbozenstvom ¢i Novym zakonom (pravdepodobne vplyv
filmového priemyslu). Podobny dévod predpokladdme aj v pripade vyrazu peklo, ktoré mlada
generdcia nepoklada za slovo nabozenského charakteru, ale za nie¢o neprijemné, hrozné (94 %).
Vyraz anjel mlada generacia udava az v 95 % v suvislosti so Zelenym anjelom, ¢o je na Slovensku
druh zachrannej sluzby. U star$ej generacie sa vyraz anjel chape v krestanskom zmysle (100 %
opytanych). Vyraz konkldve, v ¢ase skimania slovo v médiach znacne aj pre chorobu papeza frek-
ventované, zaznamenalo vysoky stupen obsahu i zaradenia k cirkevnym terminom. Vyraz konver-
tovat sa, naopak, vdaka odbornej polysémii a zna¢ného poznania prace s vypoctovou technikou
najmé mladou generaciou ako slovo aj nabozenského charakteru oznacilo len 4 % mladych Tudi
oproti strednej (35 %) a star$ej generacii (61 %). Vyraz bluddrstvo a vyraz obet ziadna z generacii
nepoklada za vyraz suvisiaci s cirkevnou vieroukou ¢i s okolnostou (v druhom pripade) suvisia-
cou s darmi Bohu. Podobne je to pri vyraze charizma, ktory sa u opytanych respondentov ani
v jednom pripade nespdjal s cirkevnou ¢i nabozenskou oblastou.

Zaver: Sekularizacia sa prejavuje po roku 1989 aj v slovenskej lexike. Uvoltiovanie, presun ¢i
prepozi¢iavanie foriem na pomenovanie beznych stcasti zivota je pravidelné, osud nabozenskych
terminov je podobny ako osud ostatnej lexiky. Prave sila denotatov sposobuje to, ze sa nabozenské
pojmy pouzivaju v beznom vyjadrovani frekventovane a bez re$pektu, u mladsej generacie spra-
vidla bez uvedomovania si ¢i poznania pévodného vyznamu ¢i prislusnosti slova k nabozenskej
terminoldgii. Dochadza k socializacii ndboZenskej lexiky, straca sa teda vylu¢na cirkevno-nabo-
zenska priznakovost, slova sa dostavaji do komunika¢nych sfér, kde boli tabu.
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VYZNAM A PREJAVY MARIANSKEHO KULTU
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Abstract: OREMUSOVA, Dasa - NEMCIKOVA, Magdaléna. The Meaning and
Manifestations of the Cult of the Virgin Mary in the Nitra Region. The cult of the Virgin Mary
has a long tradition in Slovakia. Historically linked to the earliest Christian communities, it
has persisted continuously until the present day. Marian veneration is a defining and integral
aspect of the population's piety. Religiosity links it to the Roman Catholic, Greek Catholic
and Orthodox Churches. The visual manifestations of the cult of the Virgin Mary can be
found in various forms throughout the cultural landscape. These manifestations are both
material, such as sacred objects, places of pilgrimage dedicated to the Virgin Mary, small
sacred architecture, profane objects and coats of arms, and immaterial, such as standardised
place names, street names, and organised events. When assessing the significance and
manifestations of the cult of the Virgin Mary, we examine the Nitra region in more detail. Our
focus is particularly on sacred objects from spatial, religious, chronological, architectural,
and landscape perspectives. We also examine the manifestations of the modern sacralisation
of the landscape, particularly through elements of small sacred architecture. We evaluate
the cult of the Virgin Mary in greater detail through Marian pilgrimage sites and organised
pilgrimage events. We trace the presence of the cult of the Virgin Mary in profane objects.
Lastly, we highlight the Mariological symbolism in municipal coats of arms and standardised
geographical nomenclature.

Keywords: the cult of the Virgin Mary, religiosity, cultural landscape, cultural heritage, Nitra
region

Uvod

Marianska ucta je charakteristickym a neoddelitelnym prejavom zboznosti na Slovensku. K nasim
predkom sa dostala prostrednictvom prvych krestanskych vierozvestcov a kontinuitne pretrvava
az do sucasnosti. V religiozite je dominantna v katolickej cirkvi latinského a byzantského obra-
du a v ortodoxnej cirkvi. Charakteristické sa aj vizudlne prejavy marianskeho kultu v kultirnej
krajine. Vnimané su ako svedectvo umeleckej vyspelosti a duchovnej kultdry naroda v kontexte
kultarneho vyvoja, ¢i uz v rovine udelovej, konfesionalnej, architektonickej, urbanistickej, vy-
tvarnej a umelecko-remeselnej (Polomova — Sabadaova 2023, 3). V krajine maji mariologické
prvky hmotny (napr. sakralne objekty, marianske puitnické miesta, drobna sakrélna architektura,

1

Praca vznikla s podporou projektu KEGA 032UKF-4/2024 Religiozny cestovny ruch na Slovensku a jeho
potencidl pre regiondlny rozvoj.
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profanne objekty, erby a i.) a nehmotny charakter (Standardizované geografické nazvy, nazvy na-
mesti a ulic, organizované podujatia). V kazdej podobe je vak zdkladnym znakom maridnskeho
kultu vysoky prejav tcty vo¢i Panne Marii. Vzhladom na jeho vyznamnost a $pecificky charakter
v nasich podmienkach je cielom prispevku priestorova diferenciacia maridnskeho kultu v kultar-
nej krajine Nitrianskeho kraja.

Mariansky kult v kulturnej krajine

Kultirna krajina predstavuje kombinované dielo prirody a cloveka, pricom dokladuje vyvoj
ludskej spolo¢nosti a sidiel v priebehu historie, vychadzajic z fyzickych obmedzeni alebo, na-
opak, prilezitosti danych prirodnym prostredim, vplyvom postupnych vnutornych a vonkajsich
spolocenskych, ekonomickych a kultirnych dopadov (Kupka 2010, 5). Jej kultirno-priestorovy
aspekt predstavuje stihrn vsetkych javov hmotného a nehmotného charakteru, ktoré oznacuje
Izakovicovd et al. (2010) ako kultirno-historické zdroje. Tvoria subor prvkov a javov v krajine,
ktoré vznikali zdmernou, ale i nezdmernou ¢innostou ¢loveka v priebehu histérie az do sticasnosti
a vnuatorne sa ¢lenia na hmotné a nehmotné zdroje. Podla zdkona ¢. 49/2002 Z.z. o ochrane pa-
miatkového fondu (2025) sa hmotné zdroje dalej delia na nehnutelné pamiatky (diela trvalo viaza-
né na konkrétne miesto prezentované stavbami) a hnutelné pamiatky (veci, doklady a diela, ktoré
sa daju premiestiiovat, ako napr. socharske, maliarske, umelecko-remeselné diela a i.) (Kacirek
2016, 4) a spolocne tvoria bohatstvo kultirneho dedi¢stva. Nehmotné kultirno-historické zdroje
tvoria napr. jazyk, miestne nazvy, obycaje, ludova tradicia, formy fudového umenia a i.

Samotna problematika kulturnej krajiny je predmetom vyskumu viacerych autorov. Kultirnu
krajinu ako kulturny a casovo-priestorovy fenomén charakterizuja Ira a Uher (2018, 197).
Dimenzidm a znakom kultirnej krajiny sa blizsie venuje Zigrai (1972, 55; 2000, 230) vyzdvihu-
juci aj socidlno-kultdrnu dimenziu kultdrnej krajiny, ktort povazuje za ,duchovna® napln, resp.
kulturne bohatstvo urcitého tizemia. Kultarnej krajine sa v historicko-geografickom kontexte ve-
novali tiez Chrastina a BoltiZiar (2006, 175). Geograficky pristup pri vyskume kultarnych pamia-
tok a historickej kultirnej krajiny aplikuje Lacika (2015, 360-378). Duchovné hodnoty vidieckej
krajiny v Cesku a na Slovensku hodnoti Matakové (2012, 193-198).

Rovnako aj maridnsky kult je v centre zdujmu viacerych autorov. Maridnsku tuctu
k Sedembolestnej Panne Marii podrobne riei Letz (2014a, 11; 2014b, 9). Specifickym rysom teo-
logického obrazu Sedembolestnej Panny Marie sa venuje Moricova (2014, 84). Aspekty tcty, kultu
a putovania v Zivote Panny Marie a mentalite Slovakov a Slovanov predstavuje Hrehovd (2014,
99). Vyvinom marianskeho kultu v gréckokatolickej cirkvi sa zase zaoberaju Marin¢ak (2014,
120), Kristof (2014, 56) ¢i Durldk (2014, 137). Otazku marianskych patrocinii podrobne riesia
vo svojich pracach Hudak (1984, 25), dalej Juddk a Polacik (2009, 27). Problematiku mariolégie
v teologickom ponimani predstavuje Chovanec (2005, 45). Prejavy maridnskeho kultu v podobe
putnickych miest analyzuju Krogmann et al. (2017, 181).

Vyvoj marianskeho kultu na Slovensku

Prvé prejavy marianskeho kultu na nagom uzemi spadaji do velkomoravského obdobia a su-
visia s byzantskou misiou solinskych bratov sv. Cyrila a Metoda v r. 863. Sv. Metod bol podla
historickych pramenov pochovany v hlavhom chrame Velkomoravskej riSe za oltarom svitej
Bohorodicky (Letz 2014a, 14). Taktiez literarne diela sv. Metoda a jeho Ziaka Klimenta poukazu-
ju na mariansku tctu a jej $irenie v ramci ich misijného posobenia (CKO 2008). Linia marianskej
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ucty pokracovala aj po zaniku Velkej Moravy, kedy sa nase uzemie stalo sicastou Uhorského
kralovstva, ¢o sa podpisalo na jeho dalom politicko-kultirnom vyvoji. Prvy z uhorskych panov-
nikov Stefan I. zasvitil Uhorsko Panne Marii a nazval ju Patrona Hungariae a samotné Uhorsko
ziskalo pomenovanie Regnum Marianum (Marianske kralovstvo). V linii maridnskej ucty pokra-
¢ovali aj dal$i uhorski kréli. Od konca 12. stor. az do r. 1848 bola Panna Maria vyobrazena na va¢-
$ine uhorskych platidiel a jej motiv patril v stredoveku k najoblubenej$im ozdobnym motivom
na pecatiach (Letz 2014b, 10).

Viadsiu vinu maridnskej tcty rozsirili v Uhorsku, tak ako aj inde v Eurépe, mnisske rady do-
minikdnov, frantiSkdnov, jezuitov, ktoré sa usadili a zacali vyvijat osvetova ¢innost v mnohych
mestach Uhorska. Kult Panny Marie sa navonok prejavoval v novych chramoch, kaplnkach, klas-
toroch, oltaroch a obrazoch. Typickym bol vznik velkého mnozstva novych maridnskych putnic-
kych miest (Letz 2014b, 14). V 17. stor., pocas reformac¢nych snah, sa maridnska tcta zachovala
najma na vidieku. V obdobi baroka spojeného s rekatolizaciou sa do popredia dostava mariansky
kult zveladovanim star$ich puatnickych miest a vznikom novych. Mariansky kult prenika aj na ve-
rejné priestranstva stavanim maridnskych stlpov, pricestnych kaplniek a tiez zdobenim prieceli
domov vyjavmi zo zivota Panny Mérie (Nadaska 2021, 3). V obdobi po rakusko-uhorskom vy-
rovnani v r. 1867 sa zacalo postavenie Slovakov v Uhorsku zhor$ovat a madarizacia vyrazne pre-
nikla aj do cirkevného Zivota. Hladala sa ist4 protivdha najméd ku kultom sv. Stefana, sv. Ladislava,
ale aj maridnskemu kultu, ktory sa casto presadzoval v madarskom narodnom duchu. Popritom
sa od prelomu 19. a 20. stor. zvy$ila tcta k Sedembolestnej Panne Marii ako osobitnej patronke
Slovakov (Letz 2014b, 14-15). Vznikom Cesko-Slovenska v r. 1918 nastali opit kvalitativne zmeny,
kedy prestal madariza¢ny utlak, zdoraznovala sa jednota ¢eskoslovenského naroda a pokracoval
zapas o narodnostnd a nabozenska identitu Slovédkov. Kult Panny Marie napriek tomu pretrvaval
avr. 1927 sa Sedembolestnd Panna Maria dekrétom z Vatikinu v mene papeza Pia XI. stdva patron-
kou Slovékov a Slovenska (Letz 2014b, 18-20). Mariansky kult prekonal aj menej priaznivé obdobia
po 2. svetovej vojne v procesoch nasilnej ateizacie spolo¢nosti ¢i poklesu religiozity v poslednych
desatrociach a v sucasnosti patri medzi tradi¢né a oblubené kulty v naom priestore.

Najvyraznejsie je maridnsky kult v krajine dokumentovany prostrednictvom patrocinii kosto-
lov a kaplniek. V sulade s Juddkom a Pola¢ikom (2009, 39) je na Slovensku 5023 kostolov a kapl-
niek, z ¢oho je 1626 kostolov a kaplniek (32,4 %) zasvitenych Panne Marii. Samotné kostoly
s patrociniom Preblahoslavenej Panny Marie majui 21,7 % podiel (907 kostolov) z celkového poc-
tu 4180 kostolov (Dzurjanin 2008, 1). Subor patrocinii Preblahoslavenej Panny Marie tvori 17
hlavnych patrocinii a 68 podriadenych patrocinii. Dominuji patrocinid Bolestnej Panny Marie
a Presvitej Bohorodicky (323 kostolov a kaplniek). Z toho patrénke Slovenska Sedembolestnej
Panne Mdrii je zasvitenych 310 kostolov a kaplniek (Judak - Polac¢ik 2009, 431-439).

Silny prejav maridnskeho kultu je zrejmy aj v existencii maridnskych puttnickych miest. V sa-
lade s Krogmannom et al. (2017, 180) je zo 147 putnickych miest na Slovensku viac ako polovica
(85) marianskych. Ich rozmach nastal najma v 17. az 19. storo¢i pricom vznikali najmi na juho-
zapade a vychode Slovenska. Pute sa konaju obvykle pri prileZitosti marianskych sviatkov, hlavne
v juli, auguste a septembri, najcastejsie na slavnost Nanebovzatia Panny Marie (15. augusta). Velka
tradiciu maja aj pute pri prileZitosti sviatku Sedembolestnej Panny Marie (15. september) ako
patrénky Slovenska.

Prejavy marianskeho kultu v Nitrianskom kraji

Z hmotnych prejavov marianskeho kultu st v Gzemi Nitrianskeho kraja dominantné najma
nehnutelné pamiatky. V skupine sakralnych stavieb ich tvoria kostoly a kaplnky, ale pozornost si
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zasluhuje aj drobna sakralna architektira. V rdmci profannych objektov mézeme mariologicky
prejav identifikovat v nazvoch $kol, zdravotnickych a socidlnych zariadeni. Zo skupiny hnutelnych
prvkov su marianske prvky sucastou erbov niektorych obci.

Nehnutelné prvky marianskeho kultu

Najvicsiu skupinu nehnutelnych prvkov maridnskeho kultu v kultirnej krajine tvoria sakralne
objekty, medzi ktorymi rozmerovo vynikaju kostoly. V prvotnych obdobiach boli predovietkym
centrami zboznosti. Lokalizované boli v strede sidla, v pohladovo exponovanej polohe, vi¢sinou
na vyvy$enom mieste s charakteristickou orientdciou oltdra na vychod. Sluzili ako orientacné
body nielen na duchovnej, ale aj na pozemskej ceste (Kupka 2010, 95). Napriek tomu, Ze sa ich
postavenie v sidelnej Struktire zmenilo, dodnes su vyraznymi prvkami krajiny s ulohu posvétné-
ho a duchovného miesta a zaroven i vizudlnou dominantou krajiny najma vo vidieckom priestore
(Matékova 2012, 194).

V Nitrianskom kraji sa nachddza celkovo 576 kostolov a kaplniek, z ¢oho je 499 kostolov a 77
kaplniek. V $truktdre kostolov prevladaju v pocte 381 rimskokatolicke kostoly (76,4 %), nasleduju
kostoly Reformovanej krestanskej cirkvi (81 kostolov, tzn. 16,2 %) a kostoly Evanjelickej cirkvi
augsburského vyznania (36 kostolov, tzn. 7,2 %). Zatial jediny pravoslavny chram je v Komarne.
Vsetky kaplnky st rimskokatolicke. Patrocinium Preblahoslavenej Panny Marie je vzhladom
na charakter viery mozné sledovat v kraji iba pri pravoslavnych chramoch a rimskokatolickych
kostoloch a kaplnkach (Do kostola 2025, Kostoly Slovenska 2025, Kostoly 2025).

V Nitrianskom kraji sa nachddza 88 kostolov zasvitenych Panne Marii (mapa 1), ktoré maju
najpocetnejsie zastipenie v okresoch Levice (19 kostolov) a Nové Zamky (19 kostolov). Najmenej
kostolov s patrociniom Preblahoslavenej Panny Mdrie je vzhladom na rozlohu a pocet obci v okre-
se Sala (4). Medzi sakralnymi stavbami dominuju 20,5 % (18 stavieb) kostoly zasvitené Narodeniu
Panny Marie a rovnako 20,5 % (18 stavieb) kostoly Nanebovzatia Panny Marie. Nasleduju 17 %
(15 objektov) kostoly Ruzencovej Panny Marie. Vyraznejsie zastupenie maju aj kostoly Bolestnej
Panny Mdrie v pocte 9 stavieb (10,2 %) a kostoly Navstivenia Panny Marie (6 stavieb, tzn. 8,0 %).
Z dalsich patrocinii st 4 kostoly Najsvitejsiecho mena Panny Mérie a po 3 kostoly Panny Marie
Kralovnej, Neposkvrneného pocatia Panny Marie, Panny Marie a Panny Mdrie Pomocnice.
Struktiru kostolov dopliajti 2 kostoly Zjavenia Panny Marie, 1 kostol Panny Mérie Matky Bozej

a 2 kostoly Obetovania Panny Marie (Presvitej Bohorodicky) (graf 1, mapa 1).
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Graf 1 - 2: Zastupenie kostolov a kaplniek s patrociniom Preblahoslavenej Panny Marie
v Nitrianskom kraji (r. 2025)

Kult Panny Marie v podobe patrocinii Preblahoslavenej Panny Marie je viazany predovsetkym
na obce s vy$sim zastipenim rimskokatolickych veriacich v centralnej a severovychodnej casti
kraja. Naopak minimalne zastiipenie maji v juhozapadnej casti kraja s vy$$im podielom obyva-
telstva madarskej narodnosti hlasiaceho sa k Reformovanej krestanskej cirkvi. Jediny pravoslavny
chram s patrociniom Obetovania Presvitej Bohorodi¢ky s podriadenym patrociniom Uvedenie
do chramu Presvitej Bohorodicky je v Komarne.

Z hladiska chronolégie moézeme vymedzit niekolko zdkladnych etap vzniku kostolov zasvite-
nych Panne Marii. S prislusnymi obdobiami stivisia aj pouzité stavebné slohy, aj ked slohova ¢istota
sakralnych stavieb je ojedineld a z dévodu viacnasobnych prestavieb je casto pritomna slohova
hybridnost. Prvi etapu predstavuju najstarsie kostoly Preblahoslavenej Panny Marie, ktoré po-
chadzaju uz z obdobia 11. az 13. storocia, pri¢om v kraji sa nachadza 9 takychto stredovekych
kostolov. Ich spolo¢nym znakom je romansky typ architektury, zvycajne v tvare kriza s hlavnou
lodou a bo¢nymi lodami ako aj apsida — priestor polkruhového alebo podkovovitého podorysu,
sluziaca zvycajne ako presbytérium (svdtyna) (Apsida 2025). Samotnd architektura kostolov bola
navrhnuta tak, aby evokovala zazraky nabozenstva a odrazala duchovnu transcendenciu. Tieto
kostoly su v tizemi situované na vyvysenych miestach v centralnej, miestami i v okrajovej casti
obce. Uz starocia pretrvavaju ako dominanty krajiny vytvarajuc jej génius loci (Heinrichova 2012,
45). Na ich kultdrnu hodnotu v krajine poukazuje aj zaradenie medzi narodné kultirne pamiat-
ky, pri vSetkych objektoch, uz od r. 1963 (Register pamiatkovych objektov 2025). Vyznamné st aj
spoloc¢ensky a nabozensky, kedZze vo vSetkych su slizené aj v sticasnosti bohosluzby. Za najstarsi
v Gizemi je povazovany Kostol Nanebovzatia Panny Marie v Starom Tekove, ktorého dejiny st spa-
té s ranostredovekym hradiskom komitatu Tekov. Povodny kostolik bol postaveny v 1. polovici
11. stor. a predstavoval mensiu jednolodovu stavbu so $tvorcovou apsidou. Pocas dalsich obdo-
bi presiel viacerymi upravami a prestavbami v romanskom, gotickom i neskorogotickom slohu.
V sucasnosti je zaradovany medzi najstarsie stavby stojace na Slovensku (Apsida 2025). Z dalsich
stredovekych kostolov sa v kraji nachadza romansky Kostol Nanebovzatia Panny Mérie v Bini, po-
staveny v r. 1200 ako stcast dnes uz zaniknutého kldstora premonstratov s najbohatou romanskou
vyzdobou u nas. Spred r. 1228 pochadza Kostol Nanebovzatia Panny Marie v Diakovciach pred-
stavujuci jeden z najhodnotnejsich prikladov sakralnej architektiry s najozdobnejSou zachovanou
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ukazkou trojlodovych stavieb. Prvykrat sa kostol spomina v papezskej bule uz v r. 1102 ako stcast
klastorného komplexu benediktinov. Dvojpodlazna stavba, rozdelena na ,horny* a ,dolny kos-
tol", predstavuje v nasich podmienkach unikatne rieSenie, vynimocné aj v eurépskom meradle.
Z druhej $tvrtiny 13. stor. pochadza jednolodovy romansky Kostol Narodenia Panny Marie
vo Velkych Chyndiciach s barokovou pristavbou. V obci Kravany nad Dunajom je situovany ne-
skororomansky Kostol Najsvitejsieho mena Panny Mdrie z r. 1232, ktory bol p6vodne zasviteny
sv. Vavrincovi. Neskororomansky povod ma aj Kostol Nanebovzatia Panny Marie v KruSovciach,
ktory bol postaveny v polovici 13. stor. a pévodne bol zasviteny sv. Mikula$ovi. Architektonicky
zaujimavy je svojou 25 m dizkou a 22 m vysokym dvojvezovym riesenim, ¢im sa zaraduje me-
dzi najvyznamnejsie sakrdlne stavby romanskeho obdobia nielen v regione, ale aj na Slovensku.
Zaroven patri k najsevernejie situovanym tehlovym romanskym kostolom na Ponitri. Romansky
pdvod ma aj Kostol Narodenia Panny Marie v Peceniciach z r. 1240, ktory bol goticky prestavany
v druhej pol. 14. stor. Zaujimavy je svojou pomerne zriedkavou dispoziciou s vychodnou vezou,
ktorej dolna ¢ast tvori svitytu. Sibor romanskych kostolov dopltia Kostol Narodenia Panny Mérie
v Hornom Piale z 13. stor., ktorého potvrdenie pévodu si este vyzaduje dalsi architektonicky a ar-
cheologicky vyskum. Pozostatky romanskeho pdévodu v casti ustupkového portalu ma aj Kostol
Nanebovzatia Panny Mérie v Sahéch z r. 1238, ktory bol vsak Turkami vyrazne zni¢eny a obnoveny
az v r. 1734 v barokovo-renesan¢nom Style. Zvysky romanskeho kostola z konca 13. stor. nesie
Kostol Narodenia Panny Marie v Nitre v ¢asti Horné Krskany postaveny povodne benediktinmi
zo zoborského klastora. Pocas nasledujucich obdobi presiel kostol viacerymi prestavbami a v sd-
¢asnosti v nom dominuje klasicisticky sloh z 19. stor. (Apsida 2025).

Druhu skupinu predstavuji kostoly z obdobia 14. stor. postavené v gotickom slohu. Patria
sem 4 kostoly - Kostol Navstivenia Panny Mdrie v Branci (1318), Kostol Navstivenia Panny
Marie vo Velkom Cetine (1322), Kostol Narodenia Panny Marie v Dolnych Lefantovciach (1380)
a Kostol Névstevy Panny Marie v Jacovciach (14. stor.).

V obdobi 15.a 16. stor. neboli v izemi postavené ziadne kostoly s patrociniom Preblahoslavenej
Panny Mdrie.

Vyznamnou skupinou su kostoly z obdobia 17. a 18. stor. (23 kostolov), ktoré boli postave-
né v barokovom slohu, aj ked viaceré z nich boli v neskorsich obdobiach klasicisticky upravené
alebo prestavané. Barokové postupy vyuzivali princip jednoty spiritudlnej a hmotnej skuto¢nosti
cez osovu sumernost ako najvyssie vyjadrenie poriadku, a takto vstupovali do konstrukcie kosto-
lov, ako aj do samotnej krajiny zdoraznujic majestat Boha. Zasahy do reliéfu krajiny boli citlivé,
zalozené na estetickej modeldcii panoram a miesta objektov boli starostlivo vyberané pre svoje
topologické a symbolické hodnoty (Heinrichova 2012, 108). Medzi takéto stavby patri napriklad
Kostol Nanebovzatia Panny Marie v Topol¢anoch, ktory bol vybudovany na mieste starsich sakral-
nych pamiatok uz v r. 1285 a az do 15. stor. bol spravovany benediktinmi. Poc¢as poziaru v r. 1731
vyhorel a na jeho mieste postavili barokovy kostol zasviteny sv. Ondrejovi. Koncom 18. stor. na-
dobudol kostol neskorobarokové prvky a zmenilo sa aj jeho zasvétenie Panne Marii Nanebovzatej.
V barokovom style bol postaveny aj Kostol Panny Mérie Nanebovzatej vo Svodine vr. 1792 - 1799,
ktory je najmonumentdlnej$im kostolom celého regiénu. Nevynika iba svojimi rozmermi, ale aj
interiérovou dekoraciou, mnozstvom sdch a bo¢nych oltarov. Na mieste starého slovanského hra-
diska z 9. stor. bol v r. 1743 - 1747 postaveny aj neskorobarokovy Kostol Sedembolestnej Panny
Maérie v Mani, ktorého zakladny material pochadza z byvalého paulinskeho kldstora v Marianskej
Celadi (Kostoly 2025).

Pocas 19. stor. bolo v izemi postavenych v klasicistickom slohu 18 kostolov zasvitenych Panne
Marii, ako napr. Kostol Narodenia Panny Mérie v Muzli (1817), Kostol Nanebovzatej Panny Marie
v Skycove (1809), Kostol Navstivenia Panny Marie v Nitre (1854) a i.
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V obdobi 20. stor. bolo postavenych 32 kostolov, pre ktoré je charakteristicka novodoba archi-
tekttra. Z ¢asového hladiska bolo 7 kostolov postavenych do r. 1917, 6 kostolov v medzivojnovom
obdobi a 3 kostoly pocas 2. svetovej vojny. Po 2. svetovej vojne az do r. 1989 sa na budovani kos-
tolov odrazila nasilna ateizacia a v izemi pribudlo iba 9 kostolov, pri¢om najstarsi kostol z ¢ias
socializmu bol z r. 1969 vybudovany v Mankovciach a bol zasviteny Ruzencovej Panne Marii.
V poslednom ¢asovom obdobi od r. 1989 bolo v tizemi vybudovanych 7 kostolov, pri¢com naj-
mladsim je Kostol Sedembolestnej Panny Marie v Malom Cetine (2008).

K sakralnym stavbam radime aj 43 kaplniek zasvitenych Panne Marii, ktoré spolu s ostatny-
mi prvkami votivnej architektiry (krize, maridnske stlpy, sochy a stisosia) majti okrem primér-
neho nabozenského vyznamu aj architektonicky, kultirno-historicky, ako aj krajinarsky vyznam.
Ich rozmach za¢ina v obdobi baroka, kedy sa posvitné symboly krestanstva dostavaju z inte-
riérov do volnej krajiny, kde sluzili ku kazdodennej, kratkej poboznosti (Matakova 2012, 194).
Dominantné postavenie maju kaplnky Bolestnej Panny Marie (13 stavieb, tzn. 30,2 %), nasleduju
kaplnky Panny Mérie (20,9 %, tzn. 9 stavieb), dalej kaplnky Zjavenia Panny Marie (8 objektov,
tzn. 18,6 %). Mensie zastipenie maji kaplnky Ruzencovej Panny Marie (4 kaplnky), 3 kaplnky
Najsvitejsicho mena Panny Mdrie a 3 kaplnky Panny Mdrie Matky Bozej. Strukturu kaplniek do-
plnajt 1 kaplnka Navstivenia Panny Marie, 1 kaplnka Narodenia Panny Mdrie a 1 kaplnka Panny
Mérie Kralovnej (graf 2, mapa 1).

S kultom Panny Marie su spojené aj viaceré putnické miesta, ktoré st viazané na kostoly, ale
najmi na kaplnky Preblahoslavenej Panny Marie. V Nitrianskom kraji maji dlhodobu tradiciu
a spdjaju sa s nimi organizované podujatia, ktoré nadobudaju nielen lokalny, ale miestami az
regionalny a celoslovensky vyznam. Stavaji sa miestami novodobej spirituality s narastajicim za-
ujmom zo strany veriacich, ako aj ostatnych navstevnikov. V tizemi sa v sti¢asnosti nachadza 11
lokalit s takymto charakterom (mapa 1). Vznikli na miestach zzraénych udalosti, napr. zdzraéné-
ho vyliecenia (Pozba - Studnicka, Rajéany - Mechovicka), zjavenia Panny Marie (Lehota, Strekov)
av ich aredloch sa ¢asto vyskytuju pramene, resp. studnicky (Bifia, Lehota, Nova Ves nad Zitavou,
Pozba - Studnicka, Rajéany — Mechovicka, Strekov). Centrom sakralneho priestoru je zvycajne
kostol alebo kaplnka, okolo ktorych je rozptylena drobnd sakralna architektira, napr. v podo-
be krizov, ale aj krizovej cesty. Tieto stavby st zakladnym hmotnym motivom t¢asti na pttnic-
kych aktivitach. Vacsina putnickych miest je situovand v extravilane obce (okrem lokalit Nitra —
Kalvaria, Topol¢any a Topol¢ianky). K najstar$im putnickym miestam kraja patria Topol¢ianky
a Nitra - Kalvaria. V Topol¢iankach sa raz ro¢ne (v juli - na sviatok Panny Mérie Skapuliarskej)
organizuje pravidelna Skapuliarska put, ktord sa v r. 2024 konala uz 338-krat. Nitrianska Kalvaria
patri k putnickym miestam s celoslovenskym vyznamom. Tradicia organizovania puti tu siaha
dor. 1766 a pute sa konaju 15. augusta na sviatok Nanebovzatia Panny Marie. Najmlad$im putnic-
kym miestom je lokalita Kubanovo, kde sa tradicia putnictva rozvija az od r. 2004 a hlavny termin
pute je spojeny so zjavenim Panny Marie vo Fatime (13.5.). Na vic¢$ine putnickych miest je orga-
nizovana hlavna put v spojitosti s kultom puatnického miesta, ale taktiez sa tu ¢asto konaju pte
aj v dalsich terminoch. Prikladom je putnické miesto Pozba — Studnicka, kde sa pute organizuju
viackrat ro¢ne a maju $irokospektrélne zameranie, ako napr. Put motorkarov, Put pre onkologicky
chorych, vozic¢karov, Put seniorov.

V stibore nehnutelnych pamiatok ma v krajine vyznamné miesto aj drobna sakralna architek-
tlira. Tvoria ju sochy, stisosia, krize ¢i stipy budované najmi v obdobi baroka prevazne vo vidiec-
kej krajine. Je prejavom Iudového umenia s pévodnou apotropajnou, ochrannou a patronatnou
funkciou. V sucasnosti su vnimané najmé ako krajinotvorny prvok, ktory odkryva lokélne pri-
behy, dotvara pocit domova a pre sticasného ¢loveka je hlavne miestom odpocinku a zastavenia,
pripadne modlitby a spomienky na miestny pribeh, ktory sa k objektu viaze (Matdkové 2012, 195-
197). Pocetnou skupinou st medzi nimi marianske stlpy, napr. v Caradiciach, Leviciach, Pribete,
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Tekovskych Luzanoch, Obyciach a i., postavené na slavu Panny Marie, najcastej$ie na znak vdaky
za ukoncenie moru ¢i ind vyznamnd pomoc. Maridnske sochy st tiez sucastou pietnych miest
cintorinov, kalvérif a krizovych ciest ¢i uz pri kostoloch, alebo v exteriéroch obci, napr. na Kalvarii
v Bini, Stirove, Brutoch, Topol¢anoch, Krizovej cesty v Novych Zdmkoch ¢&i v Strekove.

Skupinu hmotnych objektov v spojitosti s marianskym kultom dopliaji profinne objekty,
ktoré zastupuju $kolské, zdravotné a socidlne zariadenia. V skupine $kolskych zariadeni je to
Cirkevna spojend $kola Nanebovzatia Panny Mdrie v Kolarove, ktorej pomenovanie je spojené
s patrénkou rimskokatolickeho kostola v Koldrove. Skola je katolickeho poévodu s rimskokato-
lickym a reformovanym nabozenskym vzdelavanim a jej zriadovatefom je Arcibiskupsky trad
v Trnave (Cirkevna spojend $kola Panny Marie 2025). Dal$im zariadenim je Cirkevnd spojend
$kola Marianum s vyucovacim jazykom madarskym v Komarne, ktord bola zriadend v r. 2005, ale
jej zaklady sa viazu s r. 1929, kedy sluzila ako zariadenie pre vzdelavanie knazov, ucitelov a inteli-
gencie pre spolo¢enstvo Madarov zijucich na Slovensku (O $kole Marianum 2025). Zdravotnicke
zariadenia s kultom Panny Mdrie najdeme medzi lekdrniami, napr. v obci Velké Zaluzie (Lekaren
Ave Maria s pobockou v obci Lehota). Zo socialnych zariadeni je v izemi Komunita Kralovnej
pokoja v Mocenku, posobiaca od r. 2003. Zahtiia Domov socialnych sluZieb, Zariadenie pre se-
niorov, Zariadenie opatrovatelskej sluzby, Centrum pre deti a rodiny/Detsky domov a $pecializo-
vané zariadenie (Komunita Kralovnej pokoja 2025).

Hnutelné prvky marianskeho kultu

Symbolika Panny Mérie sa objavuje aj v erboch obci Nitrianskeho kraja. Je stcastou erbu obce
Stary Tekov (obr. 1). Motiv svitice, miestnej patrénky, pochadza zo zaciatku 18. stor. a zobrazuje
v ¢ervenom S$tite na striebornom polmesiaci stojacu, zlatou lucovitou svétoziarou obkolesent
zlatokorunovant Pannu Mariu v striebornom richu a modrom plasti, v pravici so zlatym Ialio-
vym Zezlom, v lavici pred sebou so striebornym Jeziskom. Obraz Panny Mdrie je aj v erbe obce
Branc¢ (obr. 2). Hagiograficky motiv Navstivenia Panny Marie je z 18. stor. a zobrazuje v zelenom
§tite vlavo pootocenu striebroodetd, zlatokorunovani Pannu Mariu so striebornym Jeziskom
vo vystretej lavici a zlatym Zezlom v pravici pred sebou. Pred nou je klaciaci striebrokridly anjel
v striebornom ruchu so zlatou laliou v pravici. Panna Maria je aj stcastou erbu obce Dolné
Lefantovce (obr. 3). Obsiahnuty cirkevny motiv zobrazujuci patronku miestneho kostola pocha-
dza z 18. stor. Na erbe je v ¢ervenom $tite striebroodetd, zlatoprepdsana a zlatoobutd, pravicou
striebornu trojlaliu drziaca Panna Maria, okolo hlavy s piatimi zlatymi hviezdami spojenymi zla-
tym prstencom, stojaca na striebornom poloZzenom polmesiaci, spo¢ivajicom na zlatom rondeli.
Spojitost s Pannou Mariou nachadzame aj v erbe obce Horny Pial, ktory obsahuje motiv kolmo
postaveného ceriesla a lemesa z pecatidla pouzivaného v r. 1775 - 1863 doplneny o cirkevnu
symboliku, motivy [alie a ruze, ktoré symbolizuji sviatok narodenia Panny Marie a st uloZené
v zelenom §tite (obr. 4). Atribaty Panny Marie v podobe troch ruzi st aj v erbe obce BeSeniov a su-
visia s jej patrociniom vo farskom kostole Narodenia Panny Marie (obr. 5). Hagiograficky motiv
z 2. pol. 19. stor. s motivom Panny Marie, nezvyklo drziacej v pravej ruke kosak, je v erbe obce
Kolta, kde je rovnako aj kostol Neposkvrneného pocatia Panny Marie z r. 1790 (obr. 6). Motiv
obetovania koruny Panny Marie je sti¢astou erbu obce Cab, ktord sa osamostatnila v r. 1999
od obce Nové Sady (obr. 7). Obsah erbu vychddza z obecnej pecate zo 17. stor. a tri ruZe inter-
pretované ako mariansky symbol boli pridané ako odlidovacie znamienko (Heraldicky register
SR 2025, Erby Slovenska 2025).
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Dolné ) "
Stary Tekov Bran¢ Horny Pial Besetiov Kolta Cab

Lefantovce

Obr. 1 - 7: Erby obci s motivom Panny Marie v obciach Nitrianskeho kraja (r. 2025)

Nehmotné prejavy maridanskeho kultu

K prejavom marianskeho kultu nehmotného charakteru v tizemi Nitrianskeho kraja patria aj
nazvy ulic, ako napr. Maridnska Dolina (Nitra) ¢i Maridnska ulica (Nitra, Horné Lefantovce,
Jelenec). V $tandardizovanych geografickych nazvoch vod, vrchov, geomorfologickych celkov sa
prepojenie s maridnskym kultom v kraji nevyskytuje (Standardizécia geografického nézvoslovia
2025).

Zaver

Osoba Panny Marie bola od pociatku slovenskému narodu osobitne blizka. Sved¢i o tom hlboka
univerzalna marianska tcta v ramci krestanskej viery. Mariansky kult ma v$ak aj vyrazny vizual-
ny odraz v krajine. Nachddzame ho v podobe hmotnych, sakralnych a profannych objektov, ale
i nehmotnych kultirnych pamiatok. Pocetné je zastiipenie sakralnych hnutelnych pamiatok pro-
strednictvom kostolov (88 kostolov s patrociniom Preblahoslavenej Panny Marie), ktoré tvoria
do sucasnosti vyrazné dominanty v krajine. Zastupenie maju aj kaplnky Preblahoslavenej Panny
Marie (43 objektov). Vetky sakralne objekty, okrem pravoslavneho chramu Uvedenia Presvitej
Bohorodic¢ky do chramu v Komarne, su rimskokatolicke. Zasttipenie sakralnych objektov vyraz-
ne kore$ponduje s religiéznou struktdrou. V Gizemi je zdroven 11 marianskych putnickych miest,
na ktorych sa konaju pute viackrat v roku, ale minimalne raz pocas vybraného marianskeho
sviatku.

Z asového hladiska vznikli prvé sakralne stavby zasviatené Panne Marii v uzemi uz v stredo-
veku ako centra zboznosti. Silny rozvoj budovania sakralnej architektury v spojitosti s Pannou
Mariou nastal najmé pocas baroka, kedy sa prvky krestanstva dostavaju aj do vidieckej krajiny
v podobe stavieb mensieho rozsahu, doplhané objektami ludového umenia prostrednictvom
drobnej sakrélnej architektury. Dalsia ¢ast sakralnych pamiatok pochddza z 19. storocia. V obdobi
20. stor. mozno za prelomové povazovat obdobie po 2. sv. vojne, kedy doslo k vyraznym zmendm
vo vnimani krajiny a jej posvétnosti. Prostrednictvom nasilnej ateizacie zanikali v krajine viaceré
hmotné symboly najmi v podobe drobnych sakrélnych objektov, ktoré boli zamerne a systema-
ticky likvidované a vacsie objekty sa stavali len velmi malo. Zmenou politickej situacie po r. 1989
sa objavuju aj zmeny v pohlade na sakralne prvky v krajine. Na rozdiel od barokovej sakralizacie,
podmienenej nabozenskymi motivmi, sa prejavuje skdr obnovou, v malej miere vystavbou no-
vych objektov a je motivovana najmé historickymi, socidlnymi a kultirnymi potrebami. Krajina
je uz nasytend velkymi sakralnymi pamiatkami a nepredpoklada sa vyraznejsie budovanie novych
kostolov ani s patrociniom Preblahoslavenej Panny Marie. Do pozornosti sa ale dostavaju drob-
né sakralne pamiatky vnimané ako krajinotvorny prvok, ktory odkryva lokalne pribehy, dotvara
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pocit domova a pre st¢asného ¢loveka je hlavne miestom odpocinku a zastavenia, pripadne mod-
litby a spomienky na miestny pribeh, ktory sa k objektu viaZe. Star$ie pamiatky sa tak stavaju
predmetom obnovy zanietenych jednotlivcov, ob¢ianskych zdruZeni ¢i regiondlnych spolkov
vychadzajic zo znovuobjavenia narodnej identity, tcty ku kultdrnemu dedi¢stvu a potreby za-
chovania pre dalsie generacie (Matakova 2012, 197). Zaroven st budované nové prvky drobnej
sakralnej architektury ¢i uz ako samostatné objekty, alebo ako stucast putnickych miest, v ktorych
ma maridnsky kult nezastupitelné miesto. Okrem duchovnej roviny sa tak stdvaju aj nastrojmi
cestovného ruchu, ale aj ekonomicko-zamestnaneckej politiky obci a regionov.
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Patrocinia Preblahoslavenej Panny Marie

@ Panna Méria @ Panna Maria Kralovna
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Mapa 1: Kostoly a kaplnky s patrociniom Preblahoslavenej Panny Marie a maridnske putnické

miesta v Nitrianskom kraji (r. 2025) / Map 1: Churches and chapels with the patronage of the
Blessed Virgin Mary and Marian pilgrimage sites in the Nitra region (2025)
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VIERA AKO SKUSENOST SPOLOCENSTVA A CIRKVI
AKO POKRACOVANIE MISIE SOLUNSKYCH BRATOV

Faith as the Experience of the Community and the Church
as the Continuation of the Mission of the Thessalonian Brethren
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Abstract: SVORCA, Lubomir - KRUPA, Jozef - HLADUSH, Viktor. Faith as the Experience
of the Community and the Church as the Continuation of the Mission of the Thessalonian
Brethren. The christian religious experience is always relational, dynamic and communal
in nature. Metaphorically speaking, it is always a journey. No one walks alone, but in the
communion of the Church, which, underpinned by trinitarian love, animates the fraternal
and sisterlike reciprocity of all the members of the Church. The Church is not so much an
institutional organization whose purpose is to impose commands or prohibitions as an
intimate community walking toward God. The current thinking of pope Francis and the
conclusions of the synod on synodality of 2022-2024, which is inspired by the widespread
practice in the orthodox churches, including the city from which the Thessaloniki brothers
came to the territory of our ancestors, are also based on the theology of Joseph Ratzinger as
a theologian, prefect of the Congregation for the Doctrine of the Faith and pope on this topic,
which will be presented in the present study.

Keywords: Religious experience, God, Faith, Church, Community

Uvod

Soltinski bratia odovzdali nimi prezivanu osobnu krestansku vieru komunite na Velkej Morave.
Neohlasovali ju ako nejaky cudzi element, ktory by poznali len letmo, zvonka, citujic niekoho
nezndmeho, len na zidklade vzdialenej neurcitej tedrie, ale ako nieco, s ¢im mali hlboku perso-
nélnu skdsenost. Ludu odovzdali to, ¢o bolo pevne zakorenené v ich vnutri, ¢o bolo organic-
kou sucastou ich zivota (Zivot Konstantina Cyrila a Zivot Metoda 2013, 20-21, 23-37, 42-43, 46;
Ivani¢ - Hetényi 2017, 27-34). Toto plati aj v sticasnosti, ked sa krestanska viera stava sucastou
presvedcenia ¢loveka najmai vtedy, ak je zakotvena v osobnej skuisenosti krestana, ktory sa s nnou
na zaklade toho identifikuje a uprednostiuje ju pred $irokou ponukou inych nazorov sucasnosti
(Maturkani¢ et al. 2023a, 20-32; Ivanic et al. 2023, 15-30).

Viera ako skusenost spolocenstva

Nébozenska skusenost nie je skusenostou len jednotlivca veriaceho v Boha (Krogmann et al. 2023,
78-91). Nevyhnutne v8ak v sebe nesie rozmer spolocenstva, pretoze clovek je vzdy pred Bohom
ako clen velkej rodiny. Zaroven prvym pohybom kazdého pravého ndbozenstva je zvolanie:
,Ot&e nas, ktory si na nebesiach® (Mt 6,9-13). Clovek neméze hladat a nachadzat Boha inak ako
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pod podmienkou, ze pomaha druhym, hlada a nachadza ho spolu s nimi, pretoze ¢im viac prenika
do tajomstva Boha, tym viac objavuje tajomstvo vyzvy, ktora je adresovand inym rovnako osob-
nym spdsobom, akym je adresovana jemu. Sloboda ¢loveka nemdze byt zasvitend Bohu inak ako
zasvitenim sa hladaniu jeho kralovstva a budovaniu jeho kralovstva medzi nami (Mouroux, 1956,
25; Roubalovd et al. 2022, 148-159; Kralik 2015, 183-189).

Ak sa v kazdej autentickej ndboZenskej skisenosti ¢loveka zda rozmer spolocenstva ako ne-
vyhnutny, krestanska viera a skusenost (Jan Pavol II. 1995, 5-6) maja nutne cirkevny charakter.
V tychto intencidch sa vyjadruje aj Joseph Ratzinger: ,Nemozete verit vy sami. Viera je mozna
len v spolocenstve s ostatnymi veriacimi. Ona je svojou podstatou sila, ¢o spaja. Jej pravy model
je skuto¢nost Turic, zazrak pochopenia, ktory sa buduje medzi ludmi r6zneho povodu a historie.
Okrem toho, kedZe sa nemoéze verit samostatne, ale len v spolocenstve s ostatnymi, tak nemoze
existovat viera z vlastnej iniciativy alebo vymyslu. Musi byt niekto, kto mi vieru ohlasil, kedze
nie je z mojej vlastnej moci, ale ma predchadza a prevysuje. Viera, ktora by bola ovocim mojej
invencie, by bola sama v sebe protire¢enim, pretoze by mi mohla hovorit a zabezpe(it len to, ¢o
jauz som a viem, ale nikdy by nebola schopnd prekro¢it hranicu moéjho ja. Preto by si protirecila
Cirkev, ktord by bola uzavreta sama v sebe a ktora by bola postavena len sama na sebe. Viera vyza-
duje spolocenstvo majtice urcitt autoritu, ktoré mi je nadriadené a nie je mojim vytvorom, mojim
nastrojom a realizaciou mojich tizob“ (Balthasar et al. 2005, 92-93).

»Kto veri, nie je nikdy sdim" - tak znela aj hlavna myslienka jednej z prvych apostolskych ciest
Josepha Ratzingera po zvoleni za papeza. I$lo tam o pokus, ktory zostal natrvalo pocas pontifikitu
Benedikta XVI., neprezentovat Cirkev len ako institucionalnu organizaciu, ktora uplatiuje pred-
pisy a zakazy, ale aj ako spolocenstvo hodné dovery na ceste ¢loveka smerom k Bohu (Judak et al.
2023, 85-99; Judak et al. 2023, 514-525).

Tvrdenie ,verim v Boha“ nie je len isudkom rozumu. Nejde tu len o teériu. Krestanska viera je
zakotvena v udalosti krstu - v stretnuti medzi Bohom a ¢lovekom. Boh sa v tajomstve krstu sklana
k ¢lovekovi. Stretnt sa a tymto spésobom sa pribliZia jeden k druhému. Krst znamena, Ze Jezi$
Kristus nés takpovediac adoptuje ako bratov a sestry, ¢im nds prijima ako deti do Bozej rodiny.
Tymto spdsobom je kazdy z nas ¢astou velkej rodiny v univerzalnej cirkevnej komunite. Kto ver,
nie je nikdy sim. Boh nam prichadza v tstrety. Aj my mame smerovat k Bohu a pribliZit sa jeden
k druhému. Nemame nechat samé Ziadne z Bozich deti, pokial je to v nasich silach (Benedikt XV1.
2006, online).

Priblizenie k Cirkvi reaguje na potrebu stc¢asného ¢loveka a pozyva ho, aby prekonal ba-
riéru individualizmu a samoty, ktoré ho Casto drzia ako vazna (Maturkanic et al. 2023a, 58-72;
Adam - Trstensky 2024, 53-67). V tomto kontexte je pozvanie do spoloc¢enstva Cirkvi prileZitos-
tou na opétovné zaclenenie do velkej rodiny (Frantisek 2013, online), prekondvajicej hranice ras,
jazykov a narodov, kde sa kazdy ¢len moze citit milovany, prijaty a patri¢ne oceneny (Giovanni
Paolo II. 1994, 183-184). Na tému bratstva a sesterstva v Cirkvi ako v rodine viackrat nadviazal aj
papez Franti$ek. Na generalnej audiencii 25. septembra 2013 uviedol:

“Kambkolvek ideme, ¢i uz len do najmensej farnosti, do najstratenejsicho rohu sveta na tejto
zemi, existuje len jedna Cirkev. My sme v nej doma. Sme ¢lenmi rodiny. Sme bratia a sestry. Toto
je velky Bozi dar! Cirkev je len jedna pre vSetkych. Neexistuje jedna Cirkev pre Eurépanov, jedna
pre Afri¢anov, jedna pre Ameri¢anov, jedna pre obyvatelov Azie, jedna pre Zijticich v Ocednii.
Nie, je ta ista vSade. Je to ako v rodine: moézeme byt vzdialeni, roztriseni po celom svete, ale hlbo-
ké vztahy spajajice vietkych clenov rodiny, zostavaju silné, napriek hocijakej vzdialenosti“ (Pope
Francis 2013, online).

Toto udenie je charakteristické pre vSetky posledné pontifikaty papezov. Podobne aj svity Jan
Pavol II. rozvinul tato teologicku nauku v pastora¢nom kluci. Tvrdil, ze potrebujeme, aby ludstvo
dosiahlo jednotu prostrednictvom plurality, aby sa naucilo zhromazdovat v jednej Cirkvi, predsa
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v§ak v pluralizme foriem myslenia a konania, v kultdre a v civilizacii (Maturkani¢ et al. 2023b, 58-
72). V tomto rozdelenom svete zostane nadnarodnd jednota Katolickej cirkvi velkou silou.

Viera v Boha dartiva spoloc¢enstvo a vyhrava nad samotou. Veriaci v Boha nie je nikdy sam.
Nielen preto, ze je sprevadzany ohlasovanim, ktoré je na neho zamerané. On vie, ze ma za sebou
spolo¢nost tych, ktori v kazdej dobe kracali po tej istej ceste a stali sa jeho bratmi a sestrami. Svity
Cyril a Metod, Gorazd a dalsi sviti nie st len historickymi postavami. St suc¢astou nasej viery
v Boha, prihovéraju sa za nds, rozumeju ndm a my rozumieme im (Kondrla et al. 2022, 160-169;
Juddk et al. 2022, 40-52; Hamarova et al. 2024, 138-147). Ponury je obraz Alberta Camusa, ktory
mal pocit, Ze vSetky fudské vztahy sa daju vykreslit ako dvaja [udia, ktori rozpravaji medzi sebou
cez stenu telefénnej kabiny: st sice k sebe velmi blizko, avsak ostavaju nepreniknutelni a neprie-
hladni jeden k druhému.

Aj v sucasnej Cirkvi si mozeme spytovat svedomie. Ludia hladaja a potrebuju spolocenstvo,
dnes este viac ako kedykolvek inokedy. Odkedy sa stratilo prirodzené spolo¢enstvo, miry samoty
sa zvadsili. Cirkev musi znovu premyslat nad adekvatnou odpovedou, musi sa naucit ponuknut
skisenost spolocenstva a otvorit ¢loveka pre spoloc¢enstvo. Ona ma v tejto oblasti moznost urobit
¢loveka $tastnym: musi sa to v§ak nauit robit realisticky, viac ako sa to doteraz stalo (Pope Francis
2013, online; Frantisek 2020, 62).

Spoloc¢enstvo, ktoré ¢lovek moze prezivat ako ¢len Cirkvi, nie je len chvilkovym spolocen-
stvom, ktoré je schopné zmiernit kazdodenni namahu a pontknut trochu utechy (Pavlikova et
al. 2023, 106-123). Aj tento aspekt je velmi dolezity. Mame nadej, ze krestanské komunity z tohto
pohladu budu stale viac rast. Skasenost duchovného spoloéenstva je vSak nie¢im hlbsim, pre-
kra¢ujucim hranice nielen vesmiru, ale aj ¢asu. Tato myslienka, ktort rozvijal aj J. Ratzinger, ked
posobil ako teoldg, bola jeho poznavacim znakom aj po jeho zvoleni za papeza. V tomto duchu sa
vyjadril aj na generalnej audiencii 26. aprila 2006:

»Toto spolocenstvo, ktoré my nazyvame Cirkvou, sa nevztahuje len na vietkych veriacich
v istom historickom okamihu, ale zahfna aj vSetky casy a vSetky generdcie. Mame teda dvojita
univerzalnost: synchréonnu univerzalnost — sme spojeni s veriacimi zo v8etkych Casti sveta — a tiez
takpovediac diachronnu univerzalnost, teda: patria ndm vsetky casy, aj veriaci z minulosti a aj
veriaci buddcnosti vytvaraju s nami jedno velké spolocenstvo® (Benedetto XVI. 20064, online).

Pneumatologicky rozmer Cirkvi

Cirkevné spolocenstvo prekond bariéru vesmiru a ¢asu len preto, ze nema len Iudsku prirodze-
nost, ale ma predovsetkym teologicky aspekt alebo, lepsie povedané, pneumatologicky prvok.
Cirkevné spolocenstvo je ustanovené a podporované Duchom Svitym, strazené a povySené
apostolskou sluzbou. Toto spolocenstvo, ktoré my volame Cirkev, sa nevztahuje len na vsetkych
veriacich v trojosobného Boha v istom dejinnom okamihu, ale zahfna aj véetky casy a vietky ge-
neracie. Duch Svity je garantom aktivnej pritomnosti Cirkvi v histdrii, ktory zabezpecuje jej reali-
zaciu v priebehu storoc¢i. Vdaka Duchu Svdtému skusenost so vzkriesenym Kristom, ktoru prezila
apostolska komunita na pociatku Cirkvi, moéze byt prezita nasledujucimi generaciami, odovzdana
a aktualizovana vo viere v Boha, v uctievani a v spolocenstve Bozieho Iudu, ktory je putnikom
¢asom (Benedetto XVI. 2006b; Pavlikova — Tavilla 2023, 105-115; Rychnova 2022, 503-513).

Pri zanedbani pneumatologického rozmeru Cirkvi nastalo pocas storo¢i vazne nepochope-
nie tajomstva cirkevnej reality. J. Ratzinger stigmatizuje najmi rozdelenie medzi Najsvitejsou
Trojicou a dejinami spasy. Medzi Duchom Svétym, ktory je tretou bozskou osobou a tym is-
tym Duchom Svitym, ktory je BoZzou mocou v dejinach, ktoré zacali vzkriesenim Jezida Krista.
Stratenim koreldcie medzi tymito dvoma spdsobmi, ktoré vyjadruju tajomstvo Ducha Svitého,
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sa velmi obmedzuje chapanie tretej bozskej osoby ako relevantného prvku hlbokého tajomstva
Cirkvi. Velmi délezity prispevok v tejto suvislosti prisiel aj z pera K. Rahnera, ktory dlhodobo $tu-
doval vztah medzi Svitou Trojicou a dejinami spasy, kde prisiel k formuldcii takzvanej ,,zdkladnej
axiomy*, ako identity medzi ekonomickou a imanentnou Sv. Trojicou.

»Sv. Trojica je pre nas mysterium salutis, a preto sa s iou stretneme v$ade, kde sa hovori o nasej
spase. Najsvitejsia Trojica je predstavena ako mysterium salutis, ¢o by mohlo byt formulované
nasledovnym sposobom: ekonomicka Svita Trojica je imanentna Svita Trojica a naopak™ (Rahner
1969, 414; Starowieyski 1994, 42).

Cirkev by tak uz nebola chdpana vo svojom charizmaticko-pneumatickom rozmere, ale po¢-
nuc Kristovym vtelenim, by bola vnimand ako ¢isto pozemska skuto¢nost. Tymto sposobom by
aj u¢enie o Duchu Svitom bolo zbavené svojho miesta. Ostalo by sice sucastou vieobecnych tivah
o Najsvitejsej Trojici, kde by vSak prakticky stratilo akdkolvek vizbu s krestanskym vedomim.
Text ndsho vyznania viery v tomto zmysle predstavuje tiplne konkrétnu tlohu. Cirkevna doktrina
musi ndjst svoj vychodiskovy bod v u¢eni o Duchu Svitom a jeho daroch. Plati to najmé o krestan-
skom Zapade, lebo tento prvok bol vzdy sucastou vychodnej tradicie, z ktorej pochadzali solunski
bratia (Schiitz 1993, 39; Kasper 1985, 242; Datelinka - Juddk 2023, 34-46). Jej cielom je ucenie
o Bozom plane spasy pre celé ludstvo. Kristus zostava pritomny medzi nami prostrednictvom
Ducha Svitého, so vSetkou svojou otvorenostou, $irkou a slobodou, ktora logicky vobec nevylu-
¢uje indtituciondlnu formu, ale obmedzuje jej naroky a nedovoluje jej jednoducho sa prirovnavat
k ostatnym svetovym institucidm (Ratzinger 1968, 323-324).

Je potrebna obnova nielen pneumatologického rozmeru Cirkvi, ale aj tivah o jednote Bozich
zasahov v dejinach. Nie je mozné oddelit to, ¢o Boh robi, od toho, kym Boh je, a to plati aj vo vztahu
k Duchu Svitému. Tymto spésobom bude mozné prekonat aj dalsiu dichotémiu ¢asto pritomnua
predovietkym v dne$nych drioch, a sice ako pozerat na Cirkev a pripojit sa k nej, ¢ize dichotomiu
medzi jej indtitucionalnym a charizmatickym rozmerom, ktort odmietli uz cirkevni otcovia.

»Tento protiklad nie je naozaj schopny stanovit vztah Ducha Svétého a Cirkvi. Dnes sa hovori
o ,Cirkvi sliZiacej“ alebo o ,empirickej Cirkvi“ ako protipole Ducha Svitého. Sv. Augustin by
tato myslienku odmietol ako nepochopenie Cirkvi, opravnené snad pre pohanov, ale neprijatelné
pre veriacich. Cirkev naozaj, [...] nie je nikdy len ,empirickou Cirkvou®, ona nemoéze byt roz-
delena na ,Ducha“ a ,institaciu“ (Ratzinger 2004, 53; Kongregacia pre nauku viery 2000, 3-5;
Kongregacia pre nduku viery 2016, 1; Greshake 1997, 389-393; Pospisil 2004, 25-26).

Ona, presne tak, ako je viditelna — ,,empirickd®, je pribytkom Ducha vo sviatostiach, v Bozom
slove a v laske. Duch Svity sa prejavuje v konkrétnom spolocenstve tych, ¢o sa podporuju a zna-
$aju v laske pocnuc od Krista (Ratzinger 2004, 53).

Preto je Duch Svity neodmyslitelny pre spravne pochopenie nabozenskej skusenosti, ktoru
veriaci v Boha moéze zazit vo vnutri Cirkvi, a zdroven pre spravne vnimanie Ducha Svitého v pasto-
ra¢nej realite, ¢o moze pomoct prekonat riziko vizie vylu¢ne ,kristomonistickej“ Cirkvi, a otvorit sa
tak k autentickejsiemu videniu Najsvitejsej Trojice. Takyto pohlad je okrem toho v sulade s u¢enim
dogmatickej konstitucie o Cirkvi Lumen gentium (Druhy vatikansky koncil 1964a, 2-4).

Stcasne je vSak potrebné zabezpelit rovnovéhu, to jest hladiet primeranym spdsobom
na Ducha Svitého, ktorého spomina sam Jezi$§ Kristus. Ducha, ktory nehovori ,,sdm zo seba“
(Jn 16,13), ale zije a kona vo vnutri Zivota Najsvitejsej Trojice. Prilisny doraz na charizmu
by mohol viest k odporu voci Cirkvi, ktord je usporiadana hierarchicky a k prikloneniu sa
k ,charizmatickej“ Cirkvi, zalozenej len na ,slobode Ducha®“ Zachovat rovnovahu znamena
tiez udrzat spravny vztah medzi ,institaciou® a ,charizmou®, medzi spolo¢nou vierou Cirkvi
a osobnou skisenostou veriaceho jednotlivca. Dogmaticka viera, ¢ize viera v obsah katolickej
doktriny, bez osobnej skuisenosti zostane prazdna. Napokon, nie sme to ,,my“ v skupine, ¢o nie-
¢o znamendame, ale sme velkym ,,my“ velkej univerzalnej Cirkvi, ktora mo6ze sama poskytovat
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primerany ramec, aby ,,nevyhasol Duch a zachovalo sa to, ¢o je dobré“ (Ratzinger 2005, 159-160;
Katechizmus Katolickej cirkvi 1998, 26; Denzinger — Hiinermann 1991, 150; Jan Pavol II. 1985,
29).

Mariologicky rozmer Cirkvi

Okrem pneumatologickej dimenzie dal§im rozmerom skusenosti viery v Boha je mariologicky.
Aj Druhy vatikansky koncil vlozil traktdt o Marii do dogmatickej konstiticie o Cirkvi Lumen
gentium, kde jej venoval poslednt 6smu kapitolu s ndzvom: ,,Blahoslavend Panna Maria, Matka
Bozia v tajomstve Krista a Cirkvi“ (Druhy vatikansky koncil 1964a, 52-69). Joseph Ratzinger
pri pohlade na koncilové texty pise okrem iného:

»V ¢asoch cirkevnych otcov, [...] bola cela marioldgia nacrtnuta v eklezioldgii bez toho, aby bola
menovand matka Pana: pouzivali sa oznacenia Virgo ecclesia, Mater ecclesia, Ecclesia immaculata,
Ecclesia assumpta. Vsetky tieto privlastky dnes patriace do marioldgie, v minulosti patrili
do eklezioldgie, hoci, prirodzene, ani eklezioldgia nie je oddelena od kristologie. Konvergencia,
ktora zacala so sv. Bernardom, nechala rozkvitnit marioldgiu ako sam osebe stojaci komplex
v teologii. Ak uzky vztah medzi Kristom a Cirkvou je porovnatelny v prirovnaniach Zenich-nevesta,
hlava-telo, v Marii sa ide este dalej, pretoze ona ur¢ite nie je vo vztahu s Kristom najskor ako nevesta,
ale ako matka. Tu sa modze v plnosti chapat funkcia titulu ,Matka Cirkvi“ (Ratzinger 2012, 19-20;
Congregatio de cultu divino et disciplina sacramentorum 2018).

Navyse Maria nie je len matka a vzor duchovného spolocenstva v jeho celku, ale je vzorom
pre kazdého jednotlivého veriaceho v Boha. Ona sama je predovsetkym Pdnova ucenicka, prva
veriaca v Boha, pretoze prezila autentickui skusenost viery v Boha, v ktorej sa tesila niektorym pri-
vilégiam (prvé zo vsetkych bolo uchranenie od peccatum originale), ale su¢asne musela prechadzat
vSetkymi tazkostami a dosledkami, ktoré charakterizuju kazda fudskd bytost. V tomto vSetkom jej
skusenost viery v Boha nasleduje po skisenostiach velkych biblickych postav zo Starého zakona,
kde prvy zo véetkych bol Abrahdm, otec veriacich v Boha (Holy See 2021).

Tak ako stdla Abrahamova viera v Boha na pociatku Starého zdkona, tak Mdriina viera v Boha
scénou zvestovania slavnostne otvara Novy zakon. V jej pripade, ako aj v Abrahdmovom, viera
znamena doveru v Boha a poslusnost voci Bohu, aj pocas cesty temnotou. Tak sa viera v Boha
stane v $ere nevyspytatelnych BozZich ciest prilnutim k nemu. Svojim ,,d4no” pri narodeni Bozieho
Syna, mocou Ducha Svitého z jej lona, Maria dala plne k dispozicii svoje vlastné telo, celd sa
stala miestom BozZej pritomnosti. Tymto ,,ano“ sa Mériina vola zhodovala s volou Syna. V zjed-
noteni tohto ,,dno" sa stalo moznym vtelenie, v ktorom ako povedal sv. Augustin, telesné pocatie
predchadzalo pocatie v mysli Panny Marie. Charakter kriza viery v Boha, ktory Abrahdm musel
zakusat radikalnym spdsobom, sa potom prejavuje pre Mariu v stretnuti so starcom Simeonom
a pri strate a najdeni dvanastro¢ného Jezisa v chrame (Ratzinger 1987, 22-23).

Mariine kracanie vo viere v Boha nebolo oslobodené od prekazok a skui$ok, ako to tvrdi Druhy
vatikansky koncil v citovanej kapitole Lumen gentium:

»Aj Preblahoslavend Panna napredovala na ceste viery a verne vytrvala vo svojom spojeni
so Synom az po kriz (Jn 19,25), kde stala nie bez Bozieho zameru. Spolu so svojim Jednorodenym
velmi trpela a materskym srdcom sa spojila s jeho obetou, ked s laskou sthlasila s obetovanim
obety, ktort porodila“ (Druhy vatikansky koncil 1964, 58; Paulus 1964, 58).

Skuisenost viery v Boha v zivote Marie dosiahla svoj vrchol v tajomstve kriza, v tajomstve,
ktoré je uzko prepojené s Mariinym materstvom. Aj v tomto je skisenost Mariinej viery v Boha
modelom nielen pre jednotlivého Kristovho nasledovnika, ale aj pre celu Cirkev. Cirkev je v sku-
to¢nosti ,,matkou a ucitelkou® tak pre veriacich v Boha, ako aj pre vSetkych Iudi dobrej vole, nie
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v logike moci, ale v duchu sluzby a umyvania n6h, teda napodobnovanim ukrizovaného Krista,
ktory neprisiel, aby mu sluzili, ale aby sluzil a dal svoj vlastny Zivot ako vykupné za mnohych
(por. Mt 20,28). Mater et magistra nie je nahodne vybrany titul dolezitej encykliky papeza sv. Jana
XXIII. (Ioannes PP. XXIII. 1961, online). Jeho nasledovnik sv. Pavol VI. dalej rozvinul pojem
Cirkvi matka a ucitelka vo svojej programovej encyklike Ecclesiam suam (Paulus PP. VI. 1964,
online). Uzku vizbu medzi krizom a Mériinou skiisenostou viery v Boha, spominant koncilovy-
mi otcami, J. Ratzinger analyzuje vo svojom komentari k encyklike Redemptoris Mater (Ioannes
Paulus PP. II. 1987, online).

Rozjimanie o Mariinej viere v Boha nachadza rozhodujuci bod a jeho zhrnutie v interpretacii
Mariinej pritomnosti pod krizom. Ona ako veriaca v Boha verne zachovava a rozjima v srdci po-
¢uté slova (por. Lk 1,29; 2,19.51). A pod krizom prisltibenie: ,,P4n mu da trén svojho otca Davida
a jeho kralovstvo nebude mat konca“ (Lk 1,32-35) sa zda byt definitivne popreté. Mdriina viera
v Boha vchadza do svojej najhlbsej kendzy, je v tiplnej tme. Viera v Boha - u¢i nas to uz Abraham
(por. Gn 22,1n; Rim 4,3.9; Gal 3,6; Jak 2,23) - je spolo¢enstvo s krizom. A preto sa ono stane
naplnenym len pod krizom (Ratzinger 1987, 24-25).

Vizba Marie a Cirkvi s tajomstvom kriZa poukazuje na iny délezity obraz, ktory opisuje skuse-
nost krestanskej viery: ten svadobny. On je pritomny uz v Starom zakone (por. Iz 54,1-10; Ez 16;
Oz 2,1-25) a nachadza sa v zjednoteni Krista s Cirkvou specatenym na kriZi v tej najdokonalejsej
forme (Hlad 2021, 125-150). Sobasna symbolika na druhej strane zvyraznuje dolezitost a tlohu
zeny (a teda znamenitym spdsobom Marie) nielen v dejinach spdsy, ale aj v prostredi spolo¢enstva
veriacich v Boha. V linii tychto slov pokracuje aj papez Frantisek, ked tvrdi, Ze Cirkev je Zena, je
Kristovou nevestou, je matkou svojho fudu - krestanov. Nie je podla neho feminizmom pozoro-
vat, ze Mdria je ovela dolezitejsia ako apostoli. Aj zeny prijimaju Ducha Svitého. Zensky génius
v Cirkvi je milost. Cirkev je Zena. Ona je Kristova nevesta. Je matkou svéitého verného Bozieho
ludu. Netreba zabudat na to, Ze zo zaverov synodalneho procesu na Slovensku vyplyva, Ze majo-
ritnou pastora¢nou skupinou st prave zeny (Redak¢ny tim 2022, 15, 29; Sinodo dei vescovi 2024,
120-123).

Popierat a odmietat Zensky prvok vo viere, teda konkrétne: maridnsky prvok - skon¢i nako-
niec v popierani tvorstva a v popierani reality milosti. Skon¢i v koncepcii osamelej ¢innosti Boha,
ktora premeni tvory na masku a opovrhuje aj Bohom podla svedectva Biblie, ktory je charak-
terizovany skuto¢nostou, Ze on je Stvoritefom a Bohom zmluvy. Boh, pre ktorého trest uvaleny
na milovand sa stane vasnou lasky kriza, ktoru chapali predstavitelia Tradicie nie bezdévodne ako
svadbu. Ako to utrpenie, kde Boh zoberie na seba bolest vSetkych neveriacich v Boha, aby ich tak
rezolttne pritiahol k sebe do nepretrzitej lasky (Ratzinger 1979, 27-28).

Svadobny obraz nas vovadza do inej dimenzie skusenosti viery v Boha, ktora obsadzuje prvé
miesto v Ratzingerovom teologickom uvazovani: tej liturgickej. Najma Eucharistia - pramen a vr-
chol vsetkych cirkevnych ¢innosti (Benedetto XVI. 2007, online 10) - je odjakziva chédpana ako
Barankova svadobna hostina (por. Zjv 19,9) so svojou nevestou, ktorou je Cirkev, na ktora st
véetci pozvani. Vyraz ,prameri a vrchol“ odkazuje na krestansku liturgiu vo véeobecnosti, avsak
v tom istom paragrafe sa ozrejmuje, Ze tento vyraz sa aplikuje osobitnym spdsobom v Eucharistii.
Z liturgie, najma z Eucharistie, vytryskne v nas ako z pramena milost a s maximalnou t¢innostou
sa dosiahne posvitenie ¢loveka a oslava Boha v Kristovi, ku ktorej smeruju nakoniec vsetky ostat-
né cirkevné ¢innosti.
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Zaver

Krestanska viera a skusenost maji nevyhnutne cirkevny charakter. Skisenost duchovného spo-
loc¢enstva je nie¢im hlb$im, prekrac¢ujicim hranice nielen vesmiru, ale aj ¢asu (Jancovi¢ 2023,
158-171; Maturkanic et al. 2022, 106-124). Cirkevné spoloc¢enstvo prekond bariéru vesmiru a ¢asu
prave preto, ze nema len ludsku prirodzenost, ale ma predovsetkym teologicku dimenziu alebo,
lepsie povedané, pneumatologicky prvok (Plasienkova — Vertanova 2023, 184-196). Ten bol sta-
bilnou su¢astou vychodnej teoldgie, ktort na Velkti Moravu priniesli sv. Cyril a Metod. Uz mlady
Konstantin so zdujmom ¢ital diela jedného z jej velkych protagonistov sv. Gregora Nazianzského
(Zivot Konstantina a zivot Metoda 2013, 20), ktory predsedal Prvému konstantinopolskému
koncilu, ktory mal pneumatologické zameranie (Jan Pavol II. 1986, online 1-2). Prave pri zane-
dbani pneumatologického rozmeru Cirkvi nastalo pocas storo¢i vazne nepochopenie tajomstva
cirkevnej reality. Je tiez potrebné udrzat spravny vztah medzi ,,institaciou” a ,charizmou®, medzi
spolo¢nou vierou Cirkvi a osobnou skuisenostou jednotlivca veriaceho v Boha. Dogmaticka viera,
Cize viera ako obsah krestanského ndbozenstva, zostane bez osobnej skusenosti prazdna. Okrem
pneumatologickej dimenzie dal$im rozmerom skidsenosti viery v Boha je mariologicky. Maria nie
je len matka a vzor duchovného spolocenstva v jeho celku, ale je vzorom pre kazdého jednotlivé-
ho veriaceho v Boha. Ona sama je predovsSetkym Panova ucenicka, prva veriaca v Boha, pretoze
prezila autenticka skasenost viery v Boha. Aj maridnsky prvok bol stc¢astou misie solinskych
bratov, ktory priniesli na Velki Moravu, kedZe maridnska tcta je organickou stc¢astou vychodnej
spirituality (Druhy vatikdnsky koncil 1964b, online 15; Hetényi - Ivani¢ 2018, 70-78; Hlad 2021,
176-190).
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THE FIELD OF COMMUNICATIVE DISCOURSE
OF THE APOSTLES OF THE SLAVS AND THE APOSTLES
OF THE DIGITAL CONTINENT: A COMPARATIVE ANALYSIS
OF CYRIL AND METHODIUS MODEL OF INCULTURATION
AND THE CHURCH’S CONTEMPORARY ENGAGEMENT
IN THE DIGITAL WORLD
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Abstract: SZEWCZYK, Marcin - GRALCZYK, Aleksandra. The Field of Communicative
Discourse of the Apostles of the Slavs and the Apostles of the Digital Continent: a Comparative
Analysis of Cyril and Methodius’ Model of Inculturation and the Church’s Contemporary
Engagement in the Digital World. The article presents a comparative analysis of two processes
of inculturation in the history of the Church: the mission of Saints Cyril and Methodius in the
9th century and the contemporary engagement of the Catholic Church with digital culture
considered primarily at the level of communicative discourse. The study employs historical-
comparative and theological-hermeneutical methods to analyse communicative discourses.
Cyril and Methodius created a new alphabet (Glagolitic) and codified Old Church Slavonic,
achieving full control over the communication medium. The contemporary Church adapts
existing commercially-designed digital platforms, limiting its control over transmission.
The analysis reveals shared missionary motivation - conveying the Gospel in culturally
comprehensible forms, but differences in the nature of media engagement. The study confirms
technological determinism thesis — media actively shape communication content. Modern
digital inculturation requires new theological criteria considering technology’s specificity as
a communicative environments that shape media discourse.

Keywords: inculturation, communicative discourse, language, Cyril and Methodius, digital
culture, media, evangelisation

1 Introduction: language, faith and the new areopagus

Language allows values to be contextually read and interpreted and determines a person’s relationship
to the world (Herman 2007, 41-42). It is continually reinvented in the constant social negotiation
of meanings. At the same time, it shapes its creator-user, influencing the way people think about
different aspects of reality (Dilkina - McClelland - Boroditsky 2007, 215, 219-220).

The key point is that language always functions through specific communicative media, from
the verbal message to contemporary digital media, which are not neutral carriers but actively shape
the content and reception of messages (McLuhan 1964, 7-21; Postman 1985, 18-29). This creates
a concrete communicative space within which discourse can take place. Today, such revolutionary
and fundamental changes include those resulting from the digitalisation of communication
(Winkin 2007, 205-214).

Pope Benedict XVT has called for reflection on the challenges that “digital thought” poses to
faith and theology (Adamski 2016, 143-155). In his view, the world of communication encompasses
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“the entire cultural, social and spiritual universe of the human person” (Benedict XVI 2011).
He saw the digital space not only as a collection of tools, but as a new “digital continent’, an
environment to be inhabited and evangelised, but in doing so, the false distinction between the
virtual and the real/material must be overcome (Flader 2019, 129-144; Liszka 2005, 341). Each
form of evangelisation needs appropriate media capable of creating a discourse that allows the
content to be communicated in a way that is relevant to the cultural context of the audience. This
call to find meaningful expressions of faith in a new cultural context directly and explicitly relates
to the theological concept of inculturation (Flader 2019, 129-144).

There have already been events in the history of the Church in which it has faced challenges
arising from the need to inculturate the content it proclaims. One of those with far-reaching
consequences in terms of creating new spaces of communicative discourse was the mission of
Saints Cyril and Methodius. One of its elements was the creation of a new alphabet adapted to
the phonetics of the Slavic languages and the translation of Scripture and liturgical texts into Old
Church Slavonic (Friedeléwna — Lapicz 1997, 19). Their work is seen as ‘the inculturation of the
incarnation of the Gospel in native cultures and also the introduction of these cultures into the life
of the Church’ (John Paul II 1985, 21).

The starting point of this article is the juxtaposition of two situations concerning new spaces
of media discourse, challenging the adaptation of the mode of communication to the contexts of
civilisation. The aim of the article is to find answers to questions concerning the analogies and
specific differences between the two entries of the Church into foreign discourse, juxtaposing
the challenges and seeking their theological and socio-communicative implications. The tool of
analysis will be a historical comparative analysis of the model of inculturation used by Saints Cyril
and Methodius with the contemporary Catholic Church’s approach to communication embedded
in digital discourse. A theological-hermeneutic method will also be useful, involving the analysis
and interpretation of theological sources on inculturation, taking into account the teaching of the
Church’s magisterium on the digital world. The authors will also draw on the ‘sub ratione Dei’
method of interpretation proposed by Henryk Seweryniak (2010, 10-23). Due to the exploratory
nature of the article, the authors do not formulate research hypotheses.

2 Overview of contexts and conditions

2.1 The mission of Saints Cyril and Methodius: the inculturation of the Gospel in the Slavic
world

2.1.1 The historical-cultural context

The mission of Cyril and Methodius began in the ninth century, in a historical and cultural context
due to the peculiarities of the period. In the ninth century, the Great Moravian state encompassed
vast lands in Central Europe and was in the process of being Christianised by clerics from the
Frankish state and Italy (Lehr-Splawinski 1967, 95-97, 248).

In 862, the ruler Rostislav, wishing to become independent of Frankish influence, asked
Byzantium to send missionaries to preach the Gospel in a language the people could understand
(unlike the Latin used by Frankish clergy). He looked upon the Byzantine mission as an opportunity
to weaken his dependence on the German clergy and to build his own ecclesiastical structure.

For this mission, Emperor Michael III and Patriarch Photius appointed two brothers,
Constantine (Cyril) and Methodius. They came from Thessalonica (Solun), a city in Greece with
a large Slavic population, and had a suitable missionary background. Their knowledge of the
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Slavic language, education and experience made them ideal candidates to undertake missions in
Moravia (Kope¢ 2023, 52-53).

From the very beginning, the mission was embroiled in a rivalry between the powers.
Consequently, the later resistance of the Frankish clergy was not only due to liturgical differences,
but also to the fear of losing control over Moravia. Therefore, it should be analysed in a context
related to the geopolitical power play between the East Frankish state, Great Moravia, Byzantium
and the papacy (Polek 1994, 81-100).

2.1.2 Creation of language and alphabet

Central to the mission of Cyril and Methodius was the creation of the tools necessary to transmit
the faith in a Slavic context. The Latin and Greek alphabets were unable to convey the phonetic
richness of the Slavic languages. And although the practice of using diacritical marks in the
case of the Latin alphabet dates back almost to the sixth century BC, by the ninth century it was
concerned with accentuation, not with the specific pronunciation and phonetic variants of letters
in individual languages (Jodlowski 1979, 16-28; Oliver 1966).

Alphabet (script) as a medium proved to be a key determinant of the possibility of achieving
missionary goals. Without a proper writing system, it would have been impossible to root
Christianity in Slavic culture (Ong 1982, 78-116). Therefore, around 863, Cyril constructed a new
alphabet, later called Glagolitic, adapted to the phonetics of the Slavic languages. The friars also
standardised the Slavic dialect, creating a literary language for the translation of Scripture and
liturgical books (Lehr-Splawinski 1959, 45-65).

The friars did not limit themselves to adapting existing communication tools, but created an
entirely new medium, precisely tailored to the needs of the mission and the cultural context of the
society to which the message was to be addressed. This act of creative media engineering provides
the foundation for all subsequent evangelisation efforts (Bolter — Grusin 1999, 45-62).

2.1.3 Theological significance

The work of Cyril and Methodius is a classic example of the inculturation of the Gospel together
with the creation of a communicative space of discourse enabling its realisation. The translation
of the liturgy and Scripture into Slavonic confirmed the theological dignity of Slavic culture as
capable of expressing God’s revelation and created a space for the full realisation of the mission
(Benedict XVI 2009¢; Carey 1989, 13-36), which was made possible by the creation of a suitable
communicative medium.

John Paul IT (1985, 27) called the work of Cyril and Methodius inculturation. The universality
of the Gospel, as their example proved, requires adequate means of expression rooted in the
culture of the recipient, especially language. Christ’s message is addressed to all peoples, and
its authentic reception presupposes the possibility of expressing it in concrete cultural forms,
especially in language (John Paul II 1985, 21). This implied that the Word of God can and should
be “incarnated” in various cultural contexts (International Theological Commission 1988).
The question now arises regarding the “digital continent™ can digital culture become a similar
environment for encountering the Gospel?
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2.2 The Catholic Church in the face of digital culture: challenges and opportunities
2.2.1 Teaching of the Magisterium

The Church’s reflection on the media moved from initial distrust to increasingly full acceptance
and deeper theological reflection (Adamski - Przywara — Przybylo 2020, 111-123). A key turning
point was the Second Vatican Council’s decree Inter Mirifica (Adamski - Lecicki 2019, 23-32),
which foreshadowed a different style of ecclesiastical writings on the media than before (Bierzynski
2023, 36). It recognised the media as potential tools for spreading the Gospel, while warning
against their misuse (Second Vatican Council 1963, 2). Post-conciliar documents addressed the
media in its spirit by referring to newer communication technologies and challenges. Documents
such as Communio et Progressio (Pontifical Council for Social Communications 1971), Aetatis
Novae (Pontifical Council for Social Communications 1992), Ethics in internet (Pontifical
Council for Social Communications 2002a), The Church and internet (Pontifical Council for
Social Communications 2002b) addressed the role of the internet in the functioning of society
and its impact on culture and communication. John Paul IT (2002) saw the potential of the internet
as “a new forum for proclaiming the Gospel”

Benedict XVI (2013) continued this line, encouraging the Church’s presence on social media.
It was he who introduced the key concept of the “digital continent”, emphasising that the internet
is not so much a tool as a living environment that requires evangelisation and the involvement
of the faithful, especially the laity. He called for a search for symbols and metaphors in digital
culture that could be useful for speaking about transcendence. At the same time, he warned
against superficiality and “contamination of the spirit” (Benedict XVI 2008), and stressed that the
effectiveness of digital evangelisation depends not only on being present in the new media but on
understanding their specific communicative languages and forms of expression adapted to the
logic of digital media functioning (Cheong - Fischer-Nielsen — Gelfgren 2012, 15-34).

Adopting a more critical stance, Pope Francis has emphasised the importance of face-to-face
human communication, warning against the promotion of false images and ideas on social media, the
use of user data by algorithms and the dangers of artificial intelligence (Francis 2023). This approach
by the Pope reflects a growing awareness that digital media are not neutral communication channels,
but complex environments that actively shape content, ways of thinking and human relationships
(van Dijck 2013, 4-27).

The evolution of teaching from John Paul II’s cautious optimism and focus on the evangelising
potential of the tools (John Paul I 2002), to Benedict XVI’s deeper grasp of seeing the digital world
as a culture in need of inculturation (Benedict XVI 2009b), to Francis’ criticism emphasising the
negative social consequences (Francis 2023), shows a growing awareness of the non-neutrality of
digital discourse, which shape culture and people in complex and problematic ways. This calls for
a more critical approach to enculturation and a shift from the mere use of tools to an authentic
presence in the digital environment.

2.2.2. Theological analyses

Theological reflection on digital culture is developing by analysing both the opportunities and
threats it brings to faith and the church. Researchers are attempting to understand the impact
of new media on theological practice, forms of community, religious identity, ritual and ways of
learning about faith (Scharer et al. 2013).

Among the perceived opportunities is first and foremost the unprecedented reach of
communication, enabling the gospel message to reach wide audiences (Dicastery For Communication

CONSTANTINE’S LETTERS 18/2 (2025), pp. 254 — 266 ees | 257 |



MARCIN SZEWCZYK — ALEKSANDRA GRALCZYK

2023, 1) The internet creates new platforms for dialogue, witness and some forms of community
building, potentially democratising the process of doing theology (Scharer et al. 2013). Digital
media can contribute to humanisation if they are oriented towards the good of the person and the
community (Dicastery For Communication 2023, 7; Benedict XVI 2009a, 73).

At the same time, theologians point to numerous challenges and risks: the risk of superficiality,
distraction and difficulty in focusing, hindering deeper reflection and prayer. Social media
algorithms, optimised for engagement, often foster polarisation, creating “information bubbles”
that hinder dialogue and understanding, and disinformation and fake news pose a serious threat
to truth (Francis 2018). Data collection raises ethical questions, and the digital divide exacerbates
existing inequalities (Francis 2024). There are also concerns about the negative impact of
technology on interpersonal relationships, identity and perceptions of the body (Dicastery For
Communication 2023, 30-33). The ubiquity of technology raises questions about its impact on
prayer, liturgy and the sense of the sacred, leading to concerns about desacralisation (Francis
2015, 101-114).

2.2.3 Inculturation in the digital age

The concept of inculturation has become a key term to describe the process of encountering the
Gospel with a particular culture. It means the “implantation” of the Church in a given culture (Byrne
1990, 109-149). This concept, present in the Church’s teaching since Vatican II, was particularly
developed by John Paul II in the context of the New Evangelisation (Doyle 2012).

Applying the concept of inculturation to digital culture requires, first and foremost, its
recognition as a viable context for communicative discourse that shapes human relationships
and value systems (International Theological Commission 1988, 11). A profound commitment
is required that includes a critical analysis of the logic of digital platforms, a search for
authentic languages and symbols capable of expressing faith in this environment (Dicastery for
Communication 2023, 76). This process must, at the same time, face the specific challenges of
the digital age that arise from the nature of this communication environment and new area of
discourse. Therefore, the Church faces the task of using digital tools effectively without losing its
identity and mission (Mazur 2021, 149-167).

3 Characteristics of the activities of Cyril and Methodius and the
Church’s approach to the digital world

A historical and theological analysis focused on communicative discourse allows the identification
of related key features of the mission of Cyril and Methodius and the Church’s contemporary
engagement with digital culture. The linking element between the two situations is the recognition
that in both cases the success of the objectives remains dependent on the degree of understanding
and mastery of the properties of the communicative medium and the ability to creatively adapt it
to specific cultural situations and new areas of discourse.

3.1 Nature and degree of involvement in the medium

Cyril and Methodius actively created the medium itself. They made use of the alphabets known
to them and, on the basis of these, deliberately and consciously created an entirely new writing
system. At the same time, they undertook the codification and deliberate refinement of the existing
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Slavic dialect in order to transform it into a liturgical language. Thus, on the one hand, one can
speak of reactivity, while on the other, of a high degree of creation. The current Church interacts
with existing digital platforms that have been shaped by secular, commercial and technological
forces. It therefore has much less control over the structure and logic of these media. It is therefore
a reactive adaptation of the medium rather than a constructive activity. However, although the
Slavic languages were already functioning as established communication systems in the ninth
century, they lacked an adequate system of writing. Cyril and Methodius, entering a completely
alien cultural environment, recognized that creating a proper graphic notation adapted to Slavonic
phonetics was essential to gain control over the medium and shape the communicative discourse
effectively. This act of creative media engineering - solving the problem of representation — became
the foundation for their mission. Even in this respect, however, this difference does not affect the
ability to shape an effective message and its reception, as the contemporary Church adapts existing
forms of communication to its needs (theological and liturgical messages) based on the available
communication tools, sets of symbols and signs. Paradoxically, the key point for understanding the
similarity of the two processes is to focus on the different nature of the two media: on the one hand,
the recording of Slavonic speech (and the deliberate codification of the language), and on the other,
the use and adaptation of the message to ready-made tools. However, in both cases, the basis was to
adapt to the existing language in terms of mediating the sacred, albeit on different levels.

3.2 Approaches to language and culture

In the case of Cyriland Methodius, linguistic inculturation ran very deep. They created fundamental
symbolic linguistic tools for the Slavs, which enabled their culture to express the Christian faith
based on their own linguistic structures. In the current situation, the Church is forced to seek
inculturation in an already existing digital culture (Flader 2019, 129-144). Consequently, the
Churchs effort is to evangelise the digital discourse. It is the search for its own expressions of
faith in a new cultural context and the realisation of inculturation in an existing communicative
culture.

The nature of the two inculturations is different, just as the nature of the communication
medium is different. In the case of Cyril and Methodius, the process involved the creation of
a culturally specific sacred medium, whereas digital engagement involves the adaptation of the
message of faith to the existing, secular and dynamically changing digital sphere. The digital
discourse was not designed or evolved with religious purposes in mind, but with commercial or
social purposes in mind (Gralczyk 2020, 237-248). Benedict XVT’s call to find meaningful “symbols
and metaphors” in digital culture demonstrates the need to search for meaning in the existing
environment, which contrasts with Cyril and Methodius’ creation of an entire symbolic system.
Nevertheless, as a consequence, the Church’s action is also to some extent an act of conscious
symbolic construction, albeit on a different - dependent on digital contexts - level.

3.3 Purpose and motivation

Cyril and Methodius had a liturgical-evangelistic goal. The aim was to enable informed
participation in worship, to deepen already existing faith and, in addition, to facilitate further
and wider evangelisation. Key to this was the recognition that these goals could only be realised
by mastering the appropriate communication tools (Hetényi — Ivani¢ 2021). In the case of the
Church’s current digital activity, the goal is much broader (due to the multiplicity of communication
channels) and more diffuse. It shifts into the sphere of communication-evangelisation, although it
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is not without reference to the liturgy either, as the time of the pandemic showed (Przywara et al.
2021). This difference is due to the very nature of the communicative situation. Digital tools are
used for a variety of individual purposes: information dissemination, online community building,
evangelisation, catechesis, dialogue, social engagement (Gralczyk 2022, 307-318).

The mission of Cyril and Methodius was focused on providing the tools for the transmission
of Scripture and liturgy in the Slavic (indigenous) language to the inhabitants of the Duchy of
Great Moravia. The missionaries were not aware of the geographical area occupied by the Slavs,
nor did they know what the future impact of their introduction of the new language system
would be. Contemporary digital engagement - although it also involves so-called digital natives —
includes information, online community building, dialogue, witness, catechesis and is aimed at
participants in a diverse, global digital “culture”. But the basis remains the same: it is the desire to
reach people where they are and to communicate the Gospel through such channels and means,
and within such a communicative discourse, as are accessible and understandable to them. It is
therefore a clear analogy in terms of the goals of inculturation, albeit pursued under different
communicative conditions.

3.4 Context and challenges

The mission of Cyril and Methodius was inextricably linked to the political and ecclesiastical
situation of the time and they carried it out in this context. In the 21st century, the Church operates
in a global technological and religious context. In doing so, it does so much more self-consciously,
initiating of its own accord the digital scope of its mission. Cyril and Methodius had to contend
primarily with political and intra-church opposition. Today, the problems are of a different nature,
arising from cultural and technological trends and the logic of communication systems. A clear
trend in the digital environment is the marginalisation of serious, religious content by light-hearted
and pop-cultural messages (Adamski — Gawet — Przywara 2025, 12-13). What remains unchanged,
however, is the concern about desacralisation (Dicastery for Communication 2023, 34).

With the benefit of hindsight — impossible to apply to digital transformations - it is apparent
that, despite considerable problems, the mission of Cyril and Methodius had effects that were in
no way foreseeable. It had an undeniable civilisational and cultural impact that changed the image
of the modern world on many levels, going far beyond the sphere in which Cyril and Methodius
carried out their work. Paradoxically, the expulsion of Methodius® disciples from Great Moravia
contributed to the spread of their legacy to other Slavic lands and the creation of the Cyrillic
alphabet in Bulgaria, at the Preslavic Writing School.

However, it would be a mistake to stretch the analogy between the empowering and causal
effects of adversity and the sustainability of the Church’s contemporary solutions in the digital
sphere too directly and simply. Undoubtedly, however, the rapid pace of technological and cultural
change forces a constant adaptation and redefinition of communication activities. It is reflected in
a constantly renewed and deepened theological reflection and the adaptation of pastoral action to
new media possibilities and constraints.

4 Theological implications and discussion

The analysis conducted of the mission of Cyril and Methodius and the contemporary Catholic
Church’s engagement with digital culture raises a number of theological implications. These go well
beyond the historical comparison and compel a deeper reflection on the nature of inculturation,
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religious communication in the field of the new digital discourse and the mission of the Church
in the 21st century.

4.1 The theological dimension of communicative discourse in the context of inculturation

The work created by Cyril and Methodius demonstrated that language was integral to the process
of inculturation - the creation of an appropriate communicative medium made it possible to
fully express the Gospel in Slavic culture (International Theological Commission 1988, 6).
Contemporary digital culture, on the other hand, uses languages shaped by commercial and
technological logic. Rather than creating media from scratch, the contemporary Church adapts
existing social media platforms (Benedict XVI 2013). This raises the question of the limits of this
adaptation — to what extent can the Gospel message be adapted to the logic of contemporary
media without losing its authenticity and depth?

4.2 Community in the digital age

The mission of Cyril and Methodius resulted in the creation of living liturgical communities that
celebrated the faith in a language understood by the faithful. Today, the Church faces the challenge
of creating authentic online communities that can realise the essential dimensions of Christian
life using digital media with very different communicative properties to traditional forms of
encounter. Theology therefore needs to develop criteria for distinguishing between authentic
digital community and its appearance. Though the concept of ‘information bubbles’ emerges from
media theory (Pariser 2011, 9-12), Pope Francis’ 2018 message on fake news addresses related
concerns about truth and dialogue (Francis 2018).

4.3 Liturgy and the sacred in digital space

Cyril and Methodius created an entire system of liturgical expression in the Slavonic language,
which deepened the religious life of the faithful (John Paul II 1985, 13, 21). The contemporary
use of digital technologies in the liturgy — from the broadcasting of Mass to digital prayer
applications - requires theological discernment of the boundaries between the legitimate use of
technology and the preservation of the sacred character of worship. However, a theology of liturgy
must remain open to the pastoral use of new technologies, taking into account that digital media
are not neutral transmitters of liturgical content, but active communicative environments that
significantly influence the way the sacred is experienced.

4.4 Digital anthropology and spirituality

In contrast to the time of Cyril and Methodius, when enculturation was primarily concerned
with language and cultural forms, today it touches upon profound changes in the way we think,
perceive reality and build relationships. Therefore, the Church needs to reflect on the phenomenon
of technology addiction, the influence of algorithms on decision-making and changes in the
perception of privacy and intimacy (Mazur 2021, 149-167). It is particularly important to recognise
the dangers of what Pope Francis has called “technological Gnosticism’, that is, the temptation to
seek salvation through technology while neglecting the material and communal dimensions of
human existence (Francis 2015, 101-114).
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4.5 Mission and evangelisation in a global context

The mission of Cyril and Methodius was local and aimed at a specific ethnolinguistic group.
Contemporary digital evangelisation is global and multicultural, which creates new opportunities,
but also runs the risk of uniformity of message and loss of sensitivity to local context, which can
lead to a superficial evangelisation incapable of deep inculturation in specific cultural contexts.
Theology needs to develop models of digital evangelisation that combine global reach with
local cultural sensitivity, taking into account the limitations of the nature of digital discourse
(International Theological Commission 1988, 11).

5 Conclusion

The comparative analysis of the mission of Saints Cyril and Methodius and the contemporary
engagement of the Catholic Church in digital discourse provides insights for contemporary
theology and pastoral care, but also for social communication and media sciences. The analysis
confirmed the existence of a common missionary motivation in both cases of seeking to
communicate the Gospel in a way that is understandable to audiences in their specific cultural
and communicative context. Both Cyril and Methodius and the modern Church are guided by
the fundamental principle that the message must be communicated within a communicative
discourse accessible and comprehensible to specific audiences. At the same time, fundamental
differences in the nature of engagement with the communicative medium are revealed. While
Cyril and Methodius were developing new linguistic and writing tools adapted to the needs of
mission, the contemporary Church is adapting existing digital platforms.

A comparison of these two forms of mission confirms that the medium is not a neutral
channel of communication, but actively shapes the content of communication (McLuhan 1964,
7-21; Winner 1980, 121-136).

The analysis also provided valuable insights from remediation theory (Bolter — Grusin 1999,
45-62). The activities of Cyril and Methodius exemplify “radical remediation”, while the modern
Church’s engagement with digital media represents “adaptive remediation”. Moreover, the media
created by Cyril and Methodius served not only the transmission of information but also the
ritualisation and communal experience of faith. In contrast, the digital media, oriented towards
the rapid flow of information, challenges today’s Church to preserve the ritual and communal
dimension.

Reference to the work of Cyril and Methodius possesses undeniable heuristic value. The vast
differences in historical, social, technological and cultural context between the ninth century and
the present day mean that the Cyrillomethodian model cannot be applied directly to the challenges
of the digital age. The nature of the medium is different, the mechanisms of communicative
discourse are different, the risks and opportunities are different. The parallel serves as a point of
reference and inspiration for reflection rather than as a ready-made model to follow.

The analysis revealed a number of challenges facing contemporary theology and pastoral
practice. There is a need to develop theological criteria for the evaluation and use of new
communication technologies that take into account their specific characteristics as media and the
anthropological and spiritual risks that arise from them.

It is crucial to strive for authentic presence, relationship-building and community, rather
than just the superficial transmission of information. An in-depth understanding of the impact
of technology on human beings and society as communicative environments is necessary to be
able to consciously use its possibilities while avoiding pitfalls and risks. The central point remains
the tension between openness to new tools and possibilities and the need to protect the essential
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dimensions of faith, liturgy and community life from the trivialisation and desacralisation resulting
from the commercial logic of digital platforms and, consequently, of digital discourse as a whole.
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SPRAVY / CHRONICLE

Jubileum profesora Ivana Katneho

Dna 22. jula 2025 sa vyznamného Zzivotného jubilea — 70 rokov - dozil profesor Ivan Kutny, po-
predny slovensky odbornik v oblasti morélnej teoldgie, rimsko-katolicky knaz, pedagog a nas
kolega.

Profesor Kuatny sa narodil v roku 1955 v Nitre a vyrastal v Mocenku. Po zmaturovani v Bratislave
sa kontinualne vzdelaval a ziskaval certifikdty tykajice sa technickych kompetencii a zru¢nosti.
V roku 1982 odisiel do Rima, kde na Laterdnskej univerzite studoval filozofiu a teoldgiu. 25. maja
1986 bol vysviteny za knaza papezom Janom Pavlom II. Do roku 1993 pokracoval v postgradual-
nych $tadiach moralnej teologie a etiky na Accademia Alfonsiana v Rime.

Uz pocas doktorandského stadia sa venoval vzdelavaniu a kultirno-osvetovej ¢innosti.
Posobil ako ¢len predsednictva a neskor aj ako prezident Slovak Institute v Rime. Ulohou tstavu
bolo koordinovat slovenské osobnosti vedy a kultdry Zijice v zahrani¢i a podporujice duchovny
a intelektualny rozvoj Slovenska. Profesor Kuatny bol sti¢asne $éfredaktorom vedeckého periodika
Slovak Studies. Pastora¢ne sa angazoval v Taliansku a prileZitostne aj v USA.

V roku 1994 vyhovel prosbe Jana Chryzostoma kardinala Korca a prijal miesto univerzitného
pedagdga na nitrianskom Teologickom institate Univerzity Komenského. Okrem vyucby studen-
tov prijal aj rozli¢né poverenia (2004 — 2008 prodekan fakulty, 2006 — 2008 veduci Katedry moral-
nej teoldgie). Moralno-teologické predmety zabezpecoval v rokoch 1995 - 2007 tiez na Univerzite
Konstantina Filozofa v Nitre, v rdmci uditelského studijného programu katechetika, premenova-
ného neskdr na uditelstvo nabozenskej vychovy. Na UKF sa zaslazil o vznik samostatnej Katedry
nabozenskych §tadii a bol garantom doktorandského $tudia filozofie. Ako vysokoskolsky ucitel
posobil v rokoch 1999 - 2002 aj na Katedre humanistiky Prirodovedeckej fakulty Univerzity Pavla
Jozefa Saférika v Kogiciach. Svoju pedagogickt drdhu ukonéil desatro¢nym pdsobenim (2008 -
2018) na Teologickej fakulte Trnavskej univerzity (v rokoch 2010 - 2012 na poste veduceho
Katedry systematickej teoldgie).

V roku 2000 sa habilitoval na Univerzite Komenského v Bratislave a 13. juna 2005 bol prezi-
dentom Slovenskej republiky vymenovany za vysokoskolského profesora.

Po vedeckej stranke bol profesor Kutny priekopnikom implementacie u¢enia Druhého va-
tikdnskeho koncilu o svedomi a nédbozenskej slobode do slovenského prostredia. Problematike
osobného svedomia, zékladnej volby a ndbozenskej slobody ¢loveka zasvitil svoje najlepsie sily
a roky prace. Je autorom monografii Bytostnd dimenzia svedomia cloveka (2001), Pokoj a ndboZen-
skd sloboda v rodine (2015), Specifikd mordlneho svedomia (2015), Svedomie ako najskrytejsie jadro
a svityna cloveka (2015), Zdkladnd volba a svedomie v integrujiicom aspekte Svitého Ducha (2018)
a mnohych dal$ich diel, u¢ebnych textov, ¢clankov a konferen¢nych prispevkov.

Popri pedagogickej a publikac¢nej ¢innosti bol pan profesor ¢lenom viacerych vedeckych a od-
borovych rad, redakénych kolektivov, vedeckych organizacii doma i v zahranici.

Z pozicie byvalej studentky na UKF v Nitre mdzem povedat, Ze ako ucitel vynikal pan profe-
sor Katny svojou odbornou erudiciou, schopnostou preniknut k jadru problému a porozumenim
pre $tudentska dusu. Svojich Studentov vyzyval, aby nezostavali v suteréne svojich moznosti, ale
neustale sa vzdelavali a prispievali tak k vlastnému rozvoju a pokoju vo svete. Morélna teologia
bola v jeho podani objavom ludského vnitra a moznosti slobodne navonok vyjadrit krasu vnu-
torného zivota. Neskor, uz ako kolegyna, som pana profesora spoznala ako toho, komu vnuatorna
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Cestnost brani hovorit a konat podla diktdtu mocnych alebo verejnej mienky. To, ¢o udil, to aj
uskutoc¢noval, nechajic sa vo véetkom viest svetlom svedomia.

Na zéver prajeme panovi profesorovi pevné zdravie, sviezu mysel a silu dalej bojovat, beh
dokontit a vieru zachovat (porov. 2 Tim 4,7).

Doc. Mgr. Andrea Blascikova, PhD.

Constantine the Philosopher University in Nitra
Slovakia
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