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NOTES ON THE SEMANTIC DEVELOPMENT OF OLD CHURCH
SLAVIC STUDb AND BLAGD'

Martin Diweg-Pukanec

DOI: 10.17846/CL.2026.19.1.3-10

Abstract: DIWEG-PUKANEC, Martin: Notes on the Semantic Development of Old Church
Slavic Studv and blage. The aim of this paper is to research enantiosemy concerning the
Old Church Slavic words stude ‘manners’ and blage ‘good’ in Slavic languages. The original
meanings of the word studs must have been related to ‘beat’ By the 15th century at the latest, the
meaning changed to ‘modesty, chastity (acquired through training, discipline and beatings)’.
The semantic change may have been associated with the significant religious movement of
flagellants. Since the semantics of Old Church Slavic blags are quite rich, its original nature
could be revealed by etymology. Proto-Slavic *bolge should be linked with Proto-Slavic
comparative *bolvjv ‘bigger, better’ from Proto-Indo-European *bol-, *bel- ‘strong’ The church
has preserved the positive meanings of the root. The negative connotations fully emerged
in secular or non-church environments, at the latest in the 14th — 15th centuries, when the
behaviour of yurodivy fanatics in Russia, also called blagy, began to be viewed negatively.

Keywords: etymology, moral words, Old Church Slavic, semantic change, semantics, Slavic
languages

The aim of this paper is to collect semantic material relating to Old Church Slavic words $tudv and
blagw, and to determine the original meaning of these words in Proto-Slavic and how it developed,
not only in Old Church Slavic, but also later in Church Slavic and other historical and modern
Slavic languages and dialects. Both words underwent radical semantic changes, which we will
attempt to place in a historical context in this study, at least in the form of a hypothesis. As part
of these semantic considerations, we will also outline the etymologies of both Old Church Slavic
terms analysed.

Old Church Slavic studo has two meanings: 1. ‘manners, behaviour, way of life; Sitte, Brauch,
Lobensweise; mo6enenie, nocrynku (pl.), o6br4ait, Hpassl (pl.); oxfjpa, Tpomog; mos, mores, 2.
‘naturally, instinctively; oripupopsr; von Natur, instinktiv; guowkdc; naturaliter’ (SJSE, s. v. Studb).
The latter meaning, which is more important for semantic analysis, is defined in the dictionary
based on this Old Church Slavic sentence from the 12th century, which is a translation from
Greek, and we will return to it later: “Cu e, emiko y60 He BBAAT, XYIATD, €IMKOXKe HIOYAIO KO
CKOTH XUBOTbHIU BBISATH, B Cxb CKBBPHATD cs1° (Jud. 10) (SR] XI — XVII XXV 2000, 7).

In South Slavic languages, the term corresponding to Old Church Slavic studs is attested
mainly in Serbian/Croatian as ¢iid (since the 15th century) or éud (in the 17th century), but also in
Slovenian since the 19th century as ¢iid ‘nature;, which is most likely borrowed from Croatian ¢id
(cf. Pletersnik 1894, 116). The semantics of the Serbian/Croatian term are as follows: ‘character,
nature, custom, habit, manners, will, ‘nature, naturalness, instinct, sense, ‘sin’ — Niste vi ni rodom,

1
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MARTIN DIWEG-PUKANEC

ni jezikom, ni ¢udom Grci = You are not Greeks by race, language, or customs; Koliko [udi, toliko
¢udi = Quot capita, tot sententiae; Bogom se svijem molim vasojzi naravi da zlu ¢ud prikrate =
I pray to God that your nature will restrain your evil temper (RJA 11 1884 - 1886, 145 nn.).

To understand the original meaning of the word, it is also important to know the semantics
of Serbian/Croatian expressions with the same root: ¢iiddne ‘consternation (about horse)), ¢idati,
Clidnuti ‘to desire] ciidati se ‘to fear, to refuse, to run away (about horses)) ¢iidliv ‘sensitive (about
child);, fearful (about horse); similarly cudovit, but also finally éudoredan ‘related to morality, moral,
which is attested since the 18th century - ¢udoredni nauk = moralis documentum, cudoredne nauke
vaditi = informandis moribus documenta promere, ¢udoredna kripos = virtus moralis, po zakonu
¢udorednu = bonis moribus congruenter, etc., cudorediti means ‘to instil moral values and qualities
(virtues)” and ¢udorede ‘morals, virtues” (cf. RJA 11 1884 — 1886, 150).

The term corresponding to Old Church Slavic studo is not attested in East Slavic languages,
but it is found in West Slavic, namely at the beginning of the 17th century in Middle Czech as cud
‘discipline, good manners, exercise’ (Jungmann 1835, 250), and similarly in modern Czech, as well
as in Slovak dialectal ciid “fluid that comes out of a cow before calving’ (SSN I 1994, 220), since
before calving, cows release a thick mucus plug and often clear or bloody fluid from the vulva,
along with urine and excrement.

In order to understand this meanings, it is necessary to know the verbs that are attested already
in Old Czech, namely: ciditi ‘to clean, ‘(about an animal or a human) to defecate, to shit, to clean’
(ESSC, s. v. cuditi), ciiditi s¢ ‘(about an animal or a human) to defecate, to shit’ (ESSC, s. v. ciiditi
sé), cudnovati ‘to clap (one’s hand)’ (Gebauer 1903, 147, where it is stated that the term is related
to the onomatopoeic words ¢undy, cundy, cundy, cundy, but the root of the verb is cudn-, not
cund-). Middle Czech ciditi means ‘to clean, ‘to groom a horse, ‘to beat, as well as ‘to shit, to soil’
(Jungmann 1835, 232), Czech dialectal (Moravian) cidit ‘to clean’ — krdva sa ciidi ‘cow is cleaned
after calving), ‘to eat greedily, to drink a lot; ‘to beat, cudovat sa ‘to argue’ (Barto$ 1906, 40). Old
Slovak ctidit (documented since the 16th century) means ‘to clean, ‘to convert to cultivated land,
to clear’, ‘to groom a horse’ (HSSJ 11991, 194), Slovak dialectal ciidif ‘to clean, to sow, to rain, cidit
sa ‘to get rid of the fetal bed, ‘to remove the remains of flowers and mature fruit (about fruit trees)’,
‘to rain’ (SSN 11994, 220). This root also includes the Czech and Slovak adjective cudny, meaning
‘morally pure, innocent, shy’

In the 16th century, corresponding verbs are also attested in Polish: cudzic¢ ‘to clean, to groom
a horse, ‘to beat, to hit, to train’ (SP XVI w. IIT 1968, 701). This century also documents the
adjective cudny, meaning ‘beautiful, perfect, extraordinary, good;, as well as ‘ugly’ (SP XVI w. III
1968, 697 nn.), which is also attested in the former meaning in Old Polish (St. stp. I 1953 - 1955,
335). Old Polish noun cudnos¢ means ‘beauty’, but also ‘modesty, chastity, which results from
discipline - Czudnoscz disciplina morum (in the 15th century) = ‘chastity: discipline of morals,
manners’ (S stp. I 1953 — 1955, 334 n.). Polish dialectal cudowaé means ‘to destroy, to curse
(Machek 1971, 85) — Niech (mgz) nie krzycy, nie cuduje, niech mnie sanuje (Karlowicz 1900, 260)
‘Let him (the husband) not shout, not hit/curse, let him respect me. Old Polish (cud), cudo, czudo
(St stp. I 1953 - 1955, 333 n.) and Old Polish or Old Czech cud ‘court’ are not etymologically
related.

Most recently, Rejzek (2022) has discussed this group of words, adding Old Church Slavic
Studv ‘manners, behaviour, way of life’ to the words mentioned in West Slavic languages. However,
he does not mention Old Church Slavic studp in the meaning of ‘naturally, instinctively; pvok®c,
nor Slovak dialectal word ciid “fluid that comes out of a cow before calving, and, moreover, he
completely avoids Serbian/Croatian material. Therefore, he comes to slightly different conclusions
than those presented here. The broader context of the Greek text Jud. 10-11 clearly shows what
kind of customs, behaviour, or way of life is meant in the case of Old Church Slavic studv: ovai
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NOTES ON THE SEMANTIC DEVELOPMENT OF OLD CHURCH SLAVIC STUDb AND BLAG®

avtoig 8Tt T} 66¢ Tod Kaiv énopevbnoav (NTG 1881, 347), where ‘the way of Cain’ is mentioned.
It is therefore likely that Old Church Slavic stude had the semantic nuance of ‘violent manners,
violent behaviour, violent way of life} although it was gradually disappearing in Old Church Slavic
as a result of semantic generalization.

The original meanings of the word $tudv must then most likely be hidden in Middle Czech
ciditi ‘to beat] Polish cudzi¢ ‘to beat, to hit, to train, Polish dialectal cudowac ‘to destroy, to curse,
Czech dialectal (Moravian) cidit ‘to beat’ As a result of brutal, violent beating or causing fear of
it, then Old Czech ciiditi ‘(about an animal or a human) to defecate, to shit, ciiditi sé ‘(about an
animal or a human) to defecate, to shit} as well as (through the transfer of meaning based on the
figurative similarity) Moravian cudit, Slovak cidif sa ‘to clean after calving. This semantic change
is perhaps also evidenced by the reflexive forms of verbs alongside the non-reflexive ones. From
this then derives the additional meaning ‘to clean’

By the 15th century at the latest, the meaning changed from ‘to beat, to hit, to train (a horse,
etc.)’ to ‘modesty, chastity (acquired through training and discipline)’ - Czudnoscz disciplina
morum ‘chastity: discipline of morals, manners. Chastity and morality were apparently acquired
by people through training, discipline, and quite possibly even beatings, but certainly not in the
same way as with horses, as shown, among other things, by Serbian/Croatian adjective cudliv
‘fearful (about horse)’, but ‘sensitive (about child)’ All of this was a kind of purification.

We can agree with Rejzek (2022, 168) that if we accept the connection between Old Church
Slavic $tudv and West Slavic words with the root cud-, the source will be Proto-Slavic *teu-d-.
However, we disagree that this *teu-d- cannot originate from Proto-Indo-European *téu- (*teuh,-)
‘to grow, to become strong’ (LIV2 2001, 639 n.). On the contrary, the relationship should be seen
precisely in Old Indic taviti ‘is strong, has power, tavds ‘strong, powerful, Avestan tavah ‘strength,
power’, tauman ‘wealth, strength, power, etc. (see Pokorny 1959 - 1969, 1080 n.). The other Proto-
Indo-European *teuH-, which Rejzek refers to as the only possible source, with the meaning ‘to
pay friendly attention to, to care for, to protect, can hardly explain such a specific meaning as
that of the Slovak dialect word ciid ‘fluid that comes out of a cow before calving’ and similar
expressions.

Given the semantics of the root, the time of radical semantic change in the moral sphere, and
the geographical distribution of the attested expressions, it can be speculated that the semantic
change (semantic specialization) ‘manners’ > ‘morals’ will be related to the significant religious
movement of flagellants (cf. Novak — Sradeli¢ 2025), which is documented in the countries of
Central Europe (Bohemia, Hungary, Poland, etc.) as well as the eastern Adriatic since the second
half of the 13th century, although flagellation is often mentioned in monastic rules as a means
of acquiring discipline much earlier. The practices of flagellants respected the original concept
of suffering as imitatio Christi, and its goal was to torment the body in order to purify the soul.
Moreover, great force was used in the whipping, and a bloody fluid flowed from those who were
whipped, as mentioned by a German Dominican in the 14th century (Aberth 2005, 123): “With
these flagella [whips] they beat and whipped their naked bodies to the point that the scourged skin
swelled up black and blue and blood flowed down to their lower members and even spattered the
walls nearby”

As regards Old Church Slavic blagw, it has several meanings: 1. ‘good, right, ‘virtue, ‘saint,
2. ‘good, kind, benevolent, 3. ‘beneficial, useful, good, 4. ‘blissful, pleasant,, 5. ‘superb, brilliant,
excellent, ‘noble’ (SJSE, s. v. blagw), Bko 6marpiixs Moixb HeTphOoyewi = T@v ayabdv pov (Ps
15:2), kupuii 13 3eM’ 71 1 GI1arbix cBOuxb = patria bonisque privati, that is ‘property, estates’ (pl.)
(SJSE, s. v. blago). Old Church Slavic composite blagoteca means ‘good runner’, mozeblaZvstviye
‘bravery, virility,, literally, apparently, ‘male virtue) etc. (cf. ESJS I 1989, 64).

CONSTANTINE’S LETTERS 19/1 (2026), pp. 3 - 10 eee | 5 |
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In South Slavic languages, the corresponding word is rather well documented. Bulgarian blag
means ‘happy, ‘good, kind, ‘tasty, ‘modest’ (Duvernois 1885 — 1888, 104), ‘good, mild, ‘kind,
gentle] ‘sweet, tasty’ (BER I 1971, 52 n.), Macedonian blag ‘sweet, ‘sweet, not spicy (about pepper,
etc.)] ‘gentle] ‘good, kind’ (MRS 1963, 33). Serbian Church Slavic blags meant ‘good; &yaBo¢’ (in
the 13th century) (Petkovi¢ 1935, 18), Serbian/Croatian bldg ‘good, kind, gentle, sweet, happy’
(since the 12th century) (RJA I 1880 - 1882, 394 nn.), Slovenian bldg ‘noble, ‘kind, ‘beneficial,
‘blissful’ (Pletersnik 1894, 30).

In West Slavic languages, the adjective blahy ‘blessed’ is merely assumed to exist in Old Czech;
only the adverb blazé is attested (Gebauer 1903, 61), while the adjective itself is attested later in
Middle Czech with the meanings ‘good, true) ‘blessed, blissful, happy, kind’ (Jungmann 1835,
131), Middle Czech bldhovy means ‘blissful, happy’ (Jungmann 1835, 131), but Czech bldhovy
‘foolish, slow-witted, unwise, Czech dialectal (Moravian) bfahovat means ‘to bliss, to congratulate)
blahiit means ‘fool’ (Barto§ 1906, 17). In Slovak, the adverb blaze is attested in the 17th century,
and the adjective blahy ‘blessed, happy’ since the 18th century (HSSJ I 1991, 135). Sorbian blozki
means ‘blessed, blissful’ (Schuster-Sewc 1978, 37).

Polish is more complex both phonologically and semantically. Old Polish bfogi (since the
16th century), with secondary substitution & > g (cf. ESJS II 1990, 65), meant ‘happy’ (SP XVI
w. I 1968, 218), but Old Polish blahy (since the 16th century), with Church Slavic metathesis of
liquids, i.e. a borrowing from (Russian) Church Slavic, meant ‘of little value, of little importance,
imperfect, modest, very light, little, ‘weak, feeble, small, miserable, poor’ (SP XVI w. IT 1968, 198
n.). Polish blogi means ‘fortunate, saved, blessed, ‘sweet, kind, dear, pleasant, delightful, ‘beneficial,
wholesome;, ‘kind, merciful, gracious), as well as ‘bad’ (SW I 1900, 174), Polish blahy ‘worthless,
insignificant, unworthy of attention, colourless, bland;, ‘uncertain, doubtful, false’ (SW 11900, 170
n.), Polish dialectal bfogi means ‘fortunate, ‘worth, valuable) and ‘bad’ (Kartowicz 1900, 92), btagi,
blachi, blachy, blahy ‘worthless, bad’ (Karfowicz 1900, 91).

In East Slavic, enantiosemy is similar. Old Russian Church Slavic blagyi means ‘kind, good,
merciful, favourable, convenient, fat’ (since the 11th century), ‘pleasant, beautiful, wonderful
(since the 11th century), ‘angry, furious, bad, unkind’ (since the 15th century), ‘crazy’ (since the
15th century) (Sreznevsky 1893, 109 n.; SRJ XI - XVII vv. I 1975, 191), Old Russian bologo (since
the 11th century) ‘good, good deed’ (Sreznevsky 1893, 145; SR] XI - XVII vv.I 1975, 282), Russian
blagéy ‘good; ‘foolish, frivolous (Ushakov 1935, 148), Russian dialectal blagéy, blagiy ‘good,
noble, honest, useful, good-hearted, compassionate, ‘evil, angry, stubborn, persistent, headstrong,
restless, carefree, bad, difficult, uncomfortable’ (Dal 1911, 222 n.).

Old Ukrainian Church Slavic has the meanings ‘good, kind, nice, righteous, holy, blessed,
happy, as well as ‘bad, poor, cheap’ since the 16th century (SUM XVI - I/XVII II 1994, 92 n.),
Ukrainian ‘old, poor, weak, and ‘good, gentle, good-hearted’ (SUM I 1970, 191), ‘blessed, ‘bad,
weak, powerless, feeble’ (Hrinc¢enko 1907, 70), the original boloh- is attested in the adverb ne-
z-bol6ha, from which stem the meanings ‘prosperity, pride’ (cf. SP I 1974, 306). Old Belarusian
bologiy meant ‘good’” (HSBM II 1983, 133), Old Belarusian Church Slavic blagiy ‘good, kind,
pleasant, as well as ‘bad’ (HSBM II 1983, 22), Belarusian blahi means ‘having no positive qualities,
not meeting requirements, ‘morally evil, ‘skinny, sickly-looking), ‘unpleasant for others (in terms
of behaviour, character, etc.)’ (TSBM I 1977, 381 n.), and ‘weak, powerless, bad’ (Turaii I 1982, 61),
dialectal blahiy ‘silly’ (Nosovich 1870, 26).

Since the semantics of Old Church Slavic blags are quite rich and its meanings do not clearly
point to the character of “good”, its original nature could be revealed by etymology. However, there
are as many as three relatively widespread interpretations of this word (cf. ESJS II 1990, 65; Kralik
2015, 72). The first interpretation is from Proto-Indo-European *b’el- ‘shining, radiant, which
would not shed much light on this semantic problem, but it is not mentioned by ESSJa or Derksen,
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and can perhaps be considered marginal today. The second etymology, which both ESSJa (ESSJa II
1975, 173) and Derksen (2008, 51) mention with some doubt, is the etymology from Proto-Indo-
European *b'leg- ‘to desire, but even Derksen notes that the connection with Old Indic brhaspdti-
(the name of a god, literally ‘lord of prayer’), Avestan barajaya- ‘to welcome, to pay respects’ and
barag ‘rite, (religious) custom’ is “highly speculative’, and ESSJa points to the improbability of
achange from *-I- to Indo-Iranian -r-. The third of the widespread interpretations is phonologically
the most likely. Berneker linked Proto-Slavic *bolgs with Proto-Slavic comparative *bo[vjv ‘bigger,
better’ from Proto-Indo-European *bol-, *bel- ‘strong, given that a positive with the formant -go-
would be extremely rare (Berneker 1924, 69).

Based on the third etymology, we can interpret the original meaning as ‘strong, which is
indicated by above-mentioned Old Church Slavic composites, both Old Church Slavic and
Slovene ‘noble, Ukrainian ‘prosperity, pride, etc., and probably confirmed by a sentence from the
13th century: “kb AyIIBHOMY MYXbCTBY ¥ ThIOMB O1arp Obiine n kphrnoks” = “he was mentally
courageous, physically blags, as well as strong” (Smirnova 1966, 57). In any case, considering
all three etymologies presented, it is unlikely to assume that the original meaning was ‘weak,
powerless, feeble, small, modest, miserable, poor, bad’, or even ‘silly, foolish, crazy’

However, the first evidence of this latter meaning in the 15th century in Old Russian Church
Slavic is quite interesting: “..na 3a HuM 671aTOil CJIOH MAET... fa 0OMBAET JIIOAN, [a Uelb y HEro
KeJle3Ha Be/lMKa BO PTe, Aa 06uBaeT Konu u mopin...” = “..and behind him goes blagoy elephant...
and beats people, and has a big iron flail in his mouth, and beats horses and people..” (SR] XI -
XVII vv. 11975, 282). Is this, then, an analogy to the customs known among West and South Slavs
as cud or ¢id, and is this why the semantically corresponding term has not been preserved in
East Slavic languages? Even if so, these customs are not related to flagellants, but to a specifically
Russian type of religious asceticism called yurodstvo.

The essence of yurodstvo lay in the fact that a person renounced the usual way of behaving and
consciously took on the appearance of a madman, and this had been the case since the beginnings
of Christianity in Russia, but especially in the 14th - 16th centuries. Yurodivy often endured
physical hardship, public mockery, and beatings while living a life of asceticism. Nevertheless, the
church considered these madmen to be saints and recognized their “prophetic” abilities. When
they died, their remains were even declared holy and attributed with miraculous powers that
brought healing from diseases (cf. Smirnova 1966), so it can be assumed that something similar
existed in Greece or in pre-Christian times, which, from a semantic point of view, would point
back to the etymology connected with Avestan barag rite, (religious) custom.

In any case, this church background has preserved the positive, old ritual or at least new
religious, meanings of the root. The negative connotations fully emerged in secular or non-church
environments, at the latest in the 14th - 15th centuries, when the behaviour of yurodivy fanatics,
called blagy, who, with their rowdiness, shouting, and throwing of objects, differed little from
animals or madmen, began to be viewed negatively (cf. Smirnova, 1966; ESJS II 1990, 65). From
colloquial Russian, the expression with negative meanings spread to other East Slavic languages,
from Old Ukrainian to Old Polish, and much later, in a weakened sense, into Czech and even
into non-Slavic languages, namely from Old Belarusian into the Baltic languages, cf. Lithuanian
blagnas ‘unsuitable, bad, evil, blogas ‘bad, weak, poor’, Latvian bligs ‘weak, bad, evil, quarrelsome’
(Fraenkel 1962, 45 n.); semantically important in the context of Slavic cud, ¢id, absent in East
Slavic, is Lithuanian verb blginti ‘to exhaust (a horse)’ (Szmoczynski 2007, 65 n.).

The first change in the meaning of Proto-Slavic *bolgs occurred in the early days of Christianity
and was not radical. Its nature is even very difficult to estimate. The further semantic change
in the Middle Ages, though, was radical and concerned the Russian environment, so it is most
likely related to the significant religious movement of the holy fools known as yurodivy or blagy.
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The similarity between this movement and the flagellants is not great; after all, the flagellants
had positive semantic connotations from a Christian point of view in both the Church and the
population, while the yurodivy only had them in the church, but outside it, quite the opposite.
However, it cannot be completely ruled out that these types of Christian religious fanaticism in
the Slavic environment were not linked to some older, pre-Christian religious customs and rituals,
Slavic or broader Indo-European ones, preserved in rural areas, since several pagan customs were
still practiced in the peripheral areas (not only) of the Slavic world even in the 20th century.

The ritualistic use of whips was practiced in various Indo-European cults, in Europe, for
example, in the Dionysian cult, at the Thargelia festival, or at the Roman festival of Lupercalia.
Especially the old Spartan cult of Artemis Orthia was famous for its ritual flagellation of
adolescent men. Self-flagellation was practiced by the priests of resurrecting Attis. Whipping is
often perceived by scholars as a ritual of manhood. Blood-letting caused by ritual scourging is
interpreted as a substitute for human sacrifice or self-castration or as a means to increase fertility.
It was only later that the whip made its way to early monastic rules as an instrument of education.
Benedict of Nursia (480 - 547), for example, prescribes flagellation of the stubborn and the
disobedient, as well as the novices (cf. Braunlein 2010, 1120 nn.).

Slovak and Moravian meanings of ciid, cudit sa, and ciidit would refer to a fertility ritual;
proposed Proto-Indo-European source roots *téu- (*teuh,-) and *bol- ‘strong’ and especially Old
Church Slavic composites like moZeblazZostviye would point to a ritual of manhood. Nevertheless,
it cannot be unequivocally confirmed that Old Church Slavic studv and blage are echoes of such
ancient rituals. The semantic material presented here only illustrates changes in Slavic languages
after the literacy revolution in the Cyrillo-Methodian era. Further semantic research will reveal
the extent of these changes.
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Abstract: ZOZULAKOVA, Viera. Sustainable Values in the Work Life of Constantine-Cyril.
The study examines the analysis of sustainable values in the Old Church Slavonic work Life
of Constantine-Cyril from the perspective of ethics and cultural anthropology. Its aim is
to identify and interpret the key value categories present in the text and to highlight their
significance in both historical and contemporary contexts. Particular attention is paid to four
fundamental values - truth, salvation, education, and law — which are presented through
the figure of Constantine-Cyril as the integral foundation of his spiritual and intellectual
profile. Methodologically, the study is based on a textual analysis of the source, a comparison
with the Byzantine patristic tradition, and an interpretation of the concepts in their ethical
meaning. The results demonstrate that these values do not merely form part of a historical
narrative but constitute a coherent ethical system that unites knowledge with a virtuous
life and the spiritual transformation of the human person. Special emphasis is placed on
the understanding of philosophy as a way of life leading to the knowledge of God and to
the realization of the ideal of the “image and likeness” The study further shows that the
Cyrillo-Methodian tradition conveys a model of cultural and spiritual identity grounded in
the interconnection of faith, education, and ethical order. The identified values may therefore
be interpreted as timeless and sustainable principles applicable to contemporary discussions
on cultural identity, ethics, and intercultural dialogue. The significance of the Old Slavonic
literary tradition in shaping ethical and cultural concepts remains indispensable even in
today’s globalizing society, where sustainable values are increasingly emphasized.

Keywords: Constantine-Cyril, Methodius, Byzantine Empire, Great Moravia, values, Slavic
script, Slavic literature

Introduction

The rich cultural heritage of Saints Constantine-Cyril and Methodius has, in recent years,
stimulated increased scholarly interest in a deeper analysis of values in the Central European
context. Numerous academic studies have been published focusing on the transmission of cultural
and spiritual values from the Eastern Roman (Byzantine) Empire to the Slavic environment,
initiated by the mission of the Thessalonian brothers to Great Moravia. Examining the impact of
Byzantine thought on Central Europe and tracing its influence on the formation of Slavic nations
provides important insights for comparing Byzantine values with the contemporary value system
of the Slavic cultural milieu. Values, as perceived through the perspective of Constantine-Cyril
and Methodius, are gaining increasing relevance in today’s social context. They deserve particular
attention, as they directly concern the individual, society, and interpersonal relationships, while
also possessing a strong anthropological dimension.

The transmission of Byzantine values into the Slavic cultural environment, carried out primarily
through the translation of Greek written sources, represented a significant cultural factor in
shaping the spiritual identity of the Slavs (Zozulak 2019, 18). In analysing the Cyrillo-Methodian
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heritage, we draw on the work of Anténios-Emilios N. Tachiaos, a prominent scholar of Byzantine-
Slavic relations, who interpreted the cultural legacy of the Thessalonian brothers within broader
historical and cultural contexts, thereby contributing to a new understanding of the relationship
between Byzantium and Great Moravia (Zozulak — Delikari 2024, 150). According to him, the
Christianization of the Slavs through the missionary activity of Constantine-Cyril and Methodius
brought not only the Slavic script and the development of Slavic literature but also a complex of
spiritual and ethical values that profoundly influenced the cultural consciousness of the Slavic
nations. These values are also reflected in the ascetic tradition of Byzantine Christianity, preserved
in the collection of neptic texts known as the Philokalia, which became known in the Slavic world
as Dobrotoljubie (Tachiaos 1962, 1964, 1986).

Systematic reflection on the Byzantine hesychastic tradition, which spread into the Slavic
environment through Paisius Velichkovsky in the second half of the 18th century (Zozulak 2021b,
1-13), provides further insight into the continuity of Byzantine spiritual influence among the
Slavs. Tachiaos emphasizes that Paisius Velichkovsky made the rich heritage of neptic ascetic
literature accessible to the Slavic world, thereby encouraging a revival of the hesychastic tradition
and a return to Byzantine spiritual roots (Zozulak — Delikari 2024, 152).

This process was closely connected with Byzantine hesychasm, as monks of the hesychastic
tradition continue to profess “the highest values of Byzantine Christian culture” (Pirivatri¢
2019, 52), which attests to their enduring validity not only in a historical context but also in
contemporary society. The hesychastic-neptic tradition was also brought to Great Moravia by the
missionaries Constantine-Cyril and Methodius, who became acquainted with it during their stay
in the monastery of Polychronion on Mount Olympus in Bithynia (Zozulak 2022, 4), where their
spiritual orientation was formed. Methodius even served as the igumen (abbot) of this monastery,
where more than seventy monks lived under his spiritual guidance (Gonis 1985, 7).

Values in the Work Life of Constantine-Cyril

The values reflecting the spiritual tradition of Byzantine thought, in which knowledge is not
limited to intellectual activity alone, are closely linked with ethics and the spiritual transformation
of the human person. As a starting point for our research, we draw on the Life of Constantine-
Cyril, in which we have identified the fundamental values shaping the spiritual personality of this
great intellectual and missionary. These values are not presented merely as theoretical principles
but as defining features of his entire life orientation. They include, above all, the knowledge of
truth, repentance and a righteous life, self-restraint, prudence, wisdom, diligence, love of learning,
and quietness in behaviour - inner peace and humility in one’s way of life (Zozulak 2021a, 19-20).

A special place in his hierarchy of values is occupied by learning and knowledge (Life of
Constantine-Cyril 2013, 16), that is, education, which Constantine regarded as a highly important
value. He understood education not merely as the accumulation of knowledge but as a path to
wisdom, since he considered knowledge a means of approaching truth and, at the same time,
a path leading the human person to a deeper knowledge of God and of oneself. According to
Constantine, true education unites intellectual cultivation with ethical perfection and leads to an
understanding of divine truths. In this sense, knowledge acquires a profound spiritual dimension
and is directly connected with the cultivation of virtues.

The Life of Constantine-Cyril is one of the most important sources for understanding the life
and thought of Constantine the Philosopher, who later took the monastic name Cyril. This work,
probably composed at the end of the ninth century, is not only biographical in nature but also
preserves valuable testimony about Constantine-Cyril’s spiritual personality and his understanding
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of the relationship between knowledge, faith, and ethical life. The text records that when the young
Constantine was asked what philosophy is, he answered: “Knowledge of divine and human things
insofar as a human being can draw near to God. It teaches a person to become, through his own
deeds, the image and likeness of the One who created him” (Life of Constantine-Cyril 2013, 16).
This statement is of great importance, as it reveals a synthesis of Greek philosophy and Christian
thought (Zozulak 2021a, 17). At the same time, it expresses the essence and goal of human life,
which, in Constantine’s understanding, acquires a distinctly Christian dimension.

These words must be examined in a broader context. It is not sufficient to consider only
his exceptional education, but also his deep commitment to Christian values. Philosophy, as
understood by Constantine, is not merely a theoretical search for truth but a way of life requiring
the transformation of human behaviour according to Christs commandments. Philosophy is
thus connected with the practical realization of ethical principles and with the effort to transform
one’s inner world. Life according to Christian law calls a person to change ethical principles,
abandon passions, and turn toward virtue and truth. In this framework, philosophy becomes at
once education, ascetic practice, and spiritual progress, leading to wisdom and ultimately to the
knowledge of God.

This synthesis of education, knowledge, virtue, and spiritual life forms the core of Constantine-
Cyril’s thought and explains why he is presented in the Life as a model of a Christian intellectual
who unites scholarly knowledge with ethical perfection and apostolic activity.

Two Dimensions of Constantine’s Definition of Philosophy

The aim of our research is not to analyse Constantine’s definition of philosophy itself — which has
already been examined by scholars such as E Dvornik (Dvornik 1970, 78), A. Avenarius (Avenarius
1992, 71), R. Dupkala (Dupkala 2006, 95-102), and J. Zozulak (Zozulak 2021a, 15) but to grasp the
essence of his thought in relation to the ethical perspective of spiritual transformation. Within this
framework, we analyse two dimensions of his statement:

1. “Knowledge of divine and human things insofar as a human being can draw near to God.”

2. “It teaches a person to become, through his own deeds, the image and likeness of the One who

created him”

The Christian Interpretation of Philosophy as a Way of Life

In ancient Greek philosophy, knowledge of “divine and human things” was considered the
fundamental aim of philosophical inquiry. Aristotle, in his Metaphysics, defines philosophy as the
science that investigates the first principles and causes of reality, stating: “All men by nature desire
to know” (Metaphysics A 1, 980a). Philosophical knowledge according to Aristotle thus aims at
understanding the essence of the world and the fundamental principles that govern it. A similar
understanding can also be found in later philosophy.

In Christian thought, however, the concept of philosophy acquires a deeper theological
dimension, as it becomes directly connected with the soteriological perspective of the human
person and with one’s personal relationship with God. Christian thinkers did not reject Greek
philosophy but approached it critically and created a new synthesis between philosophy and
Christian revelation. In patristic literature, philosophy is often identified with a way of life leading
to spiritual perfection and union with God. Thus, true philosophy is not limited to theoretical
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knowledge but is expressed primarily in practice — through the cultivation of virtues and the
spiritual formation of the human person.

Knowledge of God is not a static state but a dynamic journey of continual spiritual ascent.
In this context, Constantine’s statement should also be understood, namely that philosophy is
the knowledge of divine and human things insofar as a person can draw closer to God. This
formulation, on the one hand, acknowledges the value of human knowledge, but at the same time
points to its limits. In Byzantine thought, the full knowledge of God is considered unattainable for
the human intellect, since God transcends all created reality — a distinction further elaborated by
Gregory Palamas in his teaching on the Divine essence and energies.

Humans can draw near to God through spiritual experience, prayer, and participation in
Divine grace. Thus, the knowledge of God is not merely the result of intellectual effort, but the
fruit of spiritual experience and a deeper relationship with God, which presupposes spiritual
purity. The integration of philosophy and ethical life therefore constitutes one of the fundamental
characteristics of Byzantine patristic thought.

It teaches a person to become, through one’s own deeds, the image and likeness of the One who
created him.

Equally important is the second dimension of the definition, according to which philosophy
teaches a person to become, through one’s own deeds, the image and likeness of the Creator. This
statement directly builds on the biblical teaching of the creation of the human being in the image
and likeness of God (Gen 1:26). In Christian thought, a clear distinction is made between these
two concepts. The “image” is understood as a gift given to the human person at creation, whereas
the “likeness” is not a given state but a goal to be attained through ethical and spiritual progress.
Constantine’s assertion that philosophy leads a person to become the image and likeness of God
thus directly reflects Byzantine anthropology, according to which progress toward the likeness
of God is realized through the practice of virtues. This process is closely connected with the
teaching of deification, understood as participation in the Divine life. Deification represents the
ultimate goal of human existence and is accomplished through cooperation between the human
person and God. Within this framework, philosophy acquires a distinctly ascetic and pedagogical
character, since it guides the human person toward spiritual transformation, in which one is called
to become, through one’s deeds, the image and likeness of the Creator. In this way, philosophy
becomes inseparably linked with ethical life, spiritual growth, and the search for communion with
God, thereby constituting a fundamental feature of the Cyrillo-Methodian spiritual heritage. This
means that it is not merely a matter of knowing theoretical principles but rather a path that leads
to the transformation of the human person.

Constantine-Cyril's conviction also reflects the high level of education he received in
Constantinople. His studies at the Imperial University brought him into contact with classical
Greek literature, philosophy, and theology. The synthesis of these elements shaped a distinctive
spiritual profile that united Hellenic education with Christian faith. This conception of philosophy
as the union of knowledge and a virtuous life is evident both in his teaching and in his activity.

The significance of Constantine’s words becomes even more apparent in the historical context
of the Cyrillo-Methodian mission. The mission of Constantine-Cyril and Methodius to the Slavs
had not only a religious but also a profound cultural dimension. Through the creation of the
Slavic script and the translation of liturgical and biblical texts, they strove to transmit not only the
Christian faith but also an entire spiritual and cultural system of values. In this sense, philosophy
functions as a pedagogical instrument that contributes to the formation of a new cultural identity.
N. Malinovska, in her analysis of the identity of the Slavs based on Jan ZozulaK’s study A Source
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of Values in the Cultural Life of the Slavs (Zozulak 2019, 13-21), emphasizes that “the Moravian
mission of the brothers Cyril and Methodius is considered a turning point in the history of all
Slavic nations, as the fruits of their work directly influenced the development of every Slavic
country” (Malinovska 2021, 165).

This approach is closely related to the Byzantine understanding of education, which is not
limited to the transmission of knowledge but aims at the formation of character and ethical
consciousness. True education leads a person to wisdom, which is expressed through justice,
philanthropy, and love for God and neighbour. Thus, philosophy, as understood by Constantine,
is not merely an object of knowledge, but a dynamic process that leads to the fulfilment of the
human person. The words of Constantine preserved in the Life of Constantine-Cyril therefore
reveal a profound theological and anthropological understanding of knowledge and of the
ultimate purpose of human life.

Ethical Values of Truth, Salvation, Education, and Law
in the Life of Constantine-Cyril

The analysis of ethical values in the Life of Constantine-Cyril can be organized around four
fundamental axes: truth, salvation, education, and law. These concepts form the ethical and
spiritual core of the Cyrillo-Methodian mission and are presented in the work as fundamental
values for shaping the Christian life of the Slavs.

The Cyrillo-Methodian mission (Ivani¢ 2020, 655-667) brought a new ethical code to the
Slavs after the Great Moravian ruler Rastislav, through his envoys, requested that the Byzantine
Emperor Michael IIT send him a teacher who would explain the essence of the Christian faith
to the Slavs in their own language. The analysis of this text can be carried out on three levels:
historical-narrative, theological, and conceptual-linguistic.

Historical and Narrative Framework

The central figure of the examined passage is the Great Moravian ruler Rastislav, who sent envoys

to Emperor Michael III requesting a teacher who would teach Christianity in the language of the

Slavs. The narrative emphasizes three key elements:

1. Political-ecclesiastical initiative — ruler Rastislav’s request for a teacher points to an effort
toward ecclesiastical autonomy from the Frankish clergy.

2. Educational character of the mission - the teacher is to explain the essence of the faith.

3. Linguistic dimension - education should take place in their own language.

In his letter, Emperor Michael IIT presents the mission as a gift from God: “Therefore receive
a gift greater and more precious than all gold, silver, precious stones, and perishable wealth” (Life
of Constantine-Cyril 2013, 33). This rhetoric conveys two important messages: the superiority
of spiritual value, since the gift is not material but spiritual - namely, knowledge of the faith and
Christian teaching with a soteriological perspective.

Truth
In the Life of Constantine-Cyril, the concept of truth is not limited to a cognitive meaning but

acquires theological and ethical depth. Truth is above all the knowledge of God, the true faith,
and a right life lived according to God’s will. The narrative directly refers to Holy Scripture (1 Tim
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2:4): “God, who wants all people to be saved and to come to the knowledge of the truth” (Life of
Constantine-Cyril 2013, 32). Truth thus appears as a condition of salvation.

Particular importance is given to the interpretation of the Old Slavonic word ‘true’ This term
signifies not only truth in a cognitive sense but also justice, law, and legal order. This semantic
richness shows that in the Slavic cultural context, ‘true’ is linked with Divine law, social justice,
and ethical order. The transmission of truth therefore means the transmission of the Christian
faith and the establishment of a new legal and ethical order.

The text also presents the Byzantine Empire as a source of faith, education, and justice. The
claim that good law proceeds from Byzantium “to all sides” (Life of Constantine-Cyril 2013, 32)
expresses the idea that Byzantium is the bearer of the true faith, and that the mission among
the Slavs has both a civilizational and soteriological character. Thus, the passage is not merely
a historical narrative, but presents Rastislav’s political initiative, the Byzantine response as
a Divine gift, and the spread of truth as the transmission of faith, justice, and culture. In this
context, the mission of Constantine-Cyril and Methodius represents the transmission of truth that
leads people to salvation.

Salvation

The second fundamental value is salvation. The mission of Constantine-Cyril and Methodius
is presented in the Life of Constantine-Cyril as a work directed toward the salvation of nations.
Salvation has three dimensions:

Spiritual - liberation from ignorance and knowledge of God,

Ecclesial - incorporation of nations into the community of the Church,

Cultural - transformation of society through Christian teaching.

The mission is therefore not only a theological act but also an expression of love for humanity.

Salvation represents the principal goal of the mission, as it implies the transformation of the
human person and participation in the Divine life. In the Life of Constantine-Cyril, this mission is
understood as part of God’s plan of salvation for all people. Salvation as the aim of the mission of
Constantine-Cyril and Methodius is not limited to the afterlife but includes the transformation of
human existence through the knowledge of God and participation in the life of the Church. The
goal of the Incarnation is the deification of the human being, and the mission of Constantine-
Cyril and Methodius is seen in this perspective as part of the Divine economy of salvation.

Education

The value of education as a means of transmitting the faith occupies a central place in the Life of
Constantine-Cyril. The ruler Rastislav requests Emperor Michael I to send a teacher who will teach
the faith in the Slavic language. Education in this context means the transmission of theological
knowledge, an understanding of Holy Scripture, and the cultivation of the human intellect. The
creation of the Slavic script by Constantine-Cyril is an act of great cultural significance, enabling
the Slavs to access the truths of the faith. Thus, education becomes a means of spiritual freedom
and cultural development.

The mission of Constantine-Cyril and Methodius began on the basis of a request by ruler
Rastislav addressed to Emperor Michael III, asking that a teacher be sent who would proclaim
the Christian faith in the language of the Slavs. Education here includes knowledge of Scripture,
the creation of an alphabet, the translation of liturgical texts, and the transmission of knowledge.
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Law

In the Life of Constantine-Cyril, the concept of law is closely linked with truth. It is not merely
a legal norm, but an ethical order originating from God. Christian teaching introduces a new way
of life grounded in justice, virtues, and obedience to the will of God. The spread of the Christian
faith thus also entails the establishment of a new ethical framework in which society is ordered
according to the principles of justice and love.

These four values - truth, salvation, education, and law - constitute the fundamental pillars
of the Cyrillo-Methodian tradition. Truth is presented as the knowledge of God that leads to
salvation. Education is the means of transmitting this truth, while law expresses the ethical order
arising from the acceptance of the Christian faith, shaping the life of society. Through these values,
the Cyrillo-Methodian mission emerges as a significant event in the history of the Church and
of European culture. In this perspective, the mission of Constantine-Cyril and Methodius is
understood as a spiritual, cultural, and ethical renewal of the Slavic nations, integrated into the
broader framework of patristic theology and the Byzantine missionary tradition. The mission
of Constantine-Cyril and Methodius thus had not only an ethical, but also a distinctly social
dimension.

At the end, it is important to emphasize that the analysis of the values of truth, salvation,
education, andlaw in the Life of Constantine-Cyril reveals that this text is not merely a hagiographical
narrative, but a work of profound theological and ethical depth.

Conclusion

The values presented by Constantine-Cyril in his work are enduring values that have lost none of
their relevance even after nearly twelve centuries. Truth, legal and ethical order, law, and education
remain fundamental for the functioning of a stable society. “The effects of human actions on the
development of technology, today, are so radical that it is impossible to predict their consequences.
They demand many answers concerning ethical issues” (Kuzior - Marszalek-Kotzur, 2022, 200).
It can be argued that even in today’s postmodern and technocratic world, rationality, self-restraint,
wisdom, and diligence are values closely associated with sustainable and successful systems of
governance and organizational management. These are values whose impact can be observed over
the long-term period across ages. They have their place in many areas of both professional and
personal life, especially in the regulation of behaviour. It is important to emphasize that the value
system of the human person is diverse and rich. The preservation of deep and sound values leads
a person to success without endangering others through one’s actions. Ethical principles such
as spiritual cultivation, the practice of virtues, and the integration of knowledge with a virtuous
life foster genuine progress when they are embraced as a natural part of life. At the same time,
the emphasis on maximizing performance and the rapid implementation of digital technologies
and tools raise numerous ethical questions and introduces new kinds of challenges that must
be addressed. Societies and individuals who build their lives upon ethical principles are better
equipped to respond effectively to these challenges. This represents a way of thinking and acting
that is grounded not merely in theoretical knowledge, but in lived practice - a path leading toward
the profound transformation of society.
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Abstract: BARABAS, Gdbor. From Conflict to Marriage. The Relations of the Piasts of Poland
and the Arpdds of Hungary in the 1130s. Part 2. The research into the relations between
certain rulers, territories or peoples can be considered one of the classic topics of Medieval
Studies. The Polish-Hungarian contact in the Middle Ages is no exception, several scientific
and popular works have dealt with the relations of the Piasts and Arpads, and their respective
realms. Since we can only speak indirectly about the international relations of the High
Middle Ages, the personal contacts of the rulers and the dynastic ties established between the
ruling families are of great importance when studying the various elements of the relations.
This paper focuses on an interesting and controversial episode of the matrimonial history of
the Piasts of Poland and the Arpéads of Hungary. In my opinion, despite the poor state of the
sources, it can be assumed that King Béla II of Hungary and Duke Bolestaw III Wrymouth
of Poland in 1135 - 1136, in order to put an end to their hostilities, concluded an agreement
on a double marriage between their dynasties. Only one of the two planned marriages was
realized, yet I believe that the hypothesis formulated in this study can be supported by
a thorough analysis of the remaining sources and the political conditions of the 1130s.

Keywords: Poland, Hungary, twelfth century, genealogy, dynastic relations, peace, matrimony

“It is as difficult as finding a way out of the labyrinth in the dark of night without
Ariadne’s thread” (Wertner 1892, 259.)

This paper is the second part of a contribution to the history of the dynastic relations of the
Arpéds of Hungary and the Piasts of Poland in the 1130s. In my previous study (Barabds 2025)
I examined the conflict that arose between the king of Hungary, Béla II the Blind (1131 - 1141)
and the Polish prince, Bolestaw IIT Wrymouth (Krzywousty) (1107 - 1138) in the early 1130s.
The controversy was caused by the decision of the latter to support the late King Coloman the
Learned’s (1096 - 1116) illegitimate son, Boris, against the new Hungarian ruler. Boris’s mother
Euphemia Vladimirovna of the Rurik dynasty, the second wife of King Coloman, was deposed by
the king for adultery, Boris Kolomanovich was born and raised in the Rus” and tried to gain power
in Hungary only after the death of Stephen II, seeking help in the Byzantine Empire and later
by the Polish prince, his alleged father’s old ally (Makk 1972, 42; Font 2021, 133-135). In 1132,
Boris and Bolestaw III led an army into the Kingdom of Hungary, but they were severely defeated
at the River Sajo. The Polish ruler then had to face an alliance formed by Béla II and Sobéslav I
(1125 - 1140), the Bohemian prince, and probably Vladimirko Volodarevich of Zvenigorod. This
tense situation lasted until 1135, when Emperor Lothair III (1125/1133 - 1137) forced Boleslaw
III to acknowledge his submission at the Reichstag in Merseburg, and — probably - consequently
to withdraw his support from Boris Kolomanovich (Makk 1987, 63-64; Makk 1996, 170-171,
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175-176; Krist6 2000, 15-16; Font 2021, 135-136. See furthermore: Zupka 2016; Rostkowski 2019,
117-119). According to Hans-Otto Gaethke the reconciliation of Bolestaw IIT with King Béla II
happened already prior to the Reichstag (Gaethke 2024, 169-171, 181).

Based on the analysis of the remaining Polish narrative sources, it can be stated that in 1136
the daughter of Bolestaw III, Judith got engaged to the son of the Hungarian king. The relevant
sources do not give the name of the groom, therefore we cannot be sure which son of Béla IT was
involved in the planned wedding, presumably the future Géza II, or perhaps his brothers, the
later usurpers, Ladislas or Stephen. In the end, the engagement was not followed by an actual
marriage,' Géza II proceeded to marry Euphrosyne, the sister of Grand Prince Iziaslav Mstislavich
of Kiev, in 1146 (Font 2021, 119-120). Conversely, Judith entered into matrimony with Otto, the
son of Albert the Bear, the future Margrave of Brandenburg (1157 - 1170), in 1148 (Jasifiski 1993,
252, 255, 257-258). The annulment of the betrothal has been linked by certain Polish scholars to
the fact that another marriage had already provided a sufficient basis for Piast-Arpéd relations at
this time (Jasinski 1993, 256; Piastowie, 98).

This second example of the Piast-Arpad dynastic relations in the 1130s cannot be called
completely clear either, even if there is no doubt that this family tie was established. Drawing upon
the extant narrative and pragmatic sources in Poland, it is beyond doubt that the wife of Mieszko
III the Old (Stary), the son of Bolestaw III, married the daughter of a Hungarian ruler. This is
attested by a contemporary source, the chronicle of the Bishop of Cracow, Wincenty Kadlubek
(Chronica Polonorum), written in the early thirteenth century.* The chronicler, however, did not
record the name of the wife or the fact of which Hungarian ruler’s daughter she was. Similarly
laconic statements are found in the historical works of the thirteenth and fourteenth centuries that
followed the work of Kadlubek.?

Nevertheless, the fifteenth-century historian Jan Dlugosz does indeed provide the names of
both parties, and, according to his narrative, the marriage took place in 1153, when Mieszko III
wed Gertrude, the daughter of King Béla II, and sister of Géza II, to ensure peace and to erase
the memory of the former conflict between King Béla IT and Bolestaw IIT the Wrymouth.* At the
end of the nineteenth century, Mér Wertner, based on a sixteenth-century work by Martinus
Cromerus (Cromer 1555), which mentions Béla II's daughter Gertrude,® without reference to
Dlugosz, identified the Hungarian king’s daughter as Gertrude and her father as Béla IT (Wertner

! Stephen married Mary Komnena, a Byzantine princess and niece of Emperor Manuel Komnenos, in the
late 1150s. A few years later, Ladislas turned down the offer of marriage in Constantinople. See Makk
1978, 13, 20-21; Makk 1989, 70.

2 “ex filia regis Ungarorum” (Bielowski 1872, 378-379; Plezia 1994, 131; Miihle 2014, 300-301). For
Kadlubek see EMC 955-956; von Giittner-Sporzynski 2017.

> “ex filia regis Ungarorum” (Cwikliniski 1878, 635); “ex filia regis Ungarorum” (Kiirbis 1970, 55); “Ex filia
regis Ungarie” (Weclewski 1878, 479); “ex filia regis Ungarorum” (Pawlowski 2013, 57). See Jasinski 1993,
236.

+ “[..] filiam Bele ceci Hungarie regis mortui et sororem Geyse Hungarie regis Gertrudim nomine,
virginem et moribus et forma inclitam accepit in consortem, que ex Hungaria in Poloniam traducta
splendidam et magnificam dotem in vasis aureis et argenteis ceteraque suppellectili invexit, nupciarum
quoque solennitas Poznaniensi civitate pluribus diebus sub frequentcia plurimorum hospitum habita.
Ea enim affinitas ideo expetita et accepta est, it priorum veterumque discordiarum et bellorum inter
Belam Hungarie regem et Boleslaum Polonorum ducem Crzywovsty vocatum, patrem Mye(cz)sz(lawi)
initarum obliteraretur memoria, et inter finitima sibi Hungarie et Polonie Regna quies et animorum
idemptitas atque tranquilitacio proveniret” (Ioannis Dlugossii V - VI 1973, 51).

> “[...] Miezislaus uero Eudoxiam. Verum is, hac non ita multo post mortua, nondiu exacto a primis nuptiis
biennio, aliam duxit, Gertrudim Geise regis Vngarorum sororem, Belae caeci filiam” (De origine et
rebus, 148). See furthermore Baling 2021, 523, footnote 52.
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1892, 303-304). The former is quite interesting because the eminent Hungarian genealogist
himself published a decisive excerpt from a contemporary document, which refers to Mieszko
IITs first wife as Elizabeth,® a fact confirmed by several other sources as well.” Wertner makes
only a fleeting reference that Gertrude and Elizabeth might be considered identical (Wertner
1892. 306).

Polish medieval studies have clearly favoured the version of Elizabeth (Piastowie, 109; Jasinski
1993, 235-240), but there are several theories as to which Hungarian king’s daughter was the wife
of the Polish prince, Mieszko III. In addition to the name given by Dlugosz and his successors,
King Béla II, it has been suggested that the princess in question was not, in fact, the daughter of the
Hungarian monarch, but rather his sister, that is to say, the daughter of Prince Almos, the brother
of King Coloman the Learned. This theory, created by the renowned Polish historian Oswald
Balzer at the turn of the nineteenth and twentieth centuries (Balzer 2005, 289-292, Baling 2021,
506), which was accepted, among others, in the 1970 edition of the Chronicle of Greater Poland
and in the 1976 edition of the documents of the Church of the Virgin Mary in Lubin (Kiirbis 1970,
157, note 306; Perzanowski 1976, 6, note 22; 84, note 38), was already contested in the twentieth
century, with scholars underlining that Almos was never a Hungarian king, which contradicts the
surviving data (Jasinski 1993, 236-237; Piastowie, 109). The most prominent Polish genealogist of
the second half of the twentieth century, Kazimierz Jasiniski, theorised that Elizabeth was in fact
the daughter of King Stephen II. He argued that, although the Hungarian chronicle tradition states
that Stephen II had no children, this could be a later fabrication constructed under the rule of the
descendants of Prince Almos, the so-called Almos branch. Furthermore, he argued that medieval
sources focused primarily on male descendants, while daughters were often not mentioned at all
(Jasifiski 1993, 238).

Moreover, he contends that the biographical data concerning Mieszko III, specifically his
purported birth in the years 1121 — 1122, precludes the likelihood that his wife was the daughter
of Béla II, who married Helena, the daughter of the Serbian Grand Duke Uro$ I, in 1129 (Makk
1996, 172; Farkas 2016, 114, 117; Kadar 2017, 789). Additionally, Jasinski also pointed out that
Mieszko IIT's daughter, Elizabeth, married the Bohemian duke Sobéslav IT (1173 - 1178), whose
mother, Adelaide, was the daughter of Prince Almos, and therefore the sister of Béla II (Piastowie,
119; Baling 2021, 520), meaning that the couple would have been related in the second degree.
The Polish historian pointed out that in a similar case, an appeal to the Holy See would have been
unusual, so the later marriage could be considered a disqualifying factor for both Almos and Béla
1I as fathers of the bride (Jasinski 1993, 237).

The most recent comment on this issue was made by Eduard Miihle, former director of
the German Historical Institute in Warsaw, who published the Latin-German bilingual edition
of Wincenty KadtubeK’s chronicle in 2014. Miihle chose the name Elizabeth in his translation,
but did not make a decision regarding the Hungarian king in question. Although Béla II is not
mentioned by Miihle, both Almos and Stephen II are considered to be possible identifications of
the father of the bride (Miihle 2014, 301).

It is evident that none of these solutions has found general acceptance within the field of
Hungarian historical research, a phenomenon that may be attributed to the absence of any explicit
mention in the Hungarian sources of the case. As mentioned above, Mér Wertner considers the
wife of Mieszko III to be the daughter of Béla II, and refers to her as Gertrude (Wertner 1892, 303-
304). In his article on Polish-Hungarian relations, Gyula Krist6 does not provide a name, but he

¢ “Mesacho Pollonie dux et prima uxor eius Helizabeth [...]” (Piekosinski 1886, II, 16, nr. CCCLXXVL.)
7 “Domina Elisabeth ducissa uxor Mesiconis” (Perzanowski 1976, 6). “Comemoracio Elisabeth ductricis”
(Perzanowski 1976, 84). See Jasinski 1993, 244.
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identifies the wife of Mieszko III as the daughter of King Béla II by referring to Kadtubek’s chronicle
(Krist6 2000, 16). In his work on the history of the twelfth-century Hungarian Kingdom, Ferenc
Makk places the marriage of the king’s sister Gertrude and “one of the Polish princes” around
1146, i.e. during the reign of Géza IT (Makk 2000, 84-85). The historian from Szeged demonstrated
greater caution in other works, such as his 1996 monograph, which mentions only the “dynastic
bond” between the family of Géza II and “one of the Polish princely courts” (Makk 1996, 184).
Tamas Kadar mentions the name Elizabeth as the daughter of Béla II, ruling out the possibility of
the Gertrude version. It is important to point out that in a footnote Kadar also presents the theory
of Almos and Stephen 11 as the fathers of the bride, stating in connection with Jasifiski’s analysis of
the topic that it is worthy of further consideration (Kadar 2012, 82, note 91). Most recently, Péter
Baling addressed the issue in his monograph on the family relations of the early Arpads definitely
rejecting the idea that Béla IT had a daughter named Gertrude. Although not explicitly stated in
the analysis, Baling presents the Polish theories in the context of Stephen II, so presumably the
historian is accepting the version that Elizabeth was his daughter (Baling 2021, 506, 523). It is
important to note here that the source already cited by Wertner and referenced also by Baling
(Wertner 1892, 303; Baling 2021, 523, note 52), the biography of the Bishop of Bamberg, St. Otto,
according to which King Béla II had only one daughter, named Sophia, can be questioned for
the same reasons as the sources regarding the childlessness of Stephen II. The former, though, is
undoubtedly a contemporary source, not an afterthought, as the report of the Hungarian chronicle
regarding Stephen II, the son of King Coloman the Learned, which was definitely written under
the rule of the branch of Almos, attests.®

Polish genealogical research places the birth of both Mieszko III and Elizabeth around 1125,
primarily on the basis of the later activities of the former (Jasinski 1993, 238, Piastowie, 107).
Similarly, precise data on the timing of the matrimony remains elusive. Jasinski has noted that
in 1140/41 Mieszko III attended the meeting in Leczyca with his wife, where he negotiated
with his brother Bolestaw IV the Curly (Kedzierzawy) and their mother Salomea, without and
against their eldest brother, the senior dux” Wladystaw II the Exiled (Wygnaniec).'” However,
according to the Polish historian, the actual terminus ante querm was the death of Bolestaw III
Wrymouth in 1138, after which the marriage of the young Piast prince, who had gained power
over Greater Poland, and an Arpédian princess would have been politically unrealistic because
of the geographical distance and the fact that Wladystaw II had the sovereign power over the
territories bordering the Kingdom of Hungary. Drawing upon extant research, Jasinski identified
the imperial assembly of 1135 in Merseburg as the terminus post quem, when Bolestaw III, the
Bohemian duke Sobéslav I, and King Béla II made peace with each other under the pressure
of Emperor Lothair III."' As mentioned in the first part of this study, the Polish prince then

I am grateful to Péter Béling for this remark.

Poland entered into the era of territorial fragmentation after the death of Bolestaw IIT Wrymouth in 1138.
See Lukowski — Zawadzki 2019, 13-27; Berend - Urbanczyk — Wiszewski 2013, 174-176.

The contemporary monk of Zwiefalten, Ortlieb reports: “[...] preclarissimos filios duces Bolezlaum et
Misiconem cum uxoribus elorum, filiabus scilicet regum Ungariae et Rusziae, de regionibus suis fecit
ad generale colloquium convenire” (Pertz 1852, 91). A broader narrative from the seventeenth century:
“[...] praeclarissimos filios suos Duces Boleslaum ac Misiconem cum Uxoribus eorum, filialibus scilicet
Regum Ungariae et Russiae de Regionibus suis fecit ad generale colloquium venire, quo colloquio in
Civitate, quae vocatur Lantsiza cum Regni Primatibus habito [...]” (Sulger 1698, 100). See Szczur — Oz6g
1999, 89, 107-108. For the contacts of the Piast dynasty, especially of Bolestaw IIT Wrymouth and his wife,
Salomea see Wiszewski 2010, 512-516.

"' The reconciliation might have happened earlier. See Gaethke 2024, 169-171, 181. For the former conflict
caused by the support provided to Prince Boris by Bolestaw III, see Makk 1972, 42, Makk 1987, 63-64;
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pledged himself to abandon his support for Boris, the pretender to the Hungarian throne (Makk
1989, 32-33; Makk 1996, 176). The union of Mieszko and Elizabeth, according to Jasinski, could
thus have been instrumental in the restoration of the previously strained relationship between
the Polish and Hungarian monarchs (Jasinski 1993, 238-239; Szczur - Ozo6g 1999, 107). It is
noteworthy that Jan Dlugosz also saw the intention to settle the conflict between Béla II and
Bolestaw III behind the marriage, which was mentioned by him though with the wrong date and
bride’s name (Ioannis Dlugossii V - VI 1973, 51).

The precise date of Elizabeth’s death is unknown, although the necrologium of Lubin provides
the date, 21 July, albeit without specifying the year (Perzanowski 1976, 84). Jasiniski draws
attention to the fact that Bolestaw, the first son of Mieszko IIT's second marriage to Eudoksia, the
daughter of Iziaslav Mstislavich,'? was born in 1159, so Elizabeth’s death must have occurred in
1158 at the very latest, and the Polish historian assumes that it happened between 1151 and 1154.
Mieszko and his first wife had two sons, Odon and Stephen, and three daughters, Wierzchostawa
Ludmilla, Judith, and Elizabeth (Jasinski 1993, 239-241; Szczur - Oz6g 1999, 106). Among them,
the name Stephen, which is foreign to the Piast naming tradition, also reinforces the assumption
that Mieszko IIT's wife, Elizabeth, came from the Hungarian royal family. Jan Dlugosz himself
interpreted the naming in this way."

In my opinion, there can be no doubt that the daughter of the Hungarian king was indeed called
Elizabeth, so we can safely dismiss the version of Gertrude as a genealogical curiosity once and
for all. While the precise origins of the name preserved by Dlugosz remain uncertain, it is worth
mentioning that one of the daughters of Bolestaw III and his second wife, Salomea, was named
Gertrude (Jasiniski 1993, 245-246; Szczur — Oz6g 1999, 94-95; Pac 2022, 417). Mieszko IIT’s sister
entered the monastery of Zwiefalten in 1138 or early 1139, where she was buried in 1160 (Pertz
1852, 85, 91. See Jasinski 1993, 246-247; Wiszewski 2010, 512-516; Pac 2022, 262). While it may be
of little consequence, the contemporary monk-historian Ortlieb did make a note in the monastery
of Zwiefalten that informs us about the meeting in Leczyca. It is no more than a hypothesis, but
it is not inconceivable that the name Gertrude preserved by Dlugosz, was connected to Mieszko
IIT’s wife, the daughter of the Hungarian king, due to her being the sister of the Polish prince.

Kazimierz Jasinski’s reconstruction is clearly remarkable, despite the poor state of the sources.
Nevertheless, it cannot be regarded as definitive, despite the thoroughness of his argumentation.
Indeed, his arguments can be challenged on several points regarding the identity of the
princess’s father. The purported date of the marriage, 1135 - 1138, does not, in my opinion,
unequivocally preclude the possibility that the agreement between Béla II and Bolestaw III
concerned the daughter of the former, who was still a child, and not her collateral relative, i.e.
the child of the late King Stephen II. The eldest son of Mieszko III, Odon, was probably born
around 1145 (Szczur - 0z46g 1999, 116), so it cannot be excluded that his mother was born from
a marriage between Béla II and Helena concluded in 1129. In fact, if we place Elizabeth’s birth
around 1122 - 1125, following Jasinski, she gave birth to her first - known - child relatively late
by the standards of the time. By analogy, it seems not at all inconceivable that in the 1130s there
was an engagement between the older son of Mieszko IIT and the slightly younger daughter of the
Hungarian king (Cf. Jasinski 1993, 251-253), which became official when the bride reached the

Makk 1996, 175-176; Krist6 2000, 16.

According to recent research she was the daughter of Yury Dolgoruky. See Dabrowski 2008, 677-687;
Font 2021, 142.

“cui matre obsecrante Stephanus nomen inditum est; in Hungarie enim Regno Stephanus rex suus nepos
et fratre germanus principabatur” (Ioannis Dlugossii V - VI 1973, 62).
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appropriate age.'* The situation was similar almost a century later in the case of the marriage of
King Andrew IT’s son, Coloman, and Salomea, daughter of Prince Leszek the White of Cracow
(Font 2021, 177-185; Font — Barabas 2019, 21-41).

A more compelling argument against the Almos lineage is that Mieszko III's and
Elizabeth’s daughter became the wife of the Bohemian duke Sobéslav II around 1173.
Jasinski’s assertion that a papal dispensation would have been required for a union between
second-degree relatives, which he considered to be a special case, is noteworthy. However, there
are also examples of marriages between close relatives among the Piasts: Bolestaw ITI Wrymouth
received a papal dispensation from his third-degree kinship with his first wife Zbyslava, according
to the testimony of his chronicler, Gallus Anonymus (Baling 2021, 78-79). The thirteenth century
provides several further examples of intra-dynastic marriages between members of the Piast family
(See Kozlowski 2020, 174-222). For the twelfth century, it should also be noted that no papal
registers from the period before the beginning of the pontificate of Innocent III in 1198 have come
down to us, with only a handful of exceptions (Frenz 1986, 46-47), which means that the survival
of petitions submitted to the papal court is at the very least accidental. Thus, in a given case, the
absence of evidence may not be evidence of absence regarding an application for dispensation.

Finally, as a conclusion of both parts of my paper, it is important to note that, on the basis of
the remaining sources and their interpretation, it is far from impossible that in the mid-1130s
Bolestaw III and Béla IT could have reached an agreement on two marriages to settle their formerly
contentious relationship. As we have seen, the engagement between Bolestaw’s daughter Judith
and the son of the Hungarian king, possibly the later monarch Géza II, can be dated to 1136
(Barabas 2025). In my opinion, the argumentation of Kazimierz Jasinski rightfully suggests that
the marriage of the later Prince Mieszko III the Old and Elizabeth can also be placed at this time.
It is conceivable, therefore, that the establishment of amicable relations between the monarchs
in 1135 was sealed by a plan for a double wedlock."” It is indisputable that only one of the two
plans was realised, namely that of Mieszko and Elizabeth, regardless of whether the latter was the
daughter of Stephen II or Béla II. However, it cannot be ruled out that there was indeed a plan
to betroth the daughter of the Polish prince' to one of the sons of the Hungarian king, which
perhaps did not take place because Bolestaw III died in 1138 and the political situation changed.
In the absence of further data, we can only speculate as to whether Judith arrived in the Kingdom
of Hungary after the agreement, as was customary, or whether she did not travel there at all. It is
possible that the journey was delayed for some reason, and then the plan was ultimately dismissed
because of the death of Bolestaw III. However, the close proximity of the actual marriages of
Géza II and Judith in 1146 and 1148 respectively suggests the hypothesis that they broke off their
engagement shortly before (Jasinski 1993, 256). In the case of Elizabeth, however, there is no
reason to doubt that after the agreement the Hungarian princess travelled to Poland to meet her

1 See e.g. the betrothals of the children of Prince Henry I the Bearded of Silesia in 1207 (Zientara 2002,
154-155).

In his work on Polish-Hungarian relations, Endre Kovacs does not explicitly link the peace and the
engagement of Géza II and Judith, but the fact that the two are mentioned one after the other suggests
this (Kovacs 1973, 21).

Regarding another daughter of Bolestaw III born to Salomea, Dobroniega, who was close in age to Judith,
it has also been suggested in scholarship that she was betrothed to Conrad of Ptock around 1136, when
she was still a child, but the marriage did not take place later. Dobroniega married the future Count
Dietrich II of Lausitz (1156 - 1185), son of the Margrave Konrad of Meissen (1123 - 1156), in 1146 -
1148. The latter can also be paralleled with Judith’s marriage to Otto, both of whom served diplomatic
purposes on behalf of Bolestaw IV the Curly and Mieszko III the Old against Wladystaw II the Exiled,
who sought imperial support. See Jasinski 1993, 251-253.
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future husband, based on the realization of the marriage and her participation in the meeting in
Leczyca, only the time of her arrival in Poland is unknown.

As already mentioned above, Polish research has posited the hypothesis that the marriage
of Judith and Géza II was not carried out because the matrimony of Mieszko III and Elizabeth
provided sufficient grounds for the settlement of the formerly turbulent Polish-Hungarian relations,
or because the young age of the parties would have delayed the realisation of the planned wedding.
However, it cannot be entirely discounted that Géza was engaged to an unknown daughter of the
Polish prince, whose death marked the end of the engagement, and that Judith’s name was only
later connected with the planned marriage. Moreover, there is also the idea that the engagement
of Bolestaw IIT’s daughter to the son of the Hungarian king, as preserved in the annals, could, in
fact, be derived from the other marriage. That is to say, the reports merely “reversed” the family
backgrounds of the parties. However, this latter idea did not become widely recognised (Jasinski
1993, 255-256; Szczur — Oz6g 1999, 98). Although the initial two ideas appear to be very plausible,
in contrast to the others, I think that the proximity in time of the actual marriages of Judith and
Géza Il is more of a counter-argument in this regard (Cf. Jasinski 1993, 257).

One thing is certain: around 1135 Boleslaw III abandoned his earlier policy of supporting
Boris (Makk 1996, 176). There is, unfortunately, an absence of direct evidence that would clearly
confirm that the two engagements under analysis can be linked to the reconciliation between
the Hungarian and Polish rulers, and the sources themselves raise many questions. However,
I believe that, in accordance with the nature of medieval diplomacy, it is not impossible that the
two planned matrimonies that the sources capture could indeed be linked to the settlement of the
relationship between King Béla IT and Duke Bolestaw III. Nevertheless, it is worth mentioning
that, even though the Hungarian Fourteenth Century Chronicle-composition (Illuminated
Chronicle) mentions the fact that Bolestaw III supported Boris against Béla II, it provides another
explanation for the change in his alliances. According to the chronicle, it happened during the
campaign of 1132 when a Hungarian envoy, sent by members of the lay elite, argued that it was
unworthy to support a bastard against the lawful king, Béla II, after which event, the Polish duke
returned home."”

It is also noteworthy that in 1135 — 1136 Bolestaw III had two unmarried sons of appropriate
age, Bolestaw IV the Curly and Mieszko III (Jasinski 1993, 224-245). The son of the prince born
from his first wife, Zbyslava, the later senior duke Wladystaw II the Exiled, was out of the question
in 1136, not only because of his age, since he was born in 1105, but also because he had wed ten
years earlier Agnes, daughter of the Austrian margrave Leopold III of Babenberg, half-sister of the
later German king Conrad III (Jasifski 1993, 57-58; Font 2021, 141).

For Bolestaw IIT Wrymouth, after his submission to Emperor Lothair III at the imperial
assembly in Merseburg in 1135, it must have been particularly important to break the isolation
that had developed around him. This assertion is well substantiated by the fact that his eldest son
born to his second wife, Salomea, Bolestaw IV the Curly, married the Prince of Pskov, Vsevolod
Mstislavich’s daughter Verhuslava in 1136 — 1137 (Font 2021, 141-142; Jasinski 1993, 228-229). As
we have seen, Mieszko's first union with his Hungarian wife of disputed origin can also be placed

“Proceres autem regni Hungarie miserunt ad ducem Rutenorum et Polonorum, qui pro Boricho venerant,
dicentes: ,Non decet vos contra iustitiam querere regnum homini adulterino, nos enim scimus, quod de
iure regnum habere debeat Bela, et ipse regnat cum consensu totius regni“. Hiis auditis duces Ruscie
et Polonie destiterant amplius adiuvare Borichoni et reversi sunt singuli in suas provincias.” (Chronici
Hungarici compositio saeculi XIV. 1999, 451. cap. 161). See Bak — Veszprémy 2018, 302-303.
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in this period. The marriage plan of Bolestaw III's daughter Judith also aligns with this historical
context.'®

On the Hungarian side, too, the reconciliation, sealed by kinship ties, must have been of
significant importance. If we accept that there was an anti-Boris motive behind the marriage of
Géza I to Euphrosyne, the sister of the Grand Prince of Kiev, Iziaslav Mstislavich (Font 2021, 140),
it is equally conceivable that around 1136 it was perhaps even more important for the Hungarian
royal court to permanently deprive Boris of one of his main supporters, Bolestaw III Wrymouth.

Regarding the complex dynastic relations of the 1130s, the assumption can provide a further
element, namely that the previously mentioned Vladimirko Volodarevich of Zvenigorod, an ally
of the Hungarian monarch Béla II, was married to a Hungarian woman, perhaps a daughter of the
Hungarian king. However, in contrast to the Piast-Arpéd relations outlined above, the theory is not
even indirectly supported by sources, as Mérta Font has recently pointed out (Font 2021, 120).
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ABOUT THE SO-CALLED BENEDICTINES IN THE NA SLOVANECH
MONASTERY NEAR PRAGUE!'
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Abstract: COSIC, Dajana — VELA, Jozo. About the So-Called Benedictines in the Na Slovanech
Monastery near Prague. It is generally accepted in scholarship that in the mid-14th century,
the newly founded monastery Na Slovanech near Prague (later known as Emmaus) was
settled by Croatian Glagolitic monks who were members of the Benedictine order, and that
the monastery initially operated as a Benedictine monastery. While no one questions the
Benedictine affiliation of the Croatian Glagolitic monks, scholars have mainly discussed which
monastery on the Croatian coast they may have come from. The Benedictine designation may
have been uncritically applied and accepted here. This article analyzes the extant fragments
of liturgical manuals preserved from the “Na Slovanech” monastery to determine whether
they are truly of the Benedictine type. These fragments were recently collected and published
together, which facilitates analysis. The analysis shows that the manuscripts for the Divine
Office are undoubtedly of a non-Benedictine type, as they clearly indicate they were intended
for a Liturgy of the Hours organized according to secular use, not monastic Benedictine use. If
the Croatian Glagolitic monks and their local brethren at the Na Slovanech monastery prayed
their daily prayers (Divine Office) using the books from which these fragments remain, then
they did not pray them as the Benedictines had done for centuries.

Keywords: Na Slovanech Monastery; Prague Emmaus Monastery; Benedictines; Croatian
Glagolites; Croatian Church Slavonic; medieval liturgy; medieval Divine Office; monastic use;
secular use

Introduction

“Je vSeobecné znamo’, It is common knowledge - to quote the esteemed Czech Paleo-Slavist Vaclav
Cermék (2020, 39) - that in the middle of the 14th century to the newly founded Benedictine
monastery Na Slovanech (later called Emmaus) near Prague Slavic Benedictines from the Croatian
coast were brought. These Benedictines preserved Church Slavic liturgy of the Catholic rite and the
Glagolitic script and in scholarly literature they are known as Croatian Glagolites. The belief that
the Croatian monks who came to Prague were Benedictines is indeed widely accepted. Cermak is
undoubtedly one of the leading experts on this subject, being the author of recent major surveys
on the Church Slavonic literacy of the Na Slovanech monastery (Cermék 2014), the Croatian roots
of that Church Slavonic literacy (Cermék 2017), and the Glagolitic literacy in any way related
to the monastery in question (Cermdk 2020, 39-175). Furthermore, Cermak has collated and

! Al'wasnotused in any part of writing this paper or in any preceding actions. This work was created within
the projects The Dictionary of the Croatian Redaction of Church Slavonic - RCJHR, and Development of
a Digital Infrastructure Model of the Old Church Slavonic Institute - DigiSTIN, funded by the European
Union - NextGenerationEU. The views and opinions expressed are solely those of the authors and do not
necessarily reflect the official positions of the European Union or the European Commission. Neither the
European Union nor the European Commission can be held responsible for them.
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published in Latin transliteration more than thirty surviving parchment fragments of liturgical
books and manuals written in the Croatian Church Slavonic language and in the Glagolitic script,
which were either brought by the Croatian Glagolites to the Na Slovanech monastery or created
by copying the books they brought in the monastery’s scriptorium (Cermak 2020, 177-295). This
publication is accompanied by liturgical, linguistic, palaeographic, and codicological analyses of
the fragments.

Cermik is far from being the only one who claims the Benedictine affiliation of the Croatian
monks who came to the Na Slovanech monastery. The assertion that Croatian monks who came
to the newly established Prague monastery - besides practicing the Church Slavic liturgy of the
Roman rite and using liturgical books written in Glagolitic script — were also Benedictines is taken
as fact in almost every study on the topic by Czech, Croatian, or international Paleo-Slavists,
literary historians, and historians, past or present. This is evident in the works of E. Hercigonja, .
Hamm, M. Mihaljevi¢, E Pechugka, I. Ostoji¢, L. Pacnerova, B. Lomagistro, J. Verkholantsev, M.
Kramari¢, T. Galovi¢, and M. Pohunek (Hercigonja 1975, 61-62; Hercigonja 1994, 74; Hercigonja
2000, 194, 217-218; Hamm 1970; Mihaljevi¢ 2017, 194; Mihaljevi¢ — Reinhart 2005, 34; Péchuska
1940; Ostoji¢ 1960; Ostoji¢ 1964, 201, 227; Pacnerova 2008; Lomagistro 2009, 127; Verkholantsev
2014; Verkholantsev 2016; Kramari¢ 2019, 45-50; Galovi¢ 2016, 145; Pohunek 2022). Likewise,
the role of the Croatian Benedictines in the foundation of the Prague monastery Na Slovanech is
included in scholarly surveys on the history and evolution of the Order of Saint Benedict, such
as that by James G. Clark (2011, 259-260). Thus, it is indisputable that the Croatian Glagolites
brought to the Prague monastery were Benedictines. Scholars only debate from which Benedictine
monastery on the Croatian coast they were summoned. Some favour the Benedictine monastery
of Saints Cosmas and Damian on the island of Pasman, while others argue for one of the few
Benedictine monasteries located in the town of Senj or its vicinity (Gali¢ - Kozak 2024, 68).

However, while reading the surviving Glagolitic fragments of the liturgical books used in
the Na Slovanech monastery mentioned above, we have noticed that they do not conform to
Benedictine ones. On the contrary, they are of the non-monastic, non-Benedictine type. Here is
what we mean by that.

Monastic use vs. secular use

It is well known that during the Middle Ages in the West, the Divine Office was celebrated
according to one of two fixed patterns and - as J. Billet aptly puts it - “any student of the Divine
Office must be able to tell the difference between the two” (Billet 2014, 13). One way of celebration,
usually labelled as ‘monastic use’ or ‘monastic cursus, was used in Benedictine monasteries and
in the monasteries of related orders (Camaldolese hermits, Cistercians, Carthusians, etc.). On
the other hand, ‘secular, ‘Roman; or ‘cathedral’ use or cursus refers to the pattern by which the
Office was sung in secular cathedrals, collegiate churches, and, from the 13th century onwards, in
the monasteries of the mendicant orders of friars (Franciscans, Dominicans, Paulines, etc.). The
monastic use was based on the prescriptions given by St Benedict of Nursia, mainly in chapters
8-20 of his Regula s. Benedicti (RB). As research has shown, the form prescribed by St Benedict
was essentially the way the Divine Office was sung in Rome in the sixth century and with which
St Benedict was familiar. When the ‘Roman’ use changed in the following centuries, monks who
observed the RB (Benedictines and reformed Benedictines) adhered to the old custom prescribed
by the RB.

Both monastic and secular uses are similar in many ways. Some differences between the two
are very subtle. However, there are areas where the two forms differ significantly. Two fundamental
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differences are evident: one is the distribution (cursus) of the 150 psalms with canticles over the
course of one week; the other concerns the number and arrangement of musical pieces (antiphons
and responsories) that accompany the psalms and readings (of the Night Office).

Both uses distribute psalms in numerical order and both rely on the principle that all 150 psalms
are sung in one week, so repetitions of a psalm are generally avoided. Both uses start the sequence
with Sunday at Matins and both divide the psalms into two groups, 1-108 and 109-150, using them
mostly at Matins and mostly at Vespers, respectively, with some psalms being removed for use at
other canonical hours. The chief differences are that Benedict designated the majority of psalms
1-19 to be sung on weekdays at Prime and has twelve psalms at Matins and four at Vespers every
day, while in the secular cursus, psalmody starts with Psalm 1 sung at Matins on Sunday, eighteen
psalms are sung at Sunday Matins, twelve on the other days, and five every day at Vespers (Hughes
2004, 51). There is no need to describe all the details of the differences between the distribution
of psalms in monastic and secular use here. The monastic and secular weekly cursus of psalms
are usually best presented in tables (Billet 2014, 16-19. Harper 1991, 258-259. Hughes 2004, 52),
from which the differences between the two are most easily seen. We find it unnecessary to present
similar tables here. In our analysis of the surviving Glagolitic fragments from the Na Slovanech
monastery, we shall refer to them as needed. Besides the weekly cursus, monastic and secular use
also distributed psalms differently on feast days. A useful selection of proper psalms for feast days
that was used more frequently is given in Harper’s overview (Harper 1991, 260-263).

Except for the way the 150 psalms are distributed over the eight daily offices in one week, the
fundamental and most apparent differences between monastic and secular use may be found in
the office at Matins on Sundays and feast days. While the secular use had three readings with
responsories in each of three nocturns (nine in total), the monastic festal Office had four (twelve
in total). Also, following the prescriptions given in RB 11, the monastic festal Office uses three Old
Testament canticles instead of psalms in the third nocturn, accompanied by a special antiphon
labelled antiphona ad cantica (Billet 2014, 20-21).

Glagolitic fragments of Office books

Fundamental differences between monastic and secular use can sometimes be difficult to discern
in medieval Office books. To know the exact manner in which the canonical hours were sung,
one would need to possess a directory (directorium) prescribing it in detail. Unfortunately, no
such directory has survived among the Croatian Church Slavic liturgical material used in the
Na Slovanech monastery. As for the medieval liturgical Office books, they always relied on some
degree of familiarity with the psalmody and customs, so only the necessary guidelines are usually
given in the rubrics. Even so, the surviving fragments contain enough material to assess whether
they follow monastic or secular use.

Fragments of Psalter

On column a of the verso sheet of the second folio of the fragment Tursky zlomek 1 D ¢ 1/4A
of the Emmaus breviary psalter, a rubric is written: V(e)é(e)rna v pon(e)d(é)l(a)k, indicating the
beginning of Monday Vespers. This rubric appears before the Psalm Vzliibihw éko, which is written
with a large, distinctive initial V. This is Psalm 114, Dilexi quoniam. Psalm 114 is sung at Monday
Vespers in both the monastic and secular cursus; however, only the secular cursus begins the
psalmody of this canonical hour with this Psalm. In the monastic cursus, Monday Vespers have
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Psalm 113 before Psalm 114 (Billet 2014, 16-19). It is clear that the rubric indicates the secular
distribution of psalms, not the monastic.

On the first folio of the fragment Boroticky zlomek 1 D ¢ 1/13 of the Emmaus breviary psalter,
within the text of Psalm 118, there is a rubric (1a) which reads K n(o)n(é) ps(almv). After this,
a large initial letter D marks the distinctive beginning of line 129 of Psalm 118: Divna sv(é)d(é)
nié (Mirabilia testimonia) (Cermék 2020, 199). Because of its length, Psalm 118 is divided into
sections and used for the daily hours of Prime, Terce, Sext, and None in both monastic and secular
cursus; but different sections are used. The rubric in the Croatian Glagolitic fragment from the Na
Slovanech monastery perfectly conforms to the secular cursus, where Psalm 118: 129-176 (three
sections of 16 lines each) is used daily at None. In contrast, the monastic cursus uses Psalm 118:
129-152 not at None, but at Sext, and not each day of the week, but only on Monday (Billet 2014,
16-19).

The first folio of the Dobtichovicky zlomek 1 D ¢ 1/12 of the Emmaus breviary psalter contains
the rubric, which Cermék transcribes as V p(e)t(a)ko v(e)i(er)v (1c), clearly indicating that the
following Psalm(s) should be sung at Friday Vespers (Cermdk 2020, 202). This rubric appears
before Psalm 137 Ispovémo se t(e)bé ... éko (Confitebor tibi ... quoniam) and is another indication
that the psalter was prepared for secular use. In the secular cursus, psalmody for Friday Vespers
begins with Psalm 137. Monastic practice differs, as Friday Vespers begin with Psalm 141 and
Psalm 137 is placed at the end of the psalmody for Wednesday Vespers (Billet 2014, 16-19).

Before Psalm 143 Bl(agoslovle)nv g(ospod)v b(og)e moi (Benedictus Dominus Deus meus) in
Tursky zlomek 1 D c 1/4B of the Emmaus breviary psalter, there is the rubric V(e)é(e)rna v s(o)
b(o)tu (2b), marking the beginning of the psalmody at Saturday Vespers (Cermak 2020, 205). The
rubric closely resembles the secular cursus, where Psalm 143 is the first of five psalms (from Psalm
143 to Psalm 147) sung at Saturday Vespers, and has no connection with the monastic cursus,
where the second part of Psalm 144 is used at the beginning of Saturday Vespers instead (Billet
2014, 16-19).

The second folio of the Boroticky zlomek 1 D ¢ 1/13 is the only fragment of the Emmaus breviary
psalter that contains Old Testament Canticles. Before the Fifth Canticle G(ospod)i uslisahv sluhv
tvoi (Hab 3: 2-19), which begins with a large and distinctive Glagolitic initial G, there is a rubric
indicating the distribution of psalms that accompany this Canticle. The rubric is V p(e)ti mat(uti)na
(2b), meaning At Friday Lauds. Three psalms are then mentioned by their incipits, along with their
antiphons, followed by the full text of the Fifth Canticle (Cermék 2020, 209). From the number of
psalms preceding the Canticle at Lauds, it is evident that this is a secular cursus, which has three
psalms, rather than a monastic one, which has four. However, as liturgical books always assume
some familiarity with the customs involved, it is not necessary to list everything in detail, and much
can be omitted that is implied; the exact selection of psalms should confirm the assumption based
on the number of psalms. The first psalm mentioned, P(o)m(i)lui me b(oZ)e, clearly Psalm 50, is
not a point of divergence, as both the monastic and secular cursus include it at Lauds on weekdays.
However, the second, G(ospod)i uslisi, and the third, B(oZ)e b(0Z)e, which can be identified as Psalm
142 and Psalm 62 respectively, correspond exactly to the secular cursus psalmody. Needless to say,
this has nothing to do with monastic use, where, as prescribed by RB 13, two variable psalms, Psalm
75 and Psalm 91, are sung at Friday Matins (Billet 2014, 16-19).

In addition to the rubrics that explicitly indicate the distribution of psalms across the canonical
hours according to secular rather than monastic practice, there are further, subtler indications
that the Croatian Church Slavonic psalters used at the Na Slovanech monastery were not intended
for monastic use. These indications concern the absence of evidence for the Benedictine practice
of dividing certain psalms into two parts. To meet St Benedict’s prescribed structure for each
canonical hour, the monastic cursus split some longer psalms, counting them as two separate
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psalms (Billet 2014, 15). There is no evidence of this practice in the surviving Glagolitic psalter
fragments.

In the so-called Emmaus Glagolitic Psalter fragment 1 D ¢ 1/22, there is no indication whatsoever
of a Benedictine division of Psalm 106 into two parts at line 25, Rece i vsta d(u)he (1d) Dixit et
stetit (Harper 1991, 248). The line begins with a rubricated versal letter, as do all other lines of that
psalm. There is neither a rubric nor any sign indicating that line 25 and the subsequent lines of
Psalm 106 should be regarded as a separate psalm (Cermdk 2020, 190, 314). In monastic tradition,
Psalm 106 is sung at Saturday Matins in the second nocturn, but it is divided into two parts to
satisfy the requirement of six psalms. In the secular cursus, Psalm 106 is also sung at Saturday
Matins (in a single nocturn), but it is sung in its entirety without division, as it is one of the twelve
psalms used at that canonical hour (Billet 2014, 16-19).

Similarly, in the Glagolitic fragment Karlinsky zlomek 1 D ¢ 1/10 of the Emmaus breviary
psalter (Cermak 2020, 194), there is no indication of the Benedictine division of Psalm 9 into
two parts in line 20, Vskrsni g(ospod)i (1d) Exsurge Domine (Harper 1991, 243). In the monastic
cursus, Psalm 9 is divided into two parts: the first is sung as the last of three psalms at Tuesday
Prime, and the second as the first of three psalms at Wednesday Prime. The secular cursus uses
Psalm 9 in its entirety in the first nocturn at Sunday Matins (Billet 2014, 16-19).

Also, Psalm 103, written on the fragment Tursky zlomek 1 D c 1/4A of the Emmaus breviary
psalter (Cermdk 2020, 194), is not divided into two parts at line 25, se more (1b) Hoc mare (Harper
1991, 247). Indeed, due to a change in line boundaries in the Glagolitic text, not even the letter s of
the pronoun se (hoc) is written as a distinctive versal marking the beginning of a line (Cermék 2020,
195). Psalm 103 is used undivided in the secular cursus as one of twelve psalms in a single nocturn
at Saturday Matins, while in the first nocturn of the same canonical hour in the monastic cursus, it
is divided into two parts to satisfy the requirement of six psalms (Billet 2014, 16-19).

In addition to containing the rubric K n(o)né ps(almv) within the text of Psalm 118, which,
as previously described, clearly indicates a secular distribution of psalmody, fragment Boroticky
zlomek 1 D ¢ 1/13 of the Emmaus breviary psalter also provides evidence that Psalm 118 is not
arranged for monastic use. In the monastic cursus, the lesser hour of None on Monday begins
with Psalm 118,153 Vide humilitatem (Harper 1991, 249). In the fragment, the corresponding
Croatian Church Slavonic line Vizdo smérenie begins with a rubricated versal V, written in
a completely unremarkable manner, like any other versal at the beginning of any other line of the
Psalm (Cermak 2020, 199).

When discussing the division of psalms into parts that function as separate psalms and are
counted as such, fragments of Psalm 118 deserve closer inspection. While the monastic cursus
divides many psalms, Psalm 118 is the only psalm in the secular cursus that is permitted to be
divided into parts. Psalm 118, which is partially preserved on fragment Boroticky zlomek 1
D c 1/13 of the Emmaus breviary psalter, contains three large distinctive initials within the text.
The initial letter D, marking the beginning of line 129 of Psalm 118: Divna sv(é)d(é)nié (Mirabilia
testimonia), has already been mentioned, as it is preceded by the rubric K n(o)n(é) ps(almv). The
second initial, the letter V, stands at the beginning of line 145: Vozvaho vsému sr(vd)c(e)mo moim
(1b), and a large initial K marks the beginning of line 161: Knezi prognase (1c) (Cermék 2020,
199-200). These initials divide Psalm 118 into three distinct sections comprising lines 129-144,
145-160, and 161-176—the very three sections of 16 lines each that are used in the secular cursus
at None each day (Harper 1991, 249). The adherence to the secular cursus here is unsurprising.
What is important to note is that the Emmaus breviary psalter recognises the practice of dividing
psalms into parts and possesses the graphematic means (in this case, large initial letters) to do so
properly when required. It seems that the psalms are divided, just not in accordance with monastic
practice.
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Psalms that are divided into parts only in monastic use appear undivided. There is no indication
of a division of Psalm 138 on the fragment Tursky zlomek 1 D ¢ 1/4B (1r) of the Emmaus breviary
psalter at line 14, Isp(o)v(é)m se t(e)bé éko. In the monastic cursus, Psalm 138 is divided into two
parts at line 14, Confitebor tibi quia (Harper 1991, 250), but the Glagolitic fragment shows no
evidence of such a division (Cermak 2020, 206). The same applies to Psalms 143 and 144, written
on the second folio of the same fragment. In monastic use, these psalms are divided at line 9, Deus
canticum novum, and line 10, Confiteantur tibi Domine, respectively (Harper 1991, 250). In the
Glagolitic fragment, there is no clear division of the psalms at the corresponding lines, B(ozZ)e
pésno novu (Ps 143,9; 2¢) and Isp(o)védeto se t(e)bé g(ospod)i (Ps 144,10; 2d), nor at any other line
(Cermak 2020, 206). Psalms 138, 143, and 144 are used at Vespers in both monastic and secular
practice. However, in the secular cursus, the complete Psalm 138 is sung as one of five psalms
on Friday, and the complete Psalms 143 and 144 are sung as two of five psalms on Saturday.
In contrast, in monastic use, the divided Psalm 138 accounts for two of four psalms on Thursday;
the divided Psalm 143, together with the first half of Psalm 144, accounts for three of four psalms
on Friday; and the second half of Psalm 144 is sung on Saturday (Billet 2014, 16-19).

Fragments of the temporal and sanctoral feasts

The fragments of the psalter used in the Prague monastery Na Slovanech provide the best evidence
that the liturgical books intended for the Divine Office in that monastery were prepared according
to secular practice, as they contain several instructions from which the distribution of the psalms
can be deduced. However, other fragments from other parts of the breviaries also show some
indications of secular use, although these are less frequent.

The Office of St Vitus written on the first folio of the fragment Svatotomassky zlomek breviare
1 D c 1/14 has the text of the legend of St Vitus distributed in six readings (not eight) before the
homiletic reading on Gospel (Cermdak 2020, 217-218) as in secular cursus. Readings are indicated
three times by the rubric ¢tenie ‘reading) and otherwise by a large distinctive initial letter, six in
total. There is also a rubric ré$(poni) .e. (= 6) i¢i ot m(u)c¢(eni)ko, which explicitly confirms that the
number of readings is six — three per nocturn, not four.

The second folio of the same fragment, containing the text of the Office of the Nativity of
John the Baptist, also has three readings (not four) in the second nocturn. Before these readings,
the psalmody for the second nocturn is indicated by the incipits of the psalms (2a). The same
applies to the third nocturn (2d), of which only rubrics for the psalmody and the beginning of
the first homiletic reading on the Gospel are preserved. These are psalms mentioned by incipits.
For the second nocturn: Psalm 4 Vneg(da) (Cum invocarem), Psalm 5 G(lago)li (Verba mea),
and Psalm 8 G(ospod)i g(ospod)v (Domine Dominus noster); for the third nocturn: Psalm 10
Nbv g(ospod)a (In Domino confido), Psalm 14 G(ospod)i kto o(bitati) (Domine quis habitabit),
and Psalm 20 G(ospod)i sil(oti) (Domine in virtute) (Cermék 2020, 219-220). The preserved
selection of psalms reveals nothing about the affiliation of the office to secular or monastic use.
Both patterns use the same psalms in the same order for the feast days of martyrs — the category
to which St John the Baptist belongs. However, the distribution of psalms shows that we are
dealing with psalmody arranged for secular, non-monastic use. The secular cursus has Psalms
4, 5, and 8 at the second nocturn, and Psalms 10, 14, and 20 sung at the third nocturn (Harper
1991, 260), exactly as preserved in the Glagolitic fragment. The monastic cursus, by contrast,
uses psalms only in the first and second nocturn, distributing Psalms 4, 5, 8, and 10 in the first
nocturn and beginning the psalmody of the second nocturn with Psalms 14 and 20 (Harper
1991, 261).

CONSTANTINE’S LETTERS 19/1 (2026), pp. 30 - 38 see | 35|



Dajana Cosié - Jozo VELA

The Glagolitic fragment Trutnovsky zlomek breviate 1 D ¢ 1/6, which forms part of the
temporal, follows the same cursus as the Svatotomassky zlomek brevidte 1 D ¢ 1/14, which
belongs to the sanctoral. Fortunately, even more text is preserved here, making secular use even
more apparent. On the Glagolitic bifolium, almost the complete office of St Stephen Protomartyr
for Matins is written. Thus, we are again dealing with the office for the feast days of martyrs.
Three readings (not four) at the first nocturn (1v) and three readings (not four) at the second
nocturn (2r) are clearly discernible. Likewise, Psalm 4 Vnegda, Psalm 5 G(lago)li moe, and
Psalm 8 G(ospod)i (1d-2a) are prescribed by incipits for the second nocturn, and Psalm 10
Nv g(ospod)a upvaii, Psalm 14 G(ospod)i kto, and Psalm 20 G(ospod)i siloit (2¢) for the third
nocturn; just as in the aforementioned Office of the Nativity of John the Baptist. In addition,
psalmody for the first nocturn is also preserved (1b): Psalm 1 B(la)Z(e)nv m(u)Zv (Beatus vir
qui non abiit), Psalm 2 Vskuii (Quare fremuerunt), and Psalm 3 G(ospod)i ¢to se (Domine quid
multiplicati) (Cermdak 2020, 225-228). The distribution of psalms fully corresponds to the secular
cursus and differs from the monastic one (Harper 1991, 260-261).

Some of the fragments believed to have been used in the Na Slovanech monastery for the
celebration of the Divine Office are in poor condition. Since the text on these fragments was
reconstructed using external sources - specifically, by comparison with preserved Croatian
Church Slavonic plenary breviaries — we will not discuss them here, as they do not provide solid
evidence that they follow the secular cursus. However, it is important to emphasize that even in
these fragments, there are no traces of monastic use. While the abundance of material supports
secular use, there is no indication of monastic use in any of the preserved fragments of the
manuscripts used for the Divine Office.

Conclusion

Our analysis clearly showed that at many points of divergence between the monastic and secular
cursus, the surviving fragments of liturgical books for the Divine Office used in the Na Slovanech
monastery near Prague follow the secular cursus and were intended for non-monastic, secular
use. We observed no evidence of adherence to the monastic cursus in any relevant detail. The
preserved fragments unequivocally show that they once belonged to books of the Liturgy of the
Hours of a non-monastic type.

The scholarly literature states that the Na Slovanech monastery was settled by Benedictines
from Croatia, who brought with them the necessary liturgical books written in Croatian Church
Slavonic and Glagolitic script, and that the monastery - at least in its beginnings — was Benedictine.
It is possible that this claim is uncritically accepted in scholarship. Were the Croatian Glagolitic
monks who came to Prague actually Benedictines? Did they identify themselves as Benedictines,
or were they (mis)identified as such by others? We do not know. We leave these questions to
historians and literary historians. What we do know, based on the preserved fragments of the
books they used for the Divine Office, is that their books were not Benedictine; they were of
a secular, non-Benedictine type.
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Abstract: FILO, Jozef. On the Issues of Terminological Identification in Research on Parishes
of the Medieval Kingdom of Hungary in Slovak Medieval Studies. This paper addresses
terminological issues in Slovak medieval scholarship related to research on medieval
parishes in the Kingdom of Hungary. These problems, which occur to varying degrees in the
works of Slovak medievalists, arise from inconsistent and ambiguous Latin terminology in
medieval written sources, from its uncritical - sometimes even literal — translation, and from
incomplete or inaccurate interpretation. These factors may lead to erroneous assessments of
the status of churches within parish structures and of the roles of their administrators.

The paper outlines the problem of the erroneous conflation of two distinct categories:
terms denoting clerical orders — such as priest (sacerdos, presbyter) — and terms denoting
an ecclesiastical office, primarily that of parish priest. It also highlights the problem of
automatically and uncritically equating general Latin terms with canon-law categories
of churches within parish structures: ecclesia with a parish church and capella with a filial
church or chapel, even though capella was often used to refer to churches that were in fact
parish churches. The author emphasizes the need to consider the context in which the term
was used and, among the various possible interpretations of capella, pays special attention to
revenue-related contexts. The paper points out that the terms capella (or quarta) were used
to designate parish churches subject to the so-called “magisterial right,” a specific form of
benefice without the cure of souls (sine cura animarum) held by canons - magistri - who
received a portion of the tithes, most often the quarter-tithe, as well as other revenues from
certain parish churches and their parish priests. This is an issue that has received almost no
attention in Slovak medieval studies.

The paper further outlines the terms plebania, plebanus, parochia, ecclesia parochialis,
rector, and parochus in relation to the variable status of parishes, parish churches, and
their administrators in the medieval Kingdom of Hungary. The author discusses existing
interpretations in Slovak medieval studies, on which there is no significant consensus and
which tend primarily to associate terms plebania, plebanus with parishes having either
exempt status or the right to the full tithe. However, as Hungarian medieval studies has
shown, the terms plebania and plebanus were also used for non-exempt parishes and/
or for parishes whose parish priests were entitled “only” to a quarter-tithe. Even so, such
parishes still enjoyed a privileged status in comparison with others. The author argues that

' Prispevok vznikol v ramci rie$enia projektu VEGA ¢. 1/0305/25 s nazvom: ,,Duobus dominis servire.
Duchovni v $truktirach svetskej moci a spravy neskorostredovekého Uhorského krdlovstva“ a projektu
APVV 22-0204 s nazvom: ,,Religiozita a hodnoty trvalej udrZatelnosti.
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the fundamental prerequisite for the privileged status of these parishes was that they were
not burdened by the aforementioned magisterial right. In such cases, although the parson of
anon-exempt parish was entitled only to a quarter-tithe, the magister did not receive a share
of it. These aspects have not previously been linked. Because the aforementioned terms were
used, differentiated, and combined inconsistently in the sources, the author argues that
privileged and non-privileged parishes should not be distinguished on the basis of period
terminology alone The paper presents cases in which, on the basis of period terminology, it
is possible to speak of a privileged parish, as well as cases in which it is not. It also notes that
the terms ecclesia parochialis and rector could refer to subordinate churches - the so-called
“filial parish churches,” as the author calls them - and to their administrators. The concluding
section defines medieval parishes in the strict sense as the lowest-level independent
ecclesiastical districts, centred on parish churches that were not dependent on others and
administered by parish priests who were not subordinate to other parsons.

Keywords: Church, Chapel, Parish, Parson, Terminology, Slovak Medieval Studies, Kingdom
of Hungary, Middle Ages

»~Nomina sunt substantia rerum.

Problematické pouzivanie pojmov pre farskd organizaciu a jej jednotlivé ¢asti (nielen) v sloven-
skej medievalistike, na ktord sa prispevok sustreduje, nepochybne suvisi s nekonzistentnostou
a nejednoznac¢nostou dobovej terminoldgie v stredovekych pisomnostiach. Nekritické prijimanie
tychto latinskych oznaceni a ich nasledna automatickd, neraz chybna interpretdcia je hlavnym
problémom vyskumu stredovekych farnosti? Uhorského kralovstva v slovenskej historiogra-
fii, a to napriek tomu, ze stredovekym farnostiam sa venovali uZ mnohi slovenski medievalis-
ti.*> Nasledné preberanie nekorektnych terminov ¢i poznatkov ovplyviiuje nielen dal$i vyskum
stredovekych farnosti, ale aj to medievalistické badanie, kde farska organizacia je len parcidlnou

K definicii farnosti, farského kostola a farara pozri zaver prispevku. V celom texte budem farnostami
(a ich sti¢astami) rozumiet tie latinské. Hoci je mozné uz v priebehu 14. storocia sledovat snahu zakla-
dat farnosti pre, z pohladu latinského kléru, schizmatikov (a inych ,,neveriacich®), nepochybne malo ist
o latinské farnosti, kedze predmetni udia mali prijimat krst a byt konvertovani na latinské ¢i zdpadné
krestanstvo (napr.: Theiner 1859, 797-798, ¢. MCCXVIII). Moznosti farnosti vychodného (gréckeho,
byzantského) ritu som nevenoval pozornost.

Tento text nema za ciel podat Gplnu historiografiu vyskumu uhorskych farnosti v slovenskej medieva-
listike. To by bola téma na samostatny, pravdepodobne rozsiahly vystup charakteru zavere¢nej prace
vyssieho stupna. Totiz farnosti, farské kostoly, dalsie svdtyne a ich spravcovia byvaju parcidlnou témou
mnohych vyskumov. Na tomto mieste je vhodné zdoraznit, ze slovenska historiografia vyprodukovala
viaceré kvalitné prace venujuce sa farskej organizacii ¢i inym aspektom farnosti, ktoré napriek mensim
(napr. vyuzivanie registrov papezskych desiatkov z rokov 1332 - 1337 ako zoznamu farnosti) ¢i aspon
margindlnym terminologickym nepresnostiam (rozdiel medzi farnostou a farou) podavaju dolezité in-
formacie pre poznanie a dalsie badanie. Taktiez ich autori reflektovali aspon zédkladnd hierarchiu far-
skych svatyn (farsky kostol a filidlka) a kléru v stredovekych farnostiach, hoci sa nezaoberali otazkou ich
oznacovania v pisomnostiach, problematikou sti¢asnej terminoldgie alebo do vic¢sej miery ani funkénou
strankou farskych kostolov a filidlok. Pozri napriklad: Csiba 2015; Marek 2010; Skalskd 2010; Sotnik
2001. Dosledkom nekorektnej identifikdcie pojmov pri vyskume stredovekych farnosti v slovenskej me-
dievalistike bude venovand samostatna praca.
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témou. Len nedavno upozornila na problematiku dobovych vyrazov pre farské chramy* Bibiana
Pomfyova’ a v publikovanych prispevkoch aj autor tohto textu.®

Cielom tohto prispevku je predstavit niekolko najzasadnejsich problémov identifikacie ter-
minov pri vyskume stredovekych farnosti Uhorského kralovstva v slovenskej medievalistike
a pribliZit moznosti ich vyrieSenia. Uvedomujem si, Ze jednotlivé problematiky budu potrebovat
dalsi vyskum. Mojou snahou vsak nie je vycerpavajtce spracovanie jedinej parcialnej otazky, ale
skor poukdzanie na moznosti interpretacie pojmov k farnostiam, ktorym slovenskd medievalis-
tika nevenovala dostatoént pozornost, a taktiez zddraznit potrebu dal$ieho badania a odbornej
diskusie.

Vyssie naznacenu skuto¢nost najzretelnejsie vidiet v nespravnom urceni a neraz aj zamienani
stupnia svitenia klerikov (knaz — presbiter, sacerdos) a cirkevného tradu (na priklade farara),” hoci
by nebol uvedeny vztah ku konkrétnemu blizsie charakterizovanému chramu (napr. farsky kostol)®
¢iuvedené aspon napomocné adjektivum (parochialis), ktoré by aspoil pomohlo (nie bezvyhradne
a automaticky bez sledovania dalsich vztahov vo farnosti, pripadne s vy$$imi stupniami cirkevnej
spravy) s identifikdciou pozicie drzitela toho-ktorého.” V pripade chrdmov zase ide o véeobecné,
bez dal$ej konkretizdcie v pisomnosti neraz ni¢ nevypovedajice oznacenia svityne, najcastejsie
ecclesia, capella. A to bud doslovnym, nekritickym prekladom ,,holého“ latinského terminu ako
kostol a kaplnka, alebo (v snahe o uréenie postavenia) ich zamienanim za cirkevnopravnu kategé-
riu: ecclesia ako farsky kostol, capella ako filidlka (navy$e bez ohladu na ich variabilitu).”® Pritom
ako ecclesia mohla byt oznacena aj filidlna, subordinovana svityna a ako capella aj skuto¢ny farsky
kostol. Napriklad ako capella bol v zakladacej listin z roku 1310 (Sotnik 1999, 53-54) nazvany
farsky Kostol sv. Jana Evanjelistu v Ponikach, ktory mal jednoznac¢ne svoju farnost (parochia), jeho
knaz (sacerdos) pravo na $tvrtinovy desiatok'! (z ktorého nemal podiel iny farar) a v prvom rade

Myslim tym vSeobecne svityne vo farnosti. Dosledne v prispevku odli$ujem na zéklade cirkevnopravneho
postavenia a hierarchie vo farnostiach farské kostoly a filidlne chramy.

Bibiana Pomfyova okrem iného v $tadii Dalekd cesta k farskému kostolu (2023) priblizila problematiku
nejednoznacnosti latinskej terminoldgie svityn. Vacsiu pozornost venovala problematickému terminu
capella. Pri jeho moznostiach vysvetlenia pouzitia latinského vyrazu pre farské kostoly vsak vynechala
problematiku magisterského prava (pozri dalej). Otazke oznaceni plebania, plebanus venovala len malt
pozornost. Privilegovanym ¢i neprivilegovanym postavenim farnosti sa nezaoberala. Hoci s niektorymi
jej predpokladmi nestihlasim a predmet badania pramennou bazou, nehistoricky obmedzila iba na tze-
mie dne$ného Slovenska, vdaka mnozstvu pisomnosti ide o jednu z najkorektnejsich prac slovenskej
medievistiky o stredovekych uhorskych farnostiach.

Sice som upozornil na nekonzistentnost latinskych terminov pri pomenovani farnosti, farskych kostolov,
filidlok a ich spravcov, ale nevenoval som tejto problematike vacsiu pozornost. V prvom rade som sa
zaoberal vyznamom poslednych sviatosti, problémom s ich nedostupnostou, resp. potrebou zakladania
farskych kostolov a filidlnych chramov (pri¢om som poukazal na ich variabilitu), a otdzkou prava na po-
chovavanie vo svityniach uhorskych vidieckych farnosti (Filo 2024; 2025).

Najcastejsie v pisomnostiach uvadzajucich priamo urad ako: plebanus, parochus, rector (ecclesiae
parochialis), ale aj iba napr. sacerdos (pripadne sacerdos parochialis). K nejednoznacnosti tychto latinskych
pojmov pozri dalej.

Farsky kostol ako hlavny a jediny samostatny chrdm vo farnosti bol najcastejsie konkretizovany ako
ecclesia parochialis alebo ako plebania, parochia (farnost, ktorej bol centrom). Vo¢i filidlnym chramom
mohol vystupovat ako ecclesia matrix (matersky kostol). Neraz v§ak bol oznaceny len ako ecclesia alebo
capella. Pozri dalej.

Ecclesia parochialis mohlo byt aj oznacenie pre subordinovany chram vo farnosti. Pozri dale;.

10" Pozri ako jednozna¢ny priklad: Uli¢ny 2013, 133, 356-359.

Neslo o jedind moznost podielu, ale $tvrtinovy desiatok je povazovany za zakladny podiel desiat-
ku (napr. Marek 2010, 134-135; Kristo 1994, 550, heslo: Plébania), ktory urcovalo aj kanonické pravo
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nebol subordinovany inému fararovi, neprisluchal pod farnost iného farského kostola, resp. jeho
prislugnost bola rozoberana len v ramci vy$$ich stupnov cirkevnej organizacie."

Doslovny preklad terminov ecclesia a capella ako kostol a kaplnka (vo vyzname samostatne
stojacich svityn)" moze viest k nespravnemu pochopeniu funkcie ¢i postavenia chramu podla
sti¢asného vnimania a definicie tychto slov v slovenskom jazyku.'* Nielen v uhorskych stredo-
vekych pisomnostiach je mozné len velmi problematicky hovorit o nejakej vSeobecnejsie pouzi-
vanej dobovej terminoldgii pri oznaceni svityn vo farnostiach. Interpretacia pouzivania tychto
terminov pre ten-ktory chrdam, hlavne slova capella, je stile aktudlnou a nevyrie$enou témou.
Najpravdepodobnejsie takéto oznacenie nestviselo s velkostou svityne ¢i dobovym vnimanim jej
charakteru. V medievalistike byvaju tieto terminy od seba odliSované napr. na zaklade cirkevno-
pravneho $tatttu, ¢i v nich povolenych liturgickych titkonov (Sommer 1982, 453-469)."* Naopak
sa predpoklada vyuzivanie oznacenia capella pre nejaky konkrétny architektonicky typ svityn
bez ohladu na ich cirkevnopravny status. Zd4 sa, Ze inokedy mohlo slazit na zdéraznenie podria-
deného vztahu chramu voci jeho svetskému patrénovi. Taktiez plne sthlasim, ze diferencovanie
dvoch svityn v jednej pisomnosti ako ecclesia, capella mohlo sluzit na odliSenie ich postavenia,
teda , kaplnky“ podriadenej (materskému) kostolu (Pomfyova 2023, 177-182). Nie su to vsak je-
diné vysvetlenia.

Jednoznacne je vzdy nevyhnutné sledovat suvislosti pouzitia tohto oznacenia. V slovenskej
medievalistike sa takmer nereflektuje, Ze oznacenie farskych kostolov ako capella v Uhorskom
kralovstve v kontexte prijmov suviselo s problematikou tzv. magisterského prava.

To predstavovalo $pecificka formu prijmu, resp. nekuratneho (sine cura animarum) beneficia
kanonikov-magistrov najmé katedralnych kapittl spojeného s farskym kostolom. Tito magistri
poberali z (najéastejsie $tvrtinového) desiatku (a dal$ich prijmov) fararov'® (nie vSetkych) farnosti
urcity podiel, najcastej$ie tri $tvrtiny, teda nasledne fararom zostala len Sestnastina (Racz 2011,
92-94; pozri aj: Malyusz 2007, 44-48; a rozhodnutie papeza Gregora IX. z roku 1233 ohladom ma-
gisterského prava: Theiner I 1859, 113-114, ¢. CXCIII). Tieto prijmy magistrov byvali potom na-
zyvané v Uhorsku, ako aj v ramci papezskej kurie ako kvarty alebo ,,kaplnky“."” Zaroven boli podla
nich oznacované aj farské kostoly zatazené magisterskym pravom.'® Napriklad podla listiny z roku

(IV. lateransky koncil, ¢l. 32: DEC I 1990, 249-250).

K samostatnosti farnosti, resp. farskych kostolov pozri dalej.

Je vhodné zdoraznit, ze termin ,kaplnka“ nepredstavuje homogénnu skupinu. V medievalistike sa pou-
Ziva na oznacenie rdznych samostatne stojacich svityn alebo stcast inych chramov, ako aj pre ,,polné,
resp. vojenské kaplnky. Stredoveké kaplnky sa lisili charakterom zriadenia, ur¢enim, funkciou, pravnou
vybavou, etc. Pozri viac napr.: Zaruba 2017, 101-103; Kristé 1994, 670; Szakacs 2022, 260; Binding 1999,
931. Zaoberal som sa tymi samostatne stojacimi svatynami, ktoré boli sticastou farskej spravy. Vzhladom
na predmet badania som sa vobec nevenoval svityniam cirkevnych ustanovizni, ktoré sa do urcitej miery
mohli podielat na duchovnej starostlivosti, ale neboli priamou stcastou farskej organizacie, resp. nepod-
liehali jurisdikcii farara (pozri napr.: Romhanyi 1999, 270-272).

Pozri a porovnaj ,kostol“ a ,kaplnka“ (drobnd sakralna stavba) napr: Vragas 2006, 274, 329-330.
Napriek tomu, Ze ide o $tddiu starsieho data je praca Petra Sommera k ¢eskym stredovekym kostolom
a kaplnkam stale pocetne citovand. Ale mam vyhrady vo¢i striktnému odli$ovaniu terminov ,ecclesia®
a ,capella®.

Tito farari byvali oznac¢ovani najcastejsie ako rectori (vo vyzname spravcov ich samostatnych farskych
obvodov neprislichajtcich pod farnost iné farského kostola).

Napriklad: ,,De fructibus decimarum, qui in illis partibus quarte seu capelle nuncupantur... (MVH 1/1
1887, 448).

Nepredpokladam, ze takto boli oznac¢ované aj subordinované, teda filidlne farské kostoly (pozri dalej),
hoci ich spravca mal ndrok na cast desiatkov z predmetnej dediny. Ale kedZe z neho poberal prijem aj
(skuto¢ny) farar, tak v pripade zataZenia farského beneficia magisterskym pravom, boli zatazené prijmy
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1335, po vymene majetkov medzi ostrihomskym arcibiskupom Canadom Telegdim (1330 - 1349;
Engel 1996, 63) a ostrihomskym kanonikom-kustédom Janom", mali tomuto Janovi prislichat
»kvarty alebo kaplnky s ich filidlkami“ v takmer patdesiatich dedinach ostrihomského arcibiskup-
stva.”® Nepochybne v$ak neslo o vymenu tychto svityn za majetky, ako uviedol Vladimir Rabik
(2010, 34-35), ale magisterskych prijmov z nich. Podla uvedenej listiny, jedna $estndstina prijmu
knazov mala byt zachovana. To znadi, ze podiel spomenutého Jana na prijmoch z kvért a ich filid-
lok tvoril préave tri §tvrtiny z celej jednej $tvrtiny ,,$tandardného” podielu desiatku fararov.*!

Kanonik-kustéd Jan bol mnohoobro¢nikom a informéciu o drzbe niekolkych magister-
skych prijmov z farnosti je mozné sledovat vo viacerych pisomnostiach. Napriklad v roku 1343
Jan syn Dominikov z Uzse* ziadal papezska kuriu o trad, hodnost, prebendu alebo beneficium
vo Vesprémskej diecéze bez ohladu na to, ¢i bude kuratne alebo nekuratne, a to napriek tomu, Ze uz
bol jagersky lektor, mal kanonikaty a prebendy tiez v Jagri, Ostrihome a Vepréme, a taktiez kaplnky
(resp. kaplanstva — capellania) sine cura zvané kvarty v Tekovskom hradku, Tekovskych Luzanoch,
Velkom Dure a Lehotskych Darmotéch aj s ich filidlkami v Ostrihomskej arcidiecéze (MVSI 11/1
2009, 53-54, ¢. 29). Informacia o filidlkach naznacuje, Ze Styri menované ,kaplnky* boli farskymi
kostolmi, no najmi ozrejmenie o tom, Ze i8lo o ,kvarty“ a obrocia bez kuratnej starostlivosti (sine
cura), jednoznac¢ne poukazuje na otazku drzby magisterského prava. Teda spominany Jan z Uzse
nebol fardrom uvedenych farnosti ¢i spravcom ich filidlok, ale ,len poberal ur¢ity podiel z ¢as-
ti ich desiatkov a dalsich prijmov. Jeho Ziadosti o poziciu a prijem vo Vesprémskej diecéze bolo
vyhovené s dispenzom na zachovanie si lektordtu, ale vzdal sa prijmov z uvedenych ,kvart® a ich
filidlok (MVSIII/1 2009, 53-54, ¢. 29). Podobnu situdciu je mozné sledovat aj na schvalenej ziadosti
na poziciu v Ostrihomskej kapitule pre Andreja syna Stefana z roku 1353. Bolo mu vyhovené aj
napriek tomu, Ze v Ostrihome uz mal kanonikat a prebendu, a taktiez drzal kvarty desiatkov nespe-
cifikovanych farskych kostolov v ostrihomskej arcidiecéze, ktorych sa bol ochotny vzdat po ziskani
novej funkcie (MVS II/1, 171, &. 275). Aj v jeho pripadne nepochybne neslo o urad fardra a drzbu
kuratneho beneficia vo farnosti, ale ,]len“ o magistersky prijem z farnosti.

Nie v8etky farské kostoly (a ich farnosti) oznacené v suvislosti s prijmami ako capella boli
zatazené magisterskym pravom. Na desiatkoch a prijmoch z tzv. ,,slobodnych kaplniek® (libera
capella) naopak nemali magistri podiel. Prikladom je farsky kostol v Lomnicke, ktory bol pri po-
voleni jeho stavby v roku 1294 oznacdeny ako ,,slobodna kaplnka®, boli k nemu pripojené desiatky
z Lomnicky a fardr (plebanus) mal rovnaké prava a povinnosti voci spisskému prepostovi ako
ostatni spisski farari (CDP VI 1876, 408, ¢. 302). Iné subordindcie, a ani zatazenie prijmov neboli
uvedené.

S magisterskym pravom, na prvy pohlad okrajovo, ale v skuto¢nosti integralne, stvisi aj prob-
lematika oznacovania niektorych farnosti, resp. farskych kostolov ako plebania, zatial ¢o inych len
ako parochia a ecclesia parochialis. Niektorych fararov ako plebanus, inych ako rector (ecclesiae pa-
rochialis) alebo parochus, etc. Nejednotnost postavenia uhorskych stredovekych farnosti (a sprav-
cov farskych kostolov) ako aj rézne vyrazy na ich oznacovania boli v slovenskej medievalistike

z farnosti ako celku. Niekedy pri informdcii o zataZeni magisterskym pravom byva okrem uvedenia far-
ského kostola stru¢ne doplnené, Ze sa to tyka aj filidlok (bez rozdielu). Pozri dalej.

Podla Norberta C. Tétha mohlo ist o Jana Cséku z Toldy, synovca ostrihomského arcibiskupa Canéda
Telegdiho (2019, 45, 166).

e qUandam quartam, sive capellam, cum suis filiabus, quarum nomina sunt...“ (MES 111, 258-260, ¢. 380;
pozri aj: AO XIX 2004, 80, & 165).

Je zname, ze mnohi fardri najma uhorskych vidieckych farnosti mali mensi podiel ako ,$tandardnu®
a kdnonicky predpisant $tvrtinu (napr. Sotnik 2011, 49, 51-55; Hegyi 2018, 14-19). Stvislost so zataZe-
nim magisterskym pravom je zrejma.

2 Pozri: Toth C. 2019, 165.
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reflektované. Avsak skor stru¢ne, okrajovo, dokonca nie celkom korektne. NavySe nepanuje ani
zhoda, v ¢om sa ,,plebanie” odliSovali od obycajnych farnosti. Podla Milosa Mareka malo ist
o exemptné farnosti, teda vynaté (aspon) z jurisdikcie arcidiakona (2020a, 179, pozn. ¢. 204).2
Podla Ondreja Gloda bol rozdiel v desiatkoch. Plebanus mal vraj poberat plny desiatok,* zatial
¢o inym fardrom nalezala len $tvrtina (Glod 2018, 32).” Bibiana Pomfyova zase spdjala oznace-
nie plebania s plnohodnotnostou a samostatnostou farnosti, zatial ¢o ,,parochia® ju este ani v 13.
storo¢i nemusela predstavovat. Odkazujtc sa, podobne ako Ondrej Glod, na situdciu vo Velkom
Sarigi v roku 1293 uviedla, Ze na rozdiel od plebanie nemala jednoducha farnost (,,simplex ecclesia
parochialis®) pravo na desiatky (Pomfyova 2023, 167-169). Obaja autori vychddzali (iba) z listiny
krala Ondreja III. z uvedeného roku 1293 ohladom (mestského) Kostola sv. Jakuba vo Velkom
Sarisi. Ten podla pisomnosti mal byt plebdniou a jeho fardr — pleban mal preto prijimat, resp.
zbierat (percipio) desiatky zo svojho tzemia, zatial ¢o farski knazi (presbiteri parochiales) jedno-
duchych farskych kostolov (simplex ecclesia parcohialis) toto pravo nemali.?®

Podrobne sa oznaceniam ,,plebania, plebanus“ venoval Géza Hegyi na zaklade sedmohrad-
skych pisomnosti do roku 1387 (mnohé nejasnosti vysvetloval aj pisomnostami z konca 15.
a zo 16. storocia). Zhodnotil, ze terminy ,,plebania“ a ,,plebanus v Sedmohradsku priamo nesuvi-
seli s exemptiou farnosti (mnohi tamojsi fardri — plebani exemptni neboli ani z jurisdikcie arcidia-
kona), ale ani s plnym desiatkom. Tym sice viaceri plebani disponovali (a odvadzali za to poplatky
ordinarovi), no mnohi mali len podiel, az do urovne ,,zakladnej“ Stvrtiny desiatku (ani exemptné
farnosti nemuseli disponovat plnymi desiatkami). Géza Hegyi skonstatoval, ze plebanie a plebani
boli (réznou mierou a spdsobom) privilegovanou skupinou farnosti a fararov dodévajuc, ze vyraz

Pod lat. terminom ,,plebania“ je v latinskom slovniku Milosa Mareka uvedené: ,,plebania, ae, f. - farnost,
fara, plebdnia, cirkevny obvod v pésobnosti fardra, plebdna, ktory na rozdiel od obycajnych far — parochii
bol vynaty spod pravomoci arcidiakona a disponoval pravom na vyber desiatkov (Marek 2020b, 932).
Pravo na tzv. plny alebo slobodny desiatok bolo pomerne casté, ale vyznamné privilégium. Jeho udelenie
je mozné sledovat Castejsie v mestskych ako vidieckych privilegovanych farnostiach, ale nebolo tomu tak
vzdy. Aj tito plebani mohli mat prideleny len ur¢ity podiel az do Grovne vyssie spomenutej Stvrtiny (Melis
2016, 39-46; Sotnik 2001, 38, 44-46, 50). Plny desiatok udeloval miestny ordinar, ktory zan pozadoval
pravidelné odvadzanie presne stanovej sumy ako nahrady prijmu (Malyusz 2007, 117-118; Sokolovsky
2002, 88-89). Porovnaj: Kusik 1961, 462-467; Oslansky 1987, 861-870. Zda sa, Ze by aj oznacenie slobodny
desiatok (libera decima) mohol stvisiet s nezatazenim ¢i lepsie povedané oslobodenim desiatku od magis-
terského prava. Bude v$ak potrebny dalsi, podrobnejsi vyskum.

Neda sa sthlasit s tvrdenim, ze by bol pleban ,nadriadeny ostatnym ,knazom* (Ondrej Glod uviedol
v tejto stvislosti terminy ,,parochus® a ,,sacerdos®) s iradom spravcu — rektora farského kostola, kedze to
nie je mozné dolozit. Nadriadenost je mozné sledovat ,,iba“ v rovine kiaza farského kostola (bez ohladu
na to, ¢i bol alebo nebol oznaceny ako plebanus) a knaza filidlneho farského kostola (pozri ,Filidlny
farsky kostol“ v II. ¢asti).

% Podla listiny bol kral Ondrej III. v domnienke, Ze Kostol sv. Jakuba vo Velkom Sarisi bol iba jednodu-
chym farskym kostolom (simplex ecclesia parochialis) a nie plebaniou, teda jej kiaz (sacerdos) nemal
pravo prijimat desiatky zo svojho tizemia, lebo to, podla textu, nemalo na zéklade zvyku kralovstva pri-
slachat farskym knazom (presbiteri parochiales), ale iba fardrom — plebanom (plebani). Ale kedze mu
bolo dolozené, ze Kostol sv. Jakuba bol vzdy plebaniou, uznal, Ze farar (plebanus) ma pravo prijimat
desiatky v ramci hranic svojho tizemia - farnosti (CDH IV/1 1829, 254-255; CDH XI 1844, 417-418,
¢. XII; MES 11 1882, 346, ¢. 346). Pozri aj: Hegyi 2018, 1-2. Je vhodné opdt zdoraznit, ze termin ecclesia
parochialis e$te nemusi odkazovat na skuto¢ny farsky kostol v pravom slova zmysle a ani oznacenie knaza
za farského nemusi znamenat, Ze i$lo o farara — spravcu farského kostola, hlavného knaza vo farnosti, ale
len vedlajsieho filidlneho farského kostola.
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plebanus sa postupne uz od konca 70. rokov 14. storo¢ia pouzival aj pre neprivilegovanych fararov
v Sedmohradsku.”

Hoci je potrebny dalsi, podrobny vyskum, podobnt situaciu je mozné predpokladat v Uhorsku
aj mimo Sedmohradska. Vysadné postavenie farnosti sa réznou mierou odliSovalo. Exempcie
z jurisdikcie arcidiakona ¢i dokonca diecézneho biskupa®, ako aj plné desiatky, boli nepochyb-
ne znakom privilegovaného postavenia niektorych farnosti, ale je mozné skonstatovat, ze nimi
nebolo podmienené oznacenie plebania, plebanus, resp. celkovo moznost nazvat tu-ktord farnost
za privilegovand. Okrem toho, ze mohli byt rozne kombinacie tychto privilégii, tak je mozné sle-
dovat aj neexemptné plebdnie, iba so $tvrtinovym desiatkom pre ich spravcov.? Nesuviselo to ani
vyhradne iba s privilégiami sidiel, ktoré boli centrom danej farnosti. Plebanov je mozné sledovat aj
v dedindch, ktoré najpravdepodobnejsie nepatrili medzi tie, riadiace sa emfyteutickym pravom,*
v ktorych sa vysadnejsie postavenie farnosti predpokladd.”

Zda sa vsak, Ze jednu vysadu, ktorej slovenskd medievalistika nevenovala va¢siu pozornost,
mali v8etky privilegované farnosti spolo¢nt. Nezatazenie farského obrocia vyssie priblizenym ma-
gisterskym pravom. Som ndzoru, Ze prave v tom spociva zakladny rozdiel medzi privilegovanymi
a ostatnymi farnostami, zatial ¢o exempcie ¢i vyssi podiel z desiatkov ako $tvrtinovy (pripadne
ich kombindcia) st ,,len” lep$imi privilégiami — nadstavbou. Na rozdiel od neprivilegovanych far-
nosti by sa teda na prijme z desiatku fararov — plebanov, hoci $tvrtinovych, magistri nepodielali.
Naznacuje to (v suvislosti s problematikou plebanii a magisterského prava spominané,* ale v ram-
ci slovenskej medievalistiky ignorované, povysenie farského Kostola sv. Ondreja v dedine Horny
Do6rogd® na plebaniu.

V roku 1338 tak ucinil vesprémsky biskup Mesko (1335 — 1344)* na ziadost jagerského bis-
kupa Mikul4sa z Dérogdu (1330 - 1361; Engel 1996, 68) a jeho brata Stefana (patrénov farského
kostola), so zdévodnenim malého prijmu jeho spravcu, fardra (rector). Pridelil mu plné desiatky
nielen z Horného, ale este aj Dolného D6rogdu, v ktorom uz bola postavena ,,Kaplnka“ Panny
Marie.* Biskup Mesko farsky kostol eximoval spod jurisdikcie zalianského arcidiakona, podriadil
ho sebe a farsky knaz (sacerdos parochialis) mohol byt nazyvany pleban (plebanus). Celé sa to stalo
so suhlasom vesprémskej kapituly, preposta, zalanského arcidiakona, ale aj, ¢o je pre sledovant

¥ Géza Hegyi este sledoval ¢i boli plebani v Sedmohradsku voleni miestnymi komunitami. Zistil, Ze tomu

tak mohlo byt, ale rozhodne nie pri vietkych. Videl vSak vztah medzi plebanmi neexemptnych farnosti,

ktori poberali len $tvrtinu desiatku a slobodnou volbou farara: Hegyi 2018, 5-23.

K roznym stupniom exempcii uhorskych farnosti pozri: Thoroczkay 2020, 40-49.

Ako priklad moze slizit situacia farského Kostola sv. Katariny Panny v Sarigskych Dravciach. Podla kon-

firmacnej listiny nového farara - plebana z roku 1319 dostal pri investittre pravo len na $tvrtinovy desia-

tok a bol podriadeny pod jurisdikciu spisského preposta (Boles 2010, 79).

Napriklad v roku 1322 je ako ,plebanus“ (a zdroven nitriansky vicearcidiakon) spominany farar

z Preselian Dominik (MES IIT 1924, 13-14, ¢. 31; RDSI I 1980, 347-348, ¢. 787).

3t Pozri v ramci slovenskej medievalistiky napr.: Sokolovsky 2002, 259-261; pozri aj: Malyusz 2007, 117-118.

32 Stru¢ne ho spomina aj: Hegyi 2018, 2.

3 Vesprémske biskupstvo, komitat Zala. Dnes dedina Taliandorogd (MTFH IIT 1897, 47).

3 Mesko Piastovec bol prv medzi rokmi 1328 — 1334 nitrianskym biskupom (Engel 1996, 72, 77).

% Oznaclenie ,Kaplnka“ piSem v Gvodzovkach, kedZe nie je zrejmé, aky cirkevnopravny status chram za-
sviteny Panne Mdrii pred subordindciou mal. Na zaklade staznosti, ktortt spominam nizsie, sa zd4, Ze
pri nom mohol predtym posobit kiaz, ktory poberal desiatky a teda mohlo ist o farsky kostol (ecclesia
parochialis), ktory by bol pri povy$eni farského Kostola sv. Ondreja a farnosti na plebaniu podriadeny,
farnost Panny Marie absorbovana a chram by bol degradovany iba na filidlnu kaplnku. Po staznosti jeho
patrénov by mal chram poziciu filidlneho farského kostola, ale na zdklade neskorsieho zasahu papeza by
platilo povodné rozhodnutie biskupa (pozri dalej).
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problematiku zdsadné, magistra tohoze kostola (magister ecclesie sancti Andree), vesprémskeho
kanonika Jdna (Theiner I 1859, 749-750, ¢. MCXXVI).

Hoci exempcia z jurisdikcie zalanského arcidiakona, ako aj vacsi podiel z desiatkov ako $tvrti-
na boli nepochybne vysady novej privilegovanej farnosti, tak, ako bolo uvedené vyssie, takymito
privilégiami nedisponovali vSetky farnosti oznacené ako plebanie. Az informadcia o existencii ma-
gistra farského Kostola sv. Ondreja o jednom z vesprémskych kanonikov, ktory musel schvalit po-
resp. zakladny rozdiel medzi privilegovanou a neprivilegovanou farnostou. Tym je oslobodenie
od magisterského prava. Prijmy (menovite desiatok) farského Kostola sv. Ondreja po povyseni
na plebaniu, resp. jeho spravcu (rector; vo vyzname farara neprivilegovanej farnosti) na plebana,
uZ magisterskym pravom neboli zatazené.

Aj tu je nevyhnutné mat na zreteli bezny problém terminov v stredovekych pisomnostiach.
A to nedoslednost dodrziavania pojmov, konkrétne: plebania, plebanus pre privilegovanu farnost,
farsky kostol a jeho farara; parochia, ecclesia parochialis, rector (ecclesiae parochialis), parochus,
sacerdos / presbyter parochialis, etc. pre neprivilegovanu farnost, resp. farsky kostol a jeho fardra.
Privilegované postavenie totiz mohli mat napriklad farari, ktori v konkrétnych pisomnostiach ne-
boli oznacdeni ako plebani, ako tomu bolo v roku 1323 v pripade farara (rector) Kostola sv. Alzbety
vo Vysokej, ktory podla konfirmacnej listiny od spi$ského preposta Jana mal udelené plné de-
siatky (za ktoré platil katedraticum a descensus spi$skému prepostovi) a slobody, mal plna moc
spravovat farsky kostol vo veciach duchovnych a svetskych a volili ho nielen patréni, ale aj farnici
z Vysokej (Boles 2010, 78; RDSI II 1987, 453, ¢. 1043). Alebo podla listiny papeza Gregora XL
(1370 - 1378) z roku 1372 jagersky biskup Michal (1363 - 1377) udelil fardrom (rectores) dvoch
novozalozenych farskych kostolov (ecclesiae parochiales) plné desiatky a povinnost platit jednu
marku striebra ako nahradu (Theiner II 1860, 120, ¢. CCXXXVIII). TaktieZ je mozné sledovat
aj rozne kombindacie. Napriklad novy kriviansky farar (tiez voleny patrénmi a farnikmi) Jakub
bol v jeho konfirmacnej listine z roku 1315 oznaceny ako plebanus a rector animarum a farnost
Kostola sv. Stefana Prvomucenika ako parochia. Pleban bol podriadeny spidskému prepostovi,
mal pravo na plné desiatky, z ktorych odvadzal prepostovi katedraticum a descensus (Bole$ 2010,
78; RDSLII 1987, 45, ¢. 56). Teda vzdy treba mat na mysli, Ze v pripade privilegovanych farnosti
nemuseli byt pouzité vyrazy pleban, plebania, ale aj iné ako ich synonyma.*

V ramci slovenskej medievalistiky je najkorektnejsie odli$ovat v stredovekom Uhorsku nepri-
vilegované farnosti a tie privilegované, ale nielen na zaklade pouzitych latinskych vyrazov v pi-
somnostiach uhorskej proveniencie.

Na problém s neddslednostou terminolégie plebania, plebanus upozornila uz madarska me-
dievistika. Elemér Malyusz bol nazoru, ze farnosti a farari oznaceni ako plebanie a plebani boli pri-
blizne do konca 14. storoc¢ia odliSovani od ostatnych (neprivilegovanych) farnosti, resp. farskych
kostolov a ich spravcov (2007, 121-122). Skuto¢ne od konca 14. a zaciatku 15. storocia je mozné
sledovat vyslovene nedodrziavanie vyrazov pleban, plebania (posobia ako synonyma od ostat-
nych terminov) na odliSovania privilegovanych od ostatnych farnosti.’”” Géza Hegyi, povazoval
farnost za nejakym spdsobom privilegovanu ak farnost alebo jej spravca bola v nim sledovanej
dobe (do 1387) oznacena ako plebania, plebanus (2018, 2-23). Gabor Thoroczkay zase uviedol, ze
dodrziavanie sledovanych pojmov v uhorskych pisomnostiach (nie z prostredia papezskej kurie)

% A taktiez je vhodna opatrnost, kedZe nikdy nie je mozné vylacit chyby pri pomenovani ¢i odliSovani
farnosti a ich sucasti.
Pozri ako priklad farsky Kostol sv. Stefana Prvomucenika v Mojmirovciach a fardra (plebanus) Jana

(CDH X/4 1841, 795-796, ¢. CCCLXXVIII).
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je mozné predpokladat iba do zaciatku 14. storocia (Thoroczkay 2020, 48), s ¢im sa da v pripade
privilegovanych farnosti, ako bolo pribliZzené vyssie, sihlasit.*®

Je mozné skonstatovat, ze oznacenie plebania, plebanus v pisomnostiach uhorskej provenien-
cie sa da povazovat priblizne do konca 14. storocia za privilegované farnosti (farské kostoly) a ich
fararov. Vysadné postavenie v tomto obdobi mohlo mat rozne trovne. Najniz§ou bolo nezatazenie
magisterskym pravom, teda taky farar poberal celu $tvrtinu desiatku. Nielen tie terminy mohli
oznacovat privilegovanu farnost a jej spravcu. Je ich mozné identifikovat aj pod vSeobecnej$imi
vyrazmi rectot; ecclesia parochialis, (etc.) ak: a) bol aspon pre farsky kostol pouzity termin plebania
alebo aspon pre jeho spravcu plebanus; b) ak nebol ani pre jedného pouzité toto oznacenie, ale i$lo
o exemptnu farnost alebo (aj) mala nezatazeny desiatok magisterskym pravom, a to plny, ¢i jeho
podiel, aj ked ,,iba“ §tvrtinovy (pri iom vSak musi byt nezatazenie beneficia aspon naznacené,
napr. odkdzanim sa na préva dalsich plebanov ¢i uvedenim, Ze ide o ,,slobodnud kaplnku®, inak
oslobodenie nie je mozné automaticky predpokladat). Taktiez treba mat na zreteli, Ze neprivilego-
vana farnost mohla byt na privilegovanu povys$ena (tak ako filidlka mohla byt povySena na farsky
kostol, a taktiez je mozné sledovat aj opacny proces).” V opa¢nom pripade za oznacenia rector
a ecclesia parochialis je mozné povazovat: a) samostatnu, plnopravnu, ale neprivilegovanu farnost
(a jej spravcu), teda zatazend magisterskym pravom - to potvrdzuje, ak bol farsky kostol ozna-
¢eny ako capella (pri rieSeni prijmov) alebo kvarta, pripadne mal mensi ako $tvrtinovy desiatok
(utvrdenie vSak nie je nutné); b) subordinovany, filialny farsky kostol a jeho rektora (ktory bol
najcastejsie oznacovany ako rector, capellanus ¢i véeobecnejsie sacerdos parochialis). To situdciu
samozrejme komplikuje.

Zatial ¢o oznaclenie plebdnia, pleban v stredovekom Uhorskom kralovstve viac-menej bezpec-
ne odkazuje na samostatnu farnost a farara,” pri dalsich terminoch je potrebné minimdalne mat
na pamiti, a to obzvlast pri ecclesia parochialis a rector (ktoré navadzaja k identifikacii ako farsky
kostol a jeho spravca), ze tak mohli (nemuseli) byt oznacované aj spomedzi filidlok najvyssie hie-
rarchicky postavené svityne (cirkevnopravne najblizsie k skuto¢nym farskym kostolom), ktoré
nazyvam filidlne farské kostoly, a ich rektori podriadeni fararovi. Disponovali takmer rovnakymi
farskymi pravami ako skuto¢né farské kostoly a farari, dokonca aj pravom na desiatky (podielom
z nich, z ktorého cast prislichala fararovi) z prislusného sidla, ale boli nesamostatni. Mali subor-
dinované postavenie.*

Prikladom filidlneho farského kostola je aj vyssie spomenuty chrdm zasviteny Panne Marii
v Dolnom Dérégde v rokoch 1339 — 1347 po jeho podriadeni farnosti, resp. farskému Kostolu
sv. Ondreja v Hornom Dorogde biskupom Meskom. Po staznostiach patrénov tohto chramu
Mesko zmenil svoje predchadzajice rozhodnutie. Zachoval mu farské cirkevnopravne posta-
venie, fararovi mali prislichat ,,len® tri Stvrtiny desiatkov, zatial ¢o zvy$na Stvrtina prislichala
spravcovi (oznaceného ako capellanus) filidlneho farského kostola. Biskup Mesko povolil patrd-
nom vyber a vydrZiavanie knaza za spravcu (ZVT I 1886 350-352, ¢. 239; AO XXIII 1999, 112,

¥V odbobi 14. storocia som sa nestretol s farnostou zatazenou magisterskym pravom oznacenou ako ple-

bania ¢i fardrom ako pleban.

Povy$ovaniu ¢i degradovaniu farskych svityi bude venovana pozornost v inom prispevku.

Porovnaj s pracou Bibiany Pomfyovej (2023, 168, 177), v ktorej sa autorka nevenovala problematike pri-
vilegovanych ¢i neprivilegovanych farnosti, ale oznacenia plebania, plebanus povazovala za menej bez-
pecné pre identifikaciu farnosti ako parochia, parochus, rector ecclesiae parochialis.

Bliz$ej charakteristike, pomenovaniu a dal$im prikladom filidlnych farskych kostolov, ako aj inym filidl-
nych chramov (a ich pripadnym spravcom) v stredovekych uhorskych farnostiach venujem samostatny
prispevok. Ciasto¢ne som niektoré filidlky (hlavne tzv. pomocné filidlne kaplnky) uz priblizil (Filo 2024;
2025), av$ak este bez nalezitého pomenovania na ich odli$enie. K filidlnym svétyniam pozri aj: Dolezalova
2020, 238-240; Hledikové 2007, 24-27; Jokes 2011; Pomfyova 2023, 167-182.
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¢. 214). Nakoniec v$ak na ziadost vy$sie spomenutého jagerského biskupa Mikulasa z Dorogdu,
ako priamo zainteresovanej osoby, papez Klement VI. (1342 - 1352) v roku 1347 uznal a po-
tvrdil prvy Meskov verdikt. Teda filidlny farsky Kostol Panny Marie bol degradovany na filidlnu
kaplnku bez vlastného spravcu (Theiner I 1859, 749-751, ¢. MCXXVI; MREV 1II 1899, 123-125,
¢. CXXXIX-CXL; Bossanyi I 1916, 179-180, ¢. CCCLXV; AO XXXI 2007, 515-516, ¢. 1005 a 590,
& 1170).

uzemnospravne cirkevné obvody, v ramci ktorych boli uplatiiované plné farské prava*’ a vykona-
vana cura animarum obyvatelstva — farnikov jedného alebo viacerych prifarenych sidiel), farské
kostoly a ich fararov (bez ohladu na oznacenie v pisomnostiach a na to, ¢i ide o privilegované ale-
bo neprivilegované farnosti) je mozné povazovat len tie obvody, chramy a spravcov, ktori boli sa-
mostatni. Teda neboli sicastou inej farnosti. Svityna nebola podriadend inému farskému kostolu
(v pozicii materského kostola — ecclesia matrix) a ich spravca nebol subordinovany fararovi mater-
ského, farského kostola.* Zatial ¢o podriadenost je lahsie ur¢itelna, lebo byvala neraz zd6raziiova-
nd, samostatnost chramu nebyvala vzdy priamo uvadzana (za vynimku je mozné povazovat napr.
vymanenie z filiality, povysenie filidlnej svétyne na farsky kostol; alebo pochopitelne informaciu
o exempcii z jurisdikcie vyssich stupniov cirkevnej spravy). Teda aj nezmienenie podriadenosti ne-
priamo naznacuje (ale automaticky stale nepotvrdzuje) samostatné postavenie. Mimo oznacenie
plebania a plebanus je potrebné pre bezpec¢nejsie urcenie samostatnosti farského kostola a farnosti
sledovat v prvom rade vztahy k dal$im chramom vo farnosti (ak boli postavené). Skuto¢né farské
postavenie kostola (a jeho spravcu) priblizuje subordindcia inych svityn a knazov voci nemu,*
a to rezervovanim vybranych farskych prav pre farsky kostol,* uvedenim povinnosti filidlky voci
farskému kostolu, resp. fararovi, ¢i inym deklarovanim jeho pozicie materského kostola (ecclesia
matrix). Azda este lepsim dokladom nezavislosti je uvadzanie vztahu (povinnosti ¢i naopak vy-
manenim sa z nich) k stredo- a vy$sie stupriovym cirkevnym institacidm (vicearcidiakonatom,*
arcidiakonatom, kapitule, prepostovi, (arci)biskupovi). Pochopitelne nesmel byt uvedeny akykol-
vek zachovavajuci sa vztah ¢i povinnosti voci inému farskému kostolu. Na skuto¢né farské posta-
venie poukazuje aj odkazovanie sa na prava inych farnosti, farskych kostolov ¢i fararov. Taktiez
je mozné spomendut proces udelovania (farského) beneficia, na ktorom sa nepodielal (pri vybere,
prezentdcii, schvalovani ¢i investitdre)* iny fardr.*®

42 Pod farskymi pravami sa rozumie: starostlivost o duse farnikov (cura animarum), pravo na pochovava-

nie (ius funerandi), pravo na krstenie (ius baptisandi), pravo na prijem z Gizemia farnosti (cirkevny de-
siatok, resp. jeho podiel a iné vynosy), ale aj pravo na celebrovani bohosluzieb (v danom chrame), pravo
na kdzanie, zehnanie, udelovanie sviatosti zmierenia a sviatosti pomazania chorych. Pozri a porovnaj:
Dolezalova 2020, 240; Joke$ 2011, 9, 11- 14, 19-20; Sotnik 2001, 46; Sullivan 1987, 411, 414-415; Vargha
2022, 33-35.
# K definicii farnosti, farského kostola a farara pozri Filo 2024, 221-223; Filo 2025, 131-133. K definicii
farnosti porovnaj napr: Joke$ 2011, 11-21; Hledikova 2007, 24-27; Dolezalova 2020, 238-240; Wisniowski
2004, 18-19; Pounds 2004, 3-6.
Porovnaj na priklade stredovekej zapadnej Moravy: Jokes, Farni organizace, 20.
Doplnim, Ze chram nedisponujtci nejakym z farskych prav nie je mozné povazovat za farsky kostol.
O drzbe farskych prav skuto¢ného farského kostola mohla, ale nemusela byt Ziadna informacia. Mal ich
z pozicie svojho cirkevnopravneho postavenia.
Najpravdepodobnejsie aj zastavanie uradu vicearcidiakona poukazuje na drzbu tradu fardra. K tradu
vicearcidiakona pozri: Marek 2015, 78-105.
K procesu udelovania farského beneficia pozri: Filo 2023.
Naopak, ak bolo pri filidlke zriadené samostatné beneficium, na procese jeho obsadzovania kilazom sa
podla kanonického prava podiela farar ako hlavny spravca farnosti (Liber Extra. Lib. 3. Tit. 48. Cap. 3:
CICII 1959, 652-653).

44
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TRANSLATING LITURGICAL TEXTS AND MUSIC INTO
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Abstract: SKOVIERA, Samuel. Translating Liturgical Texts and Music into the Vernacular:
The Heirmoi of the Entry and the Annunciation of the Theotokos in the Slovak Greek Catholic
Church. The principle that every nation should praise God in its own language is foundational
to every Byzantine church. Unlike the Roman Church, Byzantine missions to neighbouring
nations included the deliberate translation of the entire rite into local languages. This is
evident, among other sources, in the zealous debates of the Slavonic apostles Constantine
and Methodius with Roman scholars who accepted only three liturgical languages. What
these hagiographies do not mention is that alongside the translation of texts, music also
needed to be addressed. Medieval Slavonic manuscripts with musical notation show that
hymns were translated in tandem with liturgical music. This interplay of word and melody
remains relevant today. While translation studies is a developed field, musicology lacks
a branch to explore this parallel phenomenon in music. Consequently, each church tends to
adopt its own approach.

This paper analyses this process within the Slovak Greek Catholic Church, focusing on
Slovak translations and Slavonic musical traditions in the heirmoi of the canons for the feasts
of the Entry and the Annunciation of the Theotokos. A detailed analysis may offer guidelines
for developing a more systematic method for future translation projects — or for reassessing
existing ones — helping to preserve both the living tradition of liturgical music and text, and
their inherent unity.

Keywords: Liturgical translation, Byzantine rite, Slovak Greek Catholich Church, Slavonic
Chant, Carpathian Plainchant, Prostopinije, Heirmos

1. Introduction

The translation of liturgical texts into vernacular languages is an ongoing phenomenon in various
churches around the world. It was characteristic of the Byzantine rite long before the translation
of the liturgy in the Roman Catholic Church started. The Byzantine Rite is also characterised,
even today, in comparison to the Latin Rite, by the fact that almost all of the texts read aloud
are chanted — whether they are prayers, liturgical dialogue, readings, or hymns. In translating
the liturgy into vernacular languages, therefore, the musical component of the liturgy cannot be
omitted. Nor, therefore, can we speak only of a translation but of a conversion of both the textual
and the musical components of the liturgy. Despite the fact that this is such a fundamental part of
the worship of the Byzantine rite, there is no uniform approach to conversion - translation and

! The study is part of the VEGA grant project No. 2/0116/24 Multilingvizmus v cirkevnom speve, which is
being conducted at the Institute of Musicology of the Slovak Academy of Sciences.
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musical adaptation.? Different churches approach the issue in different ways and with different
attention to detail.

In this study we will focus on an approach to the conversion of liturgical hymns in the Slovak
Greek Catholic Church. Before analysing this approach, we would like to underline a few basic
concepts.

Let us begin with the question of why it is important to translate the liturgy into the native
languages of the various ethnic groups at all (until recently a sensitive issue for the Latin rite). One
biblical event may serve as an answer: the descent of the Holy Spirit at Pentecost. At the moment
of the descent, as described in the Acts of the Apostles (Acts 2:1-21), all those present began
to understand each other, even though they spoke different languages. The diversity of tongues,
which at the building of the Tower of Babel had led to division and misunderstanding, becomes at
the moment of Pentecost a manifestation of unity in praise to God. It is as if by this act the diverse
languages were blessed by the Holy Spirit. Thus, we can and should each praise God in our own
language. This is how St. Basil the Great describes it:

“Let the tongue sing, let the mind interpret the meaning of what has been said, that you
may sing with your spirit, that you may sing likewise with your mind.’ Not at all is God
in need of glory, but He wishes you to be worthy of winning glory” (St. Basil the Great.
Homily on Psalm 28; Basil 1963, 210)

This short passage aflirms the need to understand what we pray and sing so that the whole person,
heart and mind, is involved.

The second question is why we sing at all. The Byzantine hymn Cherubikon, which is sung at
the Divine Liturgy during the transfer of gifts, leads us to this question:

“We who mystically represent the Cherubim, and sing to the Life-Giving Trinity the thrice-
holy hymn, let us now lay aside all earthly cares that we may receive the King of all, escorted
invisibly by the angelic orders. Alleluia” (Taft 1975, 54)*

This means that the people in the church become like cherubim during the service, make an
offering of praise to God in the form of singing. Singing is therefore the basic form of recitation in
the services of the Byzantine rite. To be close to the angelic ideal, this form should be as perfect as
possible, and thus the text and music should be unified, something that was given great emphasis
in the Byzantine rite (Wellesz 1947, 309-10). Music is a kind of liturgical garment or medium for
the sacred texts. Or to put it in other words: the liturgical offering (that is what we bring to the
altar in the church by our minds, souls, bodies and harts) has two wings: words an music. But
there is still kept an internal hierarchy: The liturgical rite on the first place is filled with words
(prayers, readings, petitions, hymns, etc.) that are garmented with music. One without another is
incomplete.

Liturgical hymns form the musical core of worship because they are the richest in terms of
music and poetry. Gregorios Stathis defines them as follows:

2 Principles for the musical adaptation of Slovak liturgical texts to melodies in the context of the Greek
Catholic Church in Slovakia are presented in my recent publication (Skoviera 2025), especially in the
chapter “Liturgicky spev a text” (27-40).

*  Cf.1Cor 14:15.

*  See also a revised, updated, and expanded Italian edition published in collaboration with Taft’s student
Stefano Parenti (Taft and Parenti 2014).
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“[...] the words of hymnography are wondrous Greek poetry written by the saints of the
Church, as an outcome of their experiential relationship with God and the Theotokos.”
(Stathis 2006, 5)

As Stathis points out, hymns are liturgical poetry, that is, they follow certain formal rules, unlike
prose liturgical texts (such as prayers). In our case, the hymns are divided into strophes, the
strophes into cola® and the cola are governed by the number of syllables and the positions of
the accents. Byzantine liturgical poetry often employs various poetic devices such as anaphora,
contrast, parallelism, etc. In addition, hymns contain theological truths that are guaranteed by
the spiritual life of the hymnographers, as described by Stathis. As such, the translation of the
hymns is not a simple prose translation, nor is it a looser poetic translation, both of which are
standard for translators. In the case of liturgical hymns, it is more a matter of remodelling, which
should respect all their components — whether poetic, theological or prosaic - thereby preserving
precision of meaning and aesthetic beauty.

When we come to musical adaptations, three conditions should be (or usually are) fulfilled:
1) preservation of theological and linguistic maxims, 2) preservation of musical and hymnographic
tradition, and 3) preservation of melody. By the first point we mean that the musical component
should be in harmony with the text® and should preserve its propositional and theological clarity.
By the second point we mean respect for the musical language of a given musico-liturgical
tradition, which consists of some melodic units (formulae) or standard melodic progressions and
grammar - rules for their use. By the third point we mean the preservation of the particular
melodies of the hymns - not in the sense of a slavish retention of the tones and their rhythmic
values, but with the degree of malleability that the melodies provide.

After this theoretical introduction, we can proceed to introduce the Church and the particular
hymns.

2. Slovak Greek Catholic Church

As an example for the translation of hymns in the case of the Slovak Greek Catholic Church, we
have chosen the form of zadostoinik (CSl. 3ap0cTéiinnkh),” specifically two hymns: zadostoinik
on the feast of the Entry of the Most Holy Theotokos into the Temple (21 November) and the feast
of the Annunciation (25 March).®

This term colon from the Greek kolon (k@Aov) represents the shortest (basic) textual unit set to a single
melodic formula. The kola (pl.) may be further combined into larger units in the manner of psalm verses,
which are made up of two or three shorter sections.

The musical component should follow the phonological and grammatical features of the text. In the case
of Slovak, the most important categories are the accent (on the first syllable of the word) and the quantity
of vowels (short and long).

There is no analogous one-word term in English or Greek terminology. The term zadostoinik comes from
Church Slavonic, meaning “in place of Dostdjno jést”, i.e. Axion estin. In the liturgical books it is given with
the heading Eig 16 E§aupétwg, i.e. “On the Especially” which is the first word of the priest’s exhortation,
followed by the singing of the hymn Axion estin:'E§aipétwg ti¢ Iavayiag, dxpdvrtov, bmepevloynuévng,
¢vd06&ov, Agomoivng Nudv Oeotdkov kai detmapOévov Mapiag. [Especially for our most holy, pure, bless-
ed, and glorious Lady, the Theotokos and ever-virgin Mary.] The counterpart of the term zadostoinik is
greek avti 10D «A&LOV €0TIvr.

We list the feasts in this order according to the liturgical year of the Byzantine rite, which begins on
September 1.
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The zadostoinik is a hymn sung at the Divine Liturgy, which on some feasts’ replaces the
hymn Axion estin,'’ a part of the ordinary of the Divine Liturgy. The zadostoinik is usually the
heirmos of the 9th hymn of the canon of the feast in question, together with the verse that is sung
before the heirmos (if it has one; in this study we will deal only with the heirmos). Although the
genre of heirmos occurs in the Divine Office, especially on the matins (orthros), in the case of the
zadostoinik, it also occurs in the Divine Liturgy.

In the Slovak Greek Catholic Church, where the regular celebration of the Divine Office is not
as widespread (the standard service is the Divine Liturgy)" the zadostoinik is the only liturgical
position in which the heirmos genre occurs in the liturgy. Thus, if in some parishes matins are
not served, the cantor (lead singer of the church) - and therefore the congregation - has no
chance to encounter the hymnographic and musical richness found in matins. The position of the
zadostoinik, however, makes it necessary to sing some of the heirmoi within the Divine Liturgy.

In this Church, the proper liturgical chant is the called Carpathian Plainchant or Prostopiniye.'?
This liturgical musical dialect is not homogeneous: we find several layers within it, defined mainly
by its origin and degree of simplification. While the chants for the Divine Liturgy are simpler,
many of the chants for heirmoi belong to a more archaic and therefore less simplified layer.

It is necessary to mention one more characteristic feature of the Carpathian Plainchant. Many
of the melodies for the proper (the changeable parts of the service) are sung to model tunes
(melodic types), which usually consist of a few melodic formulae; these are easily adaptable to the
text and are iterative, so that almost any text can be sung to these tunes, both in terms of the length
of the verses and their number. The choice of a hymn tune for a particular text depends on the
hymn form" and the ichos."* In contrast, many heirmoi preserve an older style of chant that is not
as simply adaptable as the model iterative chants described above. Each verse of the hymn is set to
a single melodic formula that is governed by verse length and syllable accents. Thus, singing such
a hymn requires more demanding preparation - it is not sufficient to sing only according to the
text (i.e. without notes) with the application of a universal melodic model to the text in real time,
which is standard way of chanting for hymns with model iterative melodies.

3.The text of hymns and their translations

In the following lines we will deal with the text of the hymns mentioned above. The heirmoi of the
9th ode of the Entry and Annunciation can be considered liturgical twins, as they share most of
their text — and consequently, their melody. They differ only in the final verse, which is adapted to
reflect the specific theme of each feast (table 1).

These are mainly the great feasts of the Lord (e.g. Nativity, Epiphany, etc.) and the feasts of the Theotokos
(e.g. Annunciation, Dormition, etc.).

0 Gr.’A&16v éoTry, CSL AocTdiNo €CTh.

In the great majority of cases it is the Divine Liturgy of St. John Chrysostom.

The term Plainchant is a translation of the Slavonic word ITpocmonmwnie. For this type of chant see e. g.
(Blahunkova 2019; Marin¢ék 2015; Roccasalvo 1986; Reynolds 1979b; 1979a; 1980).

This type of chant is mainly associated with troparia, kontakia, stichera and prokeimena.

The glas or ichos (CSL. rades, Gr. fjxoc) is a category of liturgical singing of the churches of the Byzantine
rite parallel to the Latin mode. On this category, see (Velimirovi¢ 2001; Jeffery 2001; Wellesz 1961, 71,
300-303). In addition to the ichos and form of the hymn, the choice of melody may be specified by the
name of the automelon - the model hymn on which a given new hymn prosomoion was composed.
This new hymn took over, in addition to the structure, the melody of the automelon. In the Carpathian
Plainchant, several such melodies have been preserved, especially for stichera. On the technique of con-
trafacta in Byzantine hymnography, see (Troelsgard 2003).
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As can be seen from the table, the Church Slavonic text faithfully follows the Greek original."
Both heirmoi have six verses, the first three of which are divided into two cola and the last one
into three cola.'

Slovak translations of hymns have a special status in the Slovak Greek Catholich Church.
Mostly they are provisionals authorised by the local bishop for public use (imprimatur). Such texts
are contained in the Hore srdcia hymnal/prayer book (Grado$ et al. 2002), which is currently the
widely used basic collection of liturgical texts in the Slovak language for the Divine Liturgy. The
translation we are working with comes from there (table 2)."”

At the very first glance, the translation of the hymns raises points which need to be commented
on. In the first place, it is evident that the translator(s) (or the editor(s) of the book) did not realise
the connection of the two heirmoi, and therefore we see two completely different translations
of different quality. This fact alone greatly affects the arrangement for singing, which should be
almost identical for both hymns.

Let us, however, evaluate the translation in turn; first the heirmos for the Feast of the Entry.
The first five lines follow the Church Slavonic text faithfully in terms of content, except for a minor
inaccuracy: p8ka ckgépubiks “hand of the defiled” is translated as poskvrnend ruka “a defiled
hand”” Next, the subject of the sentence - the 2™ person singular pronoun fa (whom the hand is
not supposed to touch) - is also added to the translation, which is desirable for Slovak, although
it does not come from the context.

This section follows approximately the same verse length and can be divided into cola. We
see a more significant distortion of structure in the second colon of the third verse. This colon
combines the meaning from the following verses, which creates an unevenness in the individual
textual sections. To the word hlasno (“aloud,” from CSL. nHemdaunw, “not being silent”), the
translator adds a s radostou (“and with joy” - ¢k pdpocTik) from the fifth verse, and consequently,
originally a double phrase “Bocn-kgdkouie ... Aa BonilTH” is replaced by only one verb, nech ...
spievajii (“let them sing”). The incorrect nominative/vocative case (Bohorodicka instead of
Bohorodicke, dative case “to Theotokos” - Boropdanuk) is probably a typographical error; if it
were a deliberate vocative case, the word should have been separated by commas, i.e. spievaji,
Bohorodicka, slovd (“they sing, O Theotokos, the words”). The result of combining these three cola
is their disproportionate length, the loss of their original structure and poetic intent.

In the last verse we see an example where the verse structure is preserved, although the words
within it are rearranged. Although such a solution may sometimes be necessary, at the beginnings
and ends of hymns it is good to preserve the original arrangement of the words.'®

Although the beginning of the heirmos faithfully follows the original structure of the hymn,
the adaptation of the Slovak translation to the original melody can pose considerable obstacles,
especially because of lines 3-5, where the translator has rearranged and shortened the text
considerably.

15 A slight deviation is seen in the Church Slavonic text, where the word duvnrtog (unconsecrated) is

translated by ckgépuuii (defiled, unclean).

The division of the heirmos into verses and colas follows the textual-musical analysis of David Pancza
(Pancza 2021, 69-77; 2008, 13-15).

The division of the hymn into lines is ours based on the original structure in the Greek/Church Slavonic
original (as far as possible). The asterisks, which divide the hymn into verses, are part of the translation
in the book Hore srdcia (Grados$ et al. 2002, 309, 368-396).

The beginning of a hymn often serves as a title, a characteristic designation. The automela are also
referred to by their incipit. The end of a hymn, on the other hand, is often a typified phrase, a kind of
remnant of the original refrain (akroteleution; e.g. Kopie §6&a oot “Glory to you, O Lord”) that was used
in the psalmody (Freyshov 2013; Conomos 2012; Troelsgard 2001).
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Let us now turn to the heirmos of the Annunciation. As previously mentioned, the translator
was apparently unaware that the heirmos of the Annunciation is merely a variant of the heirmos
of the Entry. Consequently, we encounter an entirely different translation here, which again
calls for a step-by-step analysis. In the first two verses, the translator more or less preserves
the original structure, but diverges significantly in terms of content. In the opening lines, he
introduces a parallelism that is only marginally present in the original, doubles the verb dotknuit
sa (“to touch”), and adds a new object — Zivého stdnku BozZieho (“the living tabernacle of God”).
This addition could already be considered a new artistic creation. He renders the original E&:xito
KiBWTS as archa (“ark”), likely to avoid repetition after introducing the new object in the second
verse, and omits the word WaSweraénnoms entirely. Furthermore, he translates ckgépnniXs as
hriesnych (“sinners”), which constitutes an unnecessary shift in meaning.

At verses 3-5 we again see a notable loss of text. First of all, the translator has omitted the
addressee in the sentence (Roropdanuk - “to Theotokos”). Next, he has replaced the descriptive
overnk ke gEprnixn (“but the mouth of the faithful)” with the word Cirkev (“Church”); he has
combined the words nemdaunw and ¢ pdAocTik into one phrase s nadSenim “with enthusiasm”;
similarly, he has combined gocngdnipe and Aa BoniloTw into the word spievaj “sing!” He
interpreted radch as a pozdrav “greeting,” which makes sense for the Annunciation, but less so for
the Entry, where it is rather a more general “exclamation of the angel”

In the last verse, while the translator has preserved the structure, we are not entirely sure why
he chose to translate EaaropdTnaa as “Mary” rather than Milostiplnd “Full of Grace,” which is
a customary translation of the word.

We can summarise that the translation of the heirmos of the Annunciation failed in terms of
both content and form. In terms of content, it departs considerably from the original meaning,
changes the original descriptive expressions, and significantly interprets some words to the point
of replacing them, for which we see no justification (e.g. clarity of the text). Formally, the hymn
loses its original structure, especially in verses 3-5, which are significantly reduced.

4. Melody and musical adaptation

Musically, the canon of both the Entry and Annunciation is composed for the 4th ichos, which is
the usual mode for the canons of the Theotokos.!* As a model for musical adaptation, we cite the
Heirmologion compiled by Stefan Papp and Nikefor Petrasevi¢ (Papp — Petrasevi¢ 1970), which
is based on the heirmologion entitled Ilepxostoe npocmonmwnie [Cerkovnoye Prostopiniye] by
Ioann Boksaj and Iosif Malini¢ (Boksaj — Malini¢ 1906).%° Papp and Petrasevi¢’s Heirmologion
is currently the most up-to-date ecclesiastically recognised manual of liturgical singing of the
Slovak Greek Catholic Church. Although it is only a slightly modified version of the original 1906
Prostopiniye, the original Cyrillic text has been transcribed into Latin according to the Ruthenian
pronunciation of Church Slavonic, making it more suitable for the Slovak Church.

Currently there is no official printed manual of liturgical singing in Slovak. Partially
notated chants can be found in the aforementioned prayer book Hore srdcia, but these are

¥ In addition to the feasts of the Entry and Annunciation, the canons of the Assumption (15 Aug., the 2nd
canon of the feast) and the canon of the Protection of the Theotokos, the so-called Pokrov (1 Oct.), are
composed for the 4th ichos. It should also be noted that all these canons have a number of heirmoi in
common.

2 Boksaj's Heirmologion was published for the needs of the Eparchy of Mukachevo, which became the
mother eparchy of the Eparchy of Presov, and thus of the entire particular Slovak Greek Catholic Church
today. On the Heirmologion, see (Kandra¢ 2021, 180-185; Marin¢dk 2015, 307-309).
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only the ordinary parts of the Divine Liturgy. In this study we use Slovak adaptations from the
KANTORZKE portal (KANTORZKE 2025), which tries to cover the needs of the cantors of the
Kosice Eparchy and publishes notated materials on-line. This portal is based on the older website
of the Kogice Cathedral Choir (Katedralny zbor 2025), specifically the section for cantors. This
choir is also behind the cantorial courses for the Kosice Eparchy, which have support from
the Church hierarchy (Kantorsky kurz 2025; Kolesarova 2006). The introductory text on the
KANTORzKE website states that the musical model for the adaptations comes mainly from the
Papp’s Heirmologion and from materials prepared for the aforementioned cantorial courses.” For
this reason, we also consider these materials to be the closest to the official ones and thus suitable
for the purposes of this study.

Let us now consider the musical aspect of the heirmos of the Entry and Annunciation. The
heirmos for both feasts is given in Papp’s Heirmologion for the Feast of the Entry, where there is
a separately notated last verse (fig. 1). We will not comment in great depth on the structure and
development of the chant; however, we may note that the melody is an obvious developmental
descendant of the melody in the older Ruthenian heirmologion manuscripts (Pancza 2021), and
retains the distinctive character of the older Znamenny Chant: the character of the melody is more
complex (it contains a minimum of recitation on a single tone), it uses three rhythmic values: the
quarter (which is the smallest and basic value for a syllable), the eighth (which mostly appears
in clusters preserving the even meter of the melody), and the half. The tune also preserves the
division of the text?? and respects the accents in the individual words.

In musical adaptations to the Slovak text, we are again surprised to find that the heirmoi of
the two feasts are not set to the same melody. Let us begin with the Feast of the Entry (fig. 2). This
adaptation more or less respects the division of the text found in the book Hore srdcia. In contrast
to the aforementioned prayer book, the author(s) of the musical adaptation divides the fourth
verse (nech hlasno...) into two halves. It is interesting to point out that although the adapter has
made this change, he has not corrected the error Bohorodicka instead of Bohorodicke (as discoused
above).

The melody chosen by the adapter is not proper to this heirmos, but is taken from the heirmos
of the 9th ode of the Sunday canon (i.e. Resurrectional) of the 4th ichos (fig. 3). Since it is one of
the simplest melodies for the heirmoi in Papp’s Heirmologion, it has established itself in practice as
the universal melody for any heirmos sung in the place of the zadostoinik.* The melody is simpler:
except for the last note, it uses only two rhythmic values — a quarter and a half - making it close to
the standard melodic language of the prostopiniye.*

If we compare the melody in Papp’s Heirmologion and the adaptation from KANTORZzKE, we
find only two minor differences in the rhythmic values: the original half value has been changed
to a quarter in two cases: the third note in the first verse and the second note in the fourth verse.
Conversely, the fourth note from the end in the fifth verse has been changed from quarter to
half. The final difference found between these versions is the cadence of the last verse, where the
adapter decided to change the syllable division: they combined the notes of the third and second

2 'We would add that for the Kosice cathedral (the Greek Catholic Cathedral of the Nativity of the Most
Holy Theotokos, Dominikanske namestie 575/2, Kosice) uses a chant that is slightly different from that
of Pre$ov in some melodies.

Less obvious is the division between the cola of the 2nd verse, where the melodic formula of the 1st verse
is bridged into the next formula. On the other hand, the division between the 2nd and 3rd cola of the last
verse has completely disappeared and been replaced by a formula with a simple recitation and cadence.
This substitution is very likely related to the fact that most cantors are unfamiliar with the musical reper-
toire of the matins, as we wrote above.

By this we mean in particular the basic chants for troparia, kontakia and stichera.
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syllable from the end under one syllable, thus achieving an accentuation on the penultimate (i.e.
first) syllable of the word vsetkych “all” These changes may reflect oral practice, but also an attempt
to adapt the melody of the text.

Nevertheless, the textual accents were not followed everywhere in the melody. At the beginning
of the third verse (Ale tista, “but the mouth”) the accent is on the first syllable (a more appropriate
accent would have been on the third syllable, i.e. beginning of the noun); at the end of the fourth
verse spievajii the accent is on the second syllable instead of the first. In these cases, inspiration
from other heirmoi of the same canon (Boksaj — Malini¢ 1906, 17-19) or other hymns that use
similar procedures would be appropriate.

Although the applied melody is not original to this text, after splitting the fourth verse the
adapter achieved its formal suitability for this melody as well. Considering the deviations from the
Church Slavonic model, this solution seems to be an acceptable compromise.

The situation with the Annunciation heirmos is different. Despite the fact that, according to
our textual analysis, the text departs even more from the Church Slavonic text than in the case of
the Entry, the adapter has chosen the melody inherent to the heirmos of the Annunciation, as we
have seen it in Papp’s Heirmologion (fig. 1). See also the Slovak adaptation (fig. 4) and a comparison
of the Church Slavonic and the Slovak versions (fig. 5).

As we have seen above, the translation did not respect the original verse structure, which was
mainly due to the loss of text in the verses 3-6. The consequence of this can also be seen when
comparing the adaptation with the original: the adapter had to omit the fifth and sixth formula of
the melody, which can be seen as a deviation from the musical tradition. Also, in order to make
the syllables fit the melody better, the adapter divided the first verse between the noun and its
adjective — hriesna * ruka, “sinful * hand” - which is not natural for Slovak.

When we look at the adaptation from the rhythmic side, we see a few differences from the
original. In the very first colon on the syllables -ko, -sme- and -la, the adapter has changed the
original pairs of eighth notes to quarter notes (thus doubling the original value); unfortunately we
see no justification for this, and in fact it creates a departure from the original musical language
and an imbalance in the alternation of the accented and unaccented parts of the melody. We
see the opposite process on the first syllable Ra- of the penultimate colon: here the adapter has
reduced the original rhythmic values by half.

In the following paragraph we will summarise how the adapter worked with the placement of
syllables on the individual notes of the Church Slavonic original with regard to accents and vowel
quantity. The adapter has tried to remain faithful to the model and has not significantly altered
the original melody (except for the points concerning rhythm mentioned above). At no point do
we see added melodic material. On the contrary, what we see here is mainly the joining together,
the omission of some parts of the melody or their division into several syllables. The omission
was made by the adapter in places where the recitation on one note appeared. This is noticeable
in the eighth colon: the original four syllables of rddostiju became only one syllable po-; similarly,
in the last colon. The merging of several notes that were originally assigned to separate syllables
occurred in places where there was less text or where accent positions were changing.

The attention to word accent is nicely seen at the end of the first stanza (hriesna), where the
accent was on the antepenultima (-lénnomu), but the adapter, by combining the two original
syllables, has achieved that the accent has been put in the right place the penultima. At the
beginning of the next kolon he joined the two notes thus achieving the accent on the two-syllable
word ruka. We also find a redistribution in favour of the accent at the beginning of the fourth
colon. However, this caused an inappropriate accenting at the end of the verse: the three-syllable
word Bozieho thus gained an accent on the penultima. This discrepancy could have been resolved
by adding a single tone for the syllable -ku (the b-flat tone), while the syllable Bo- would have had
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a sequence of three notes (a - g - f-sharp). The modification in favour of the accent at the end of
the seventh colon on the word Cirkev should also be highlighted.

There are also places in the adaptation that do not respect the accent or even place the melodic
accent on explicitly unstressed syllables (such as the enclitics sa and si). Already in the very first
colon, the adapter has divided the original melodic phrase into three syllables Ako sa and placed
the melodic accent on the last one. We see the accent again on the enclitic on the third syllable of
the third verse tak nech sa. This could also be corrected by inserting a single g or b-flat tone to the
beginning of the colon, which would move the accent to the first syllable of nedotyka. This verse
suffers from one more imperfection at its end. To fit all the syllables into the verse, the adapter split
a pair of eighth notes on the last two syllables of the word Zivého. This created two problems. First
of all, the first of the two syllables is a long one, but it found itself on the shortest rhythmic value,
which goes directly against Slovak phonology. Secondly, the adapter has departed significantly
from the musical grammar of the Znamenny Chant by this division, which (with few exceptions)
does not allow syllables to be sung to single eighth-notes.

5. Summary and conclusions

On the basis of our analysis, we can summarise that for a suitable musical adaptation, first of all,
a suitable translation is necessary. If the liturgical-musical tradition is to be preserved, thereby not
reducing the natural space for innovation, it is necessary to respect all relevant aspects of Byzantine
hymnography and its liturgical context. These include, in particular, the plain propositional and
theological meaning of the text, its hymnographic form (with its liturgical function and internal
structure), its musical grammar, and the flexibility of the various melodic formulae, which is also
manifested in its subordination to the phonology of the text of the given hymn.

However, in the case of the heirmoi presented here, we have to conclude that many of these
aspects have not been respected. The very first condition for a faithful translation of the content
of the hymns has not been respected: we see words omitted, meanings added or changed. This is
also related to the original verse structure of the heirmos and its poetic character: the translation
has distorted the layout of the verses (their number and length), some double expressions and
other poetic devices present. If in some places these poetic features have been preserved, this was
probably unintentional. We consider it a fundamental problem that the translators did not realise
the unity of the two heirmoi, resulting in two significantly different Slovak texts.

The musical adaptation is directly related to the text. Like two different translations, we also find
two different adaptations. Although the adaptation of the heirmos of the Entry chooses a simpler
and more adaptable melody, it departs from the proper melody of the heirmos, which retains its
continuity from Greek sources.” The adaptation of the Annunciation’s heirmos already uses its
own melody, but because of a formally inappropriate translation, two melodic formulae had to be
omitted. Aside from this, the adapter worked with the melody in a rather rigid manner, without
any knowledge of the musical language of the Znamenny Chant. We observe a significant clinging
to the individual notes of the melody: the melodic aspect of the hymn is thus not understood
formulaically, with its structure and flexibility, but only as a sequence of notes. When adapting
such melodies, a broader knowledge of the repertoire (especially the use of the same formulae in
other hymns) would be beneficial, ideally also knowledge of older versions of the given heirmos or

»  Asitturns out according to the analyses of D. Pancza, most of the heirmologic repertoire in the Znamenny

Rozpev (and hence in its Ruthenian dialect) preserves its continuity from its Greek antecedents. For
heirmoi of the canons of the Entry and Annunciation, see (Pancza 2021, 69-71).
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other chants. This ignorance also resulted in inconsistent application of textual accents and vowel
quantity in the melody.

This study has attempted to show, through the example of the heirmoi of the 9th ode of the
canons for the feasts of the Entry and Annunciation of the Theotokos, various aspects of the
conversion of the musico-liturgical tradition from the original language to the new language. It
was shown that the translation of the text and the melodic adaptation must go hand in hand. The
text must respect the melodic structure of the hymn and the characteristics of the melody, as well
as the melody must respect the prosodic characteristics of the text.

However, both sides cannot be approached in isolation. Whether we consider a corpus of
liturgical texts or a corpus of melodies (with their melodic vocabulary and grammar), in both
cases we find complex systems. These span both the breadth of the present tradition of the rite
(in the synchronic dimension) and the connection of that tradition to its past (in the diachronic
dimension). Because of that, for a satisfactory outcome of the conversion a thorough musicological,
liturgical and hymnographic research have to take place. May this study contribute its part to the
development of a consistent methodology for the appropriate conversion of hymns (with their
text and melody) into Slovak or other languages.
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Prilohy / Appendix

V. Entry

Annunciation

L Qg euyoxe

Oeod KIPWTD,

2. |yavétw pundapdg

XElp apvrTwv.

3. | Xeiln 8¢ mot@v

Gr. Tf] @£0TOKW ACIYHTWG.
4. | Owviy tod Ayyéhov

5. |a&vapémovta,

6. |évayarlidoel Bodtw:
Ovtwg  dvwTépa mavtov,

ondpxets HapBéve ayvi.

Qg éuyoxw

Beod KIPWTD,
Yot UnSapdg

Xelp ApurT.
Xeiln 8¢ motdV

Tf] @£0TOKW ACYHTWG.
Dwvny 10D Ayyélov
avapémovta,
év dyaAlidoel Bodtw:
Xaipe Kexaprropévn

0 Kvplog petd ood.

1. |Mkw GASweraénnoms
Bt KigWTS,

2. | Ad HHKAKOMKE KOCHETCA
PSKA CKBEPHKIXh,

3. |overnk e gEphnX®
Boropdanuk nemdaunw
4. |radcn &rieaa gocnkedmwiyie,
Ch PAAOCTIIO Ad ROMIITh:
6. Hernnnw
écn, AKro uricTaa.

CSL

w

14 4
BRILLWIHK BCRYH

kw GASwerAéHHOMS
B KigWTs,
Ad HHKAKOMKE KOCHETCA
PSKA CKBEPHKIXh,
oveThk ke BEpHI
Boropdanuk nemdaunw
radch driieaa gocnkedmuyie,
Ch PAAOCTII Ad BONTHTH:
PapSiica, RaaropAdTnaa,
Tocndak ¢’k TOESK.

Table 1. Irmosy na sviatok Vstupu a Zvestovania v gréckom (Gr.) a cirkevnoslovanskom (CSl.)
jazyku rozdelené na verse (v.) a kéla / Heirmoi of the feasts of the Entry and the Annunciation in
Greek (Gr.) and Church Slavonic (CSl.) divided into verses (v.) and cola.
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v. |CSL Sk.
1. |Mkw @aSweraénnoms Ako duchovného
Béxito KIgWTS, Bozieho stanku *
2. | Ad HHKAKOXKE KOCHETCA nech sa ta nikdy nedotkne
PSKA CKBEPHKIXh, poskvrnend ruka *
2 (3. |overnk e eEpnmxn Ale usta veriacich *
5 Boropdanuk nemdaunw nech hlasno a s radostou spievaji Bohorodicka
4. |radck drieaa gocnkgdwyie, slova anjela: *
5. | Ch PAAOCTII Ad BOMIKTh: -
6. |Hcrnunw BRILLWH BCEYXB Cist4 Panna, naozaj prevysujes
écn, Akgo uicTaa. vietkych.
1. | Mkw @aSwesaénnoms Ako sa nesmela
B KigwTs, hrie$na ruka dotknut archy, *
o |2 | AA nHKAKoNKE KOCHETCA tak nech sa nedotyka
2 PSKA CKBEPHLIXh, zivého stanku BoZieho. *
5|3 |oyernk e ekpnmiyn S nad$enim spievaj Cirkev
§ Boropdanuk nemdaunw -
2|4 radck drieaa gocnkedwpyie, pozdrav anjela: *
5. | ¢ pAAOCTIIO Ad BOMIKT'h: -
6. |PaASicA, BaaropdTnaa, Radyj sa, Maria,
TocndAb b TOBSK. Pan s tebou!

Table 2. Slovensky (Sk.) preklad irmosov na sviatok Vstupu a Zvestovania s ich cirkevnoslovan-
skou (CSL.) predlohou rozdelené na verse (v.) a kéla — The Slovak (Sk.) translation of the heirmoi
of the feasts of the Entry and the Annunciation with the Church Slavonic (CSl.) original divided

into verses (v.) and cola.
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Obr. 1. Irmos Jako oduseviénnomu (Ikw @aSweraéunoms) deviatej piesne kanonu na sviatok
Vstupu a Zvestovania v cirkevnej slovancine (Papp — Petrasevi¢ 1970, 155). / Fig. 1. Heirmos Jiko
oduseviénnomu (kw &aSwesaénnoms) of 9th ode of the canon for the feasts of the Entry and
the Annunciation in Church Slavonic (Papp - Petrasevi¢ 1970, 155).
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Obr. 2. Slovenskd adaptacia Ako duchovného irmosu Jdko oduseviénnomu (Mkw GASweraénnomS)
deviatej piesne kanonu na sviatok Vstupu (Vstup 2025, 3). / Fig. 2. Slovak adaptation Ako duchov-
ného of the heirmos Jako oduseviénnomu (Ikw QaSwesaénnoms) of 9th ode of the canon for the
feasts of the Entry (Vstup 2025, 3).
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Obr. 3. Irmos Kdmeri nerukosicnyj (Kamenn nepSkockunnit) deviatej piesne kdnonu vzkrie-
senia 4. hlasu (Papp - Petrasevi¢ 1970, 70). / Fig. 3. Heirmos Kdmeri nerukosicnyj (Kamenn
nepSkockunnit) of 9th ode of the Resurrectional canon of ichos 4 (Papp — Petragevi¢ 1970, 70).
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Obr. 4. Slovenskd adaptacia Ako sa nesmela irmosu Jdako oduseviénnomu (lﬁKW WASIIERAENNOMS)
deviatej piesne kdnonu na sviatok Zvestovania (Zvestovanie 2025, 3). / Fig. 4. Slovak adaptation
Ako sa nesmela of the heirmos Jdko oduseviénnomu (Ikw QaSueBaénnoms) of 9th ode of the
canon for the feasts of the Annunciation (Zvestovanie 2025, 3).
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Abstract: HOSPODAR, Michal. The Relevance of Slavic Spirituality in the Context of Artificial
Intelligence. Since the beginning of the third millennium, the lives of people in developed
countries have been increasingly influenced by artificial intelligence (AI). It currently
represents one of the most significant technological revolutions since the emergence of
the Internet. It is a modern technology that in many ways resembles and imitates human
activity, particularly creativity and decision-making processes. On the other hand, the risks
of its overuse are also widely discussed in the professional world. The article first presents
basic knowledge of Slavic spirituality, where the central role is played by the human person.
Only a person is capable of a living relationship with another person and with God, as
only a person possesses a “heart” capable of authentically and comprehensively perceiving
surrounding reality. The second part briefly defines what artificial intelligence is and outlines
the limits of its applicability. When comparing the capabilities of a human person and
artificial intelligence, a person remains irreplaceable. Moreover, according to the document
of the Church Magisterium Antiqua et nova, a person is rooted in an ethical and moral
tradition that guides and binds human action, whereas AI technology itself does not possess
this ability. Therefore, Christian, and especially Slavic, spirituality, as the article emphasizes,
serves as a counterbalance and potential remedy for human entanglement in the unknown
waters of increasingly advanced technologies.

Keywords: spirituality, artificial intelligence, heart, person, communication

Introduction

At the core of Slavic spirituality, which we want to discuss in this article, is the concept of the
heart. The human heart is a symbol of the inner world that is invisible to physical sight. Moreover,
only in the depths of this heart is real contact with God possible, which is the basis of personal
spirituality. The French physicist and thinker Blaise Pascal expressed this idea as follows: “God,
whom the heart feels” (Pascal 2002, 277-278). The creative activity of the heart is manifested
not only in feelings, as is often expressed today in electronic communication through so-called
emoticons.! In the biblical sense, the heart is the very center of a person, his reason (thinking) and
will (decision-making), as well as the mysterious sanctuary that we call conscience.

The aim of this reflection is to provide an argumentative grounding for the claim that man, in
his personal equipment and integrity, is irreplaceable and unique in the face of any technology.
Artificial intelligence, as an increasingly sophisticated tool capable of imitating human beings,
their appearance, voice, and aspects of the inner world, requires a factual and critical approach in
this context, so that, instead of being a helpful aid, it does not turn into a force that undermines
the “heart” of the individual and of humanity as a whole. The starting point for our investigation is
the basic anthropological truth: man is a person, created in the image of God (Lat. itnago Dei) and

! Emoticons are graphic signs used to express human emotions.
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likeness (cf. Gn 1:27). All attempts to technically replicate or surpass human capacities necessarily
fail, because man is a person (Lat. naturae rationalis individua substantia), elevated above all other
creation. As such, man is oriented toward living in interpersonal relationships with other people
and with God (Krupa 2024, 1-15). In this, his ontological greatness and responsibility are most
evident (Rebikova 2025a, 53-67).

Spirituality and its specifics

At the beginning, it is necessary to define what we understand by the term spirituality, or the
adjective ‘spiritual’ Despite its antiquity, there is still a very lively discussion about the various
forms and meanings of spirituality, and it is often not even clear what is hidden behind this term.
Today, spirituality is considered to be everything that is not material or tangible. This is based on
the etymology of the Latin word spiritus — spirit, which has both religious and secular semantic
content. The religious concept of spirituality has its basis in the relationship of the human person
to God (Plasienkova 2013, 665-687; Adam - Trstensky 2024, 53-67).

It is therefore important to clarify the understanding of this term at the outset, or to try to
define its Christian content in what follows. If we look at a person in his classical trichotomous
structure (body, soul, spirit), then spirituality encompasses all three of these “levels” of the human
person. Lexically, spirituality is defined “as every person’s inherent ability for self-transcendence,
that is, the ability to overcome oneself in the form of one’s own desires or efforts [...]” (Durica
2015, 858). In other words, spirituality is the ability to enter into the depths of one’s own soul
and use its power for a deeper, more beautiful, and more meaningful life, thereby transcending
its material substance and limitations. Human spirituality is ambiguous; to a large extent, it is
a subjective — personal and therefore also individually variable — side of human life (Hospodar
2025, 50-54; Maturkani¢ et al. 2023b, 20-32).

Christian spirituality belongs to the domain of theological science. It deals with the practical
principles of real piety (spiritual theology, asceticism, mysticism). In doing so, we distinguish
between early Christian, eremitical, monastic, medieval, and devotio moderna spirituality; we also
differentiate between Western and Eastern spirituality, and within its framework we identify Slavic
or Cyrillo-Methodian spirituality. The expert on the East, Tomés Spidlik (1919-2010), used to say
that: “The goal of Christian life is the perfect spiritualization of man: his mind, will, emotions, and
body. And this is also the goal of human society” (Spidlik 1993, 13).

In the tradition of the Christian East, spirituality is understood as a way of life in the Holy
Spirit. The presence of the Holy Spirit and His mysterious workings in the soul (the ‘breathing’
of the Spirit) constitute an inexhaustible source of spiritual dynamics. Through the gift of infused
grace, the Holy Spirit elevates man to a supernatural level and conforms his life to that of Jesus
Christ. The human subject is expected to cooperate humbly and not to resist the action of the Holy
Spirit. Tomé$ Spidlik, a great authority on the subject, states that the Eastern Fathers identified
Christian spirituality with monastic spirituality in terms of both its goals and its means. They
considered it a mistake to overemphasize the differences (Ambros — Karczubova 2010, 161). The
spirituality of the laity is not fundamentally different in character from the spirituality of the
clergy; both grow from a common source, which is the Gospel, and differ only in the conditions of
their realization and in the forms of spiritual life (Maturkani¢ et al. 2023a, 58-72). The diversity of
types of Christian spirituality is not harmful; on the contrary, it is enriching.

In summary, it can be said that the basis of every spirituality that claims to be Christian is the
effort to faithfully follow the Son of God, Jesus Christ in the power of the Holy Spirit. The degrees
of this perfection can be recognized:
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 according to the desire to know God through study, prayer and contemplation (Gr. fewpia);
« according to the effort to overcome imperfection;

o according to a virtuous life (Gr. mpaéig).

« holiness is a synthesis of theoria and praxis.

In the Christian West, holiness is usually viewed through morality moral lens. In the East, however,
holiness is understood ontologically, because God is Holy,*> and the holy person is the one who
bears the Holy Spirit within.

Slavic spirituality

Christian spirituality in our territory is linked to the evangelizing mission of the brothers

Constantine-Cyril and Methodius to Moravia in the second half of the 9th century (Hetényi -

Ivanic¢ 2017, 77-91). It was deeply rooted in the Eastern, Byzantine tradition, combining intellectual

education with an ascetic life and missionary zeal (Adam 2025, 132-143). Its key elements were:

1. Eastern spirituality (a way of life in the Holy Spirit);

2. Liturgy in a living vernacular language (Old Church Slavonic, Church Slavonic, Slovak);

3. Unity with the Roman Apostolic See — with respect for subordination to the Roman Pope
(Vasil 1999, 5).

This spirituality is alive and promising even today (Durkové — Kondrla 2025, 144-153). Its roots
are common to both the East and the West, but just as we see specific features among individual
nations, we should also characterize the distinctive features of Eastern and Western spirituality in
the same way. Its importance and meaning result from its subject, i.e., the pursuit of supernatural
perfection. Building Christian perfection means creating a concrete model of inner work that is
able to direct the efforts of the soul (Kondrla — Durkov4 2023, 1433). From an emotional point
of view, Slavic nations are more similar to Eastern nations and share their inclinations toward
poetry, singing, music, and reflective thought. This spiritual quality has also penetrated into
church life, the external manifestation of which is reflected precisely in the rite. In the Western
(Roman) rite, by contrast, rigor, determination, and practicality are manifested. There is much less
emotional expressiveness in the Western rite than in the Eastern rite. It seems that in Slovakia we
are precisely at the frontier where these two models intersect. The liturgy, which is a celebration
of God, has a theocentric character. The liturgy should also include a contemplative attentiveness
that goes through two stages: contemplation of God’s glory, which prepares the Christian for
perfect communion, and contemplation of the beauty of nature, which presents the world to us as
an “endless ocean of symbols” (Clément 2004, 211). The earth appears as an infinite sacred relic,
as the tomb in which Christ was buried, or as the earth from which He rose from the dead to give
us new life. It is the tree of the cross, which has become the tree of life. Through it, the earth is
mystically identified with the land of Paradise and brings into our awareness the sacredness of
things.

At the Second Vatican Council (1962-1965), the Western Church greatly appreciated the
beauty of the Eastern tradition (cf. PO 16; LG 69), emphasizing this appreciation by adopting
some Eastern elements, rich in theological symbols, into the Western liturgy, such as the solemn
elevation of the Gospel book in a theocentric manner (Juddk et al. 2025, 104-118).

2 Currently, there is increasing interest in ontological theology in the West as well (cf. Coda 2022).
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Spirituality of the heart is personal

The concept of “heart” occupies a central position in the mysticism, religion, and poetry of all
nations (Komorovsky 2011, 365). This symbolic concept appears in the Bible more than a thousand
times. The heart thinks, considers, makes plans, makes decisions, leads to action, and assumes
responsibility. The heart is the seat of moral and religious life. The heart feels the fear of God.
Even though the heart is hidden, a person’s behavior reveals something about it. We recognize
a person by the expression of their face and by their actions (Mahrik et al. 2024, 34-43). In the
Holy Scripture, the heart integrally encompasses the fullness of spiritual life, and this includes the
whole person with all their abilities. Loyalty to God resides in the heart. “In a concrete and global
biblical anthropology, the heart of a person is the very source of their conscious, cognitive, and
free personality, the place of their choice and decisions, the place of the unwritten law of God (cf.
Rom 2:15) and the mysterious activity of God” (Léon-Dufour 2015, 812).

We encounter the term “heart” particularly often in the works of spiritual authors of the
Christian East. They speak of guarding the heart, of attention focused on the heart, of purity of the
heart, of the prayer of the heart, of God’s presence in the heart, etc. Cardinal Spidlik emphasized
that the ability to perceive reality with the heart in a special way characteristic of Slavic peoples
(Satura 1995, 23-31). Everything is marked by a personal relationship, where the heart is an organ
that feels everything that touches a person. “In the theology of the Christian East, and especially
in the Slavic East, the heart takes on a dual meaning: it is both the center of human existence and
the place of encounter between the human being and God. The heart is thus at the same time the
place of the ecstasy of the human person, who overcomes gilavtiar (love of self), and it is also
the place of the “transcendence” of God, of his kenosis, where God becomes close to the human
person” (Mojzes 2018, 98).

In the article Lidské srdce ve spiritualité kiestanského Vychodu [Man’s heart in the spirituality
of the Christian East], Spidlik mentions a similar “admirable difference” between spiritualities
when he writes that if we compare Eastern spirituality with books on morality widespread in
the West, we can conclude that Eastern spirituality is increasingly focused on the state of the
heart [...]. Western moralists often analyze the perfection of concrete moral acts without taking
into account the personality as such. The Christian East is characterized by a kind of ontological
spirituality (Ambros — Karczubova 2010, 74). Spidlik emphasizes the central role of the human
person and convincingly demonstrates this based on Russian religious philosophers in his
work Russian Idea. “Russian thinking is anthropocentric [...]” (Spidlik 1996, 14). “An unusually
characteristic peculiarity of Eastern Christianity lies in the fact that for it the mind, intellect, and
reason are never the ultimate basis or the foundation of life; rational reflection on God is not the
true source of religious reception. The Eastern Church Fathers and Russian monks-elders give
the following instruction for a true, genuine religious experience: “The mind should dwell in the
heart” (Komorovsky 2011, 371).

Artificial intelligence and its risks

Technical progress and the development of contemporary civilization, which is characterized by
the dominance of technology, require an adequate development of moral life and ethics in the
diverse practice of life (Kralik et al. 2024, 44-52; Rebikova, 2025b). Therefore, it is important to
focus our attention primarily on the human person within these achievements of our time, as Pope
John Paul IT already expressed in his first encyclical Redemptor hominis in 1979: “As we observe
these processes and share in them, we must not allow ourselves to be carried away by excessive
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enthusiasm, nor by one-sided zeal for what we have achieved. Rather, all of us must honestly,
objectively and with a sense of moral responsibility ask the fundamental questions concerning
man’s situation today and in the future” (RH 1979, 15).

In recent years, we have also included artificial intelligence, often referred to as a new global
technical revolution, among these developments. Artificial intelligence (AI) is a field of computer
science that seeks to imitate human thinking and decision-making through computer systems.
Unlike humans, it works with large amounts of data rather than its own intelligence. The year
2022 marked a turning point in the advancement of AI applications, as the American research
laboratory OpenAl released ChatGPT, a publicly accessible generative language model. ChatGPT,
which stands for Generative Pre-trained Transformer, is an AI-based chatbot capable of generating
contextually appropriate and coherent texts based on user prompts, and of maintaining interactive
communication (Andok et al. 2025, 3).

It should be emphasized that artificial intelligence is not a person; it does not have a mind
or consciousness. Nevertheless, it has significant potential for practical application. From this
perspective, Al poses new challenges for humanity, which were succinctly expressed by the late
Pope Francis when he called artificial intelligence and peace the two most important issues of
our time (Francis 2023). We will not describe in detail here the advantages and possibilities of
AT applications. Rather, let us focus on the argument supporting the thesis under consideration,
namely, that AI cannot replace humans in their integral value and integrity.

The leading Slovak AI scientist Daniela Vacek clearly rejects the anthropomorphization of
artificial intelligence. “It is a technologically complex tool with great potential for use. It is not
a person or a moral actor, it does not understand, it does not have real intentions, it does not have
amind, it is not conscious,” she emphasizes. According to her, the problem arises when we assign
to Al roles that it cannot actually carry out. “I mean roles such as a friend, partner, advisor, or
therapist” (Dzurjov¢inova 2026). When asked what the ideal relationship between a person and
AT should look like, she answers straightforwardly: “Ideally, it would be the relationship I have
with my coffee maker, washing machine, or laptop. Thanks to them, I do not have to grind coffee
in the morning with my eyes barely open, I do not have to wash in the stream or write articles on
a typewriter. Similarly, artificial intelligence should serve as a useful tool” (Dzurjov¢inova 2026).

Al leaders abroad have found a new strategy: to scare investors. By portraying Al as
a technology that can bring humanity to its knees, they are also positioning themselves as the
only ones capable of controlling this force. The latest example is Dario Amodei, co-founder of
Anthropic. Amodei’s main thesis is alarming: “In 2026, we are significantly closer to real danger
than we were in 2023” (Amodei 2026). In his text, he tries to alert humanity and defines the main
risks that threaten us if the development of AI gets out of control:

+ Biological weapons: AI could help develop dangerous pathogens or “enhanced” military
technologies.

o+ Loss of control: A scenario in which AT gains control over human decision-making.

» Global totalitarianism: Countries with technological superiority could establish a “global
totalitarian dictatorship” and dominate other nations.

« Economic collapse: Massive job losses and an extreme concentration of wealth in the hands of

a handful of companies (Murgas et al. 2024, 10045; Kucera 2025, 250-263.)

The integration of Al into theological education has sparked both optimism and critical reflection
among scholars and practitioners. Guo et al. (2021, online) explored the incorporation of Al
technologies into classroom teaching, academic research, and pedagogical strategies, highlighting
their growing influence in educational settings. Lopez-Sanchez et al. (2023) underscored the
potential of Al-driven tools—such as chatbots and virtual tutors—to personalize learning
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experiences and enhance student engagement. At the same time, they emphasize that while Al
can assist pedagogically, it cannot replicate the relational, dialogical, and formative dimensions
essential to faith development, which require human accompaniment and personal witness
(Corpuz 2025, 4).

The teaching of the Church’s Magisterium on Al

The current Holy Father, Leo XIV, follows his predecessor and actively intervenes in the area of the
ethical regulation of artificial intelligence. In his media message in defense of the human person,
he writes: “Faces and voices are sacred. They were given to us by God, who created us in his image
and likeness and called us to life through the Word he addressed to us” (Leo XIV 2026). From this
perspective, the protection of human faces and voices has a deep spiritual meaning. It is not just
a question of ethics or the regulation of technology, but of protecting that which carries the trace
of God’s presence in the human person (Plasienkovd 2020, 505-510).

This development is followed by another risk that the Pope considers particularly serious: the
uncritical entrustment of authority to artificial intelligence as if it had answers to everything. It
is a shift in attitude towards knowledge, not just a change of tool: “A naive and uncritical trust in
artificial intelligence as a ‘friend’ that knows everything can further weaken our ability to think
analytically and creatively, to grasp meaning, and to distinguish between syntax and semantics”
(Leo XIV 2026).

At the same time, digital environments are increasingly blurring the line between authentic
relationships and their imitations. In the US, it is estimated that over one million people have
a “deep” personal relationship with Al In everyday communication, it is increasingly difficult to
distinguish who is on the other side. The Holy Father warns of this fact: “It becomes increasingly
difficult to determine whether we are interacting with other human beings or with ‘bots’ or ‘virtual
influencers™ (Leo XIV 2026).

Leo XIV also appealed to responsibility in his first meeting with journalists after being elected
head of the Church, when he said: “To promote a communication that can lead us out of the “Tower
of Babel, out of the chaos of loveless, often ideological and biased languages. Communication is
not only the transmission of information, but it is also the creation of a culture, of human and
digital environments that become spaces for dialogue and discussion. And given technological
development, this mission becomes even more urgent. I am thinking in particular of artificial
intelligence and its enormous potential, which, however, requires responsibility and discernment,
so that these tools are directed towards the good of all and benefit all humanity” (Gaeta 2025,
109-110).

The result of the joint effort of the Dicastery for the Doctrine of the Faith and the Dicastery for
Culture and Education is a note on the relationship between artificial and human intelligence. The
note, entitled Antiqua et nova, was published in January 2025 and summarizes the teaching of the
popes in this area to date. It states that intelligence in the true sense belongs to human beings, not
machines. According to the note, the characteristics of human intelligence and the differences in
comparison with artificial intelligence are clearly evident. The note states that “[...] the very use of
the word ‘intelligence’ in connection with AI can prove misleading and risks overlooking what is
most precious in the human person. In light of this, AI should not be seen as an artificial form of
human intelligence but as a product of it” (Hospodar 2025, 35). The human person has the ability
to relate, to feel, to perceive, to seek truth, etc. The human person is rooted in an ethical and moral
tradition and, in addition, has the ability to enter into a relationship with God.
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The note devotes a separate Chapter V to the positive use of Al in various areas of life. The
most serious applications appear to be its use in healthcare, especially in diagnostics, in education,
and in environmental protection, etc. At the same time, it can replace qualified jobs. Specifically
in the area of work, it is stated that while on the one hand artificial intelligence has the “potential”
to increase skills and productivity, on the other hand it can “deskill workers, subject them to
automated surveillance, and relegate them to rigid and repetitive tasks” (Hospodar 2025, 67).

Conclusion

The Church is obliged to watch over the entrusted treasure of faith and to seek the signs of the
times and their interpretation in order to fulfill its mission. Even in today’s digital age, many
people hunger for God, or rather for a life grounded in personal relationships and truth. The
use of Al does not replace the building of a personal relationship with either God or the human
person. In fact, Al is unable to behave like a human in solving certain types of problems. One
of the significant results of the theory of computability (theory of algorithms) states that there
are strictly more mathematical functions (problems) that are not computable by a computer or
a Turing machine than those that are computable (Rogers 1987). This result does not prevent
competent authorities from seeking possibilities for its broad application. On the other hand,
however, the use of Al calls for ethical regulation in accordance with the Decalogue and the true
good of the human person. Artificial intelligence will always remain an imperfect human work
that will not surpass its creator.
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Abstract: KROGMANN, Alfred - KRAMAREKOVA, Hilda - DVORAKOVA LISKOVA,
Zuzana - MROZ Franciszek - CORBOVA, Ester. Religious Tourism in the Village of
Litmanovd. In the broader context of Christian pilgrimage, religious tourism represents
a special form of movement in sacred space. The essence of this is not only a physical journey
to a specific place, but also a spiritual journey for individuals and communities. Within the
European cultural and religious landscape, Marian devotion has played a significant role in
shaping pilgrimage traditions and the spiritual identity of places that have become centres of
long-standing religious practice. In the Slovak Republic, the year 1989 saw the renewal and
revitalisation of religious tourism in the form of pilgrimage, related to the re-establishment
of religious freedoms and a return to traditional expressions of popular piety. This paper aims
to analyse the historical development and current potential of the Marian pilgrimage site in
Litmanova, one of the youngest centres of Marian devotion in Slovakia. The area’s potential
is assessed through a comparative analysis of selected relevant documents using statistical
and graphical methods, taking into account both objective and subjective perspectives.
Sources of information also included field research combined with perception research
based on questionnaires. The results of this study assess the importance of Marian pilgrimage
in preserving spiritual heritage and religious memory in Litmanova, while identifying
opportunities for further developing religious tourism in a way that respects the site's sacred
nature and the authenticity of Marian devotion.

Keywords: religious tourism, pilgrimage, Marian devotion, sacred space, Litmanovd, regional
development

Uvod

Religiozita je na Slovensku hlboko zakorenena a je jednou z typickych kulttirnych charakteristik
obyvatelov nasej krajiny. Prekonala aj obdobie totalitného Ceskoslovenska, ktoré zacalo ovladnutim
moci komunistickymi predstavitelmi vo februari 1948. Totalitny komunisticky rezim nielen u nas
velmi rychlo identifikoval v cirkvi svojho hlavného ideologického nepriatela. Preto sa $titna moc
usilovala eliminovat cirkev zatvorenim cirkevnych $kol, likvidaciou klastorov a pod., resp. ovlad-
nut cirkev lojilnymi fudmi. Stét sa v tomto obdobi snazil oslabit aj pute ako masové ndbozenské
prejavy. Prostriedkami na uskuto¢novanie tychto zamerov boli kompetentnymi uradmi vydavané
zakazy prenajimania $tatnych, resp. druzstevnych autobusov pre potreby prepravy putnikov alebo
organizovanie atraktivnych protiakcif orientovanych na mladych Iudi. U¢ast kiiazov na putach bola

! Prispevok bol spracovany v ramci projektu KEGA 032UKF-4/2024 Religiozny cestovny ruch na Slovensku
a jeho potencidl pre regiondlny rozvoj.
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tiez schvalovana prislusnymi $tatnymi organmi, kazne podliehali cenzre, knazi, ktori spovedali
pocas konania pute, museli mat na tento termin udeleny statny suhlas (Dlugos 2000). Prirodzene,
akakolvek vystavba, resp. rozsirovanie pttnického arealu, bola v tomto obdobi znemoznena, urady
Casto branili aj zakladnym rekon$trukénym pracam. Po roku 1989 sa vsak situdcia zmenila - aj
na Slovensku zacal postupne rast zaujem o religiézny cestovny ruch a zacali vznikat aj nové putnic-
ké miesta. Cielom prispevku je analyza historického vyvoja a suc¢asného potencialu marianskeho
putnického miesta Litmanova ako jedného z najmladsich centier marianskej ticty na Slovensku.

Religiozny cestovny ruch v slovenskej literature

Rok pred prevzatim moci komunistami bola publikovana pionierska slovenska praca v oblasti
putnictva (Matlovi¢ 2011, 50). Jej autorom bol Stefan Fekete (1947, 127-128), ktory z ¢asového
hladiska konstatuje vyznamny vplyv rekatoliza¢cného obdobia na vznik slovenskych putnickych
miest. Z priestorového hladiska upozornuje na nerovnomerné rozmiestnenie putnickych miest,
pricom za hlavné pri¢iny tohto stavu poklada polohu, reliéf, religiéznu $truktdru v roznych re-
gionoch a charakter sidelnej $truktiry. Vyssie uvedené vztahy medzi $tatom a cirkvou, ktoré boli
projektované po roku 1948, znamenali absenciu v badani a publikovani v problematike nébo-
zenstva, religiozity obyvatelstva, religiézneho turizmu a putnictva (Hronc¢ek — Gregorova — Weis
2022, 571). Na dokreslenie tohto stavu uvedme aspon fakt, ze religiozita sa $tatisticky evidovala
v s¢itaniach do roku 1950. V dalSich s¢itaniach uz nebola vobec zahrnuta a tento stav zotrval az
do r. 1991 (Oc¢ovsky 1993, 171). To znamenalo absenciu elementarnej Statistickej databazy, ktora
predstavuje zaklad vedeckého badania. Preto na dlhé desatrocia zostala uz skor zmienend praca
Feketeho prakticky osamotena.

Tento stav zmenili politicko-spolo¢enské zmeny v Ceskoslovensku uskuto¢nené v novembri
1989. Paralelne s obnovou nabozenskych slobod ozivali aj pttnické miesta, a tak sa tento fenomén
prirodzene stal aj cielom vedeckych badani. Od tohto obdobia vznikali prace, ovplyvnené najma
krakovskou $kolou geografie religii. Ako priklady mozno uviest viaceré prace, ktoré tito tému
spracovavali na roznej priestorovej urovni. Putnické miesto Staré Hory v lokalnej mierke Studoval
Cuka (1998, 99-109), so zameranim sa na histériu a kult, priestorovy aspekt reflektoval v analyze
infrastruktiry a spadovitosti pttnického miesta. Podobne st na konkrétnu lokalitu zamerané aj
prace dalsich autorov, napr. Bubeliny (2011, 33-40), Krogmann (2010, 90-94), Veselovsky (2014,
154-167), Pasternak — Verba (2018, 139-149). Regiondlnu mierku reprezentuji prace spraco-
vané na urovni kraja (Krogmann 2007; Oremusova - Nemcikova 2025, 230-242), resp. diecézy
(Krogmann - Kramarekova - Petrikovi¢ova 2020). Problematika religiézneho cestovného ruchu
je spracovavand aj v celo$tatnej mierke. Ide napr. o prace autorov Jesensky et al. (2024, 1801-
1821), Krogmann et al. (2017, 178-190), Chvatalova — Danielové (2010, 345-350), Matlovi¢ (2005,
53-64).

Okrem prac, reflektujucich putnické miesta ako lokality bodového charakteru, sa pozornost
venuje aj putnickym trasam, ktorych trend kreovania, resp. ich revitalizdcie bol motivovany (aj) vy-
tvaranim turistickych produktov s religiéznou tematikou naprie¢ Eurépou. K takym patria prace
zamerané na potenciadlne moznosti vytvorenia siete svitojakubskych ciest v regione V4 (Mréz -
Mréz - Krogmann 2019, 57), resp. pre slovensky priestor signifikantnej siete Cyrilo-metodskej cesty?
(Ivanic et al. 2023, 15-30, Krogmann et al. 2023, 78-91). Pttnické miesta i pttnické trasy sa tak stava-

2 Zname je aj pouzivanie adjektiva cyrilometodsky bez spojovnika, pri¢om takéto podoby sa pouzivaju aj
v pomenovaniach ulic ¢i institacii. Pravopisnym podobam zapisu tohto adjektiva sa venoval P. Petras

(2017, 251-261).
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ju jednym z potencialnych nastrojov udrzatelného rozvoja najmai vidieckeho priestoru. Prirodzene
aj tato problematika je spracovana a reprezentovand napr. pracami autorov Matlovi¢ (2001, 92-95),
Eliagova (2004, 230-238), Hroncek — Gregorova — Weis (2022, 571-582) ¢i Petrikovicova et al. (2024,
148-154).

Zakladné informacie o obci

Litmanova sa nachddza v severovychodnej ¢asti Slovenska, v regiéne Severny Spi$ v Lubovnianskej
vrchovine. Administrativne patri do PreSovského kraja, do okresu Stara Lubovia. Predmetné tize-
mie susedi na zdpade s obcou Kamienka a na vychode s Jarabinou, ktoré st taktiez sticastou okresu
Stard Luboviia. Severna hranica obce je zdroven $tatnou hranicou s Polskom. Obec vznikla na va-
lagskom prave ako polnohospodarsko-pastierska usadlost. Najstarsia sprava o obci pochadza podla
Verbu s Pasternakom (2016, 8) z roku 1412 a jej nazov stivisi s menom zakladatela — Soltysa Litmana.
Od tohto roku bola obec ako sucast lubovnianskeho panstva v zalohu v Polsku. Vécsina obyvate-
lov sa zivila polnohospodarstvom, drevorubac¢stvom, skldrstvom a drotdrstvom. Z obce sa najma
koncom 19. storocia vystahovalo vela jej obyvatelov do zamoria, najmé do USA (Zajicova-Nadaska
2004, 300).

Podla S¢itania obyvatelov, domov a bytov v roku 2021 Zilo v obci 633 obyvatelov. Vac¢sina oby-
vatelov sa hlasi ku gréckokatolickej cirkvi (519 obyvatelov; 81,99 %). V obci dalej Ziji obyvatelia
s rimskokatolickym vierovyznanim (45; 7,11 %), 19 s pravoslavnym (3,00 %), 29 je bez vyznania
(4,58 %) a 21 tvoria ostatni (3,32 %). Tomu zodpoveda aj prislusnost obce k cirkevnej admi-
nistracii — obec je spravovand miestnym gréckokatolickym farskym uradom, ktory je sucastou
Presovskej archieparchie. Z hladiska dopravy je obec koncova - jej dostupnost je zabezpecena
cestou III. triedy, ktord vychadza z okresného mesta Stard Lubovna a ktord v obci kon¢i. Absencia
tranzitnej dopravy spolu s kvalitnymi lokaliza¢nymi predpokladmi tak predstavuju dolezité sku-
to¢nosti pre rozvoj cestovného ruchu v obci. V ramci foriem cestovného ruchu v nej tak dominu-
je religiozny turizmus, turistika a zimné $porty v stredisku Litmanova resort. Potrebdm turistov
i patnikov v predmetnom tzemi sluzi aj turistickd infrastruktara, ktora reprezentuji ubytovacie
zariadenia s celkovou kapacitou 172 16zok, ¢i putnicko-informaéné centrum s ponukou informac-
nych materidlov, spomienkovych predmetov a pod.

Minulost a suc¢asnost putnického miesta

Litmanova patri k mlad$im putnickym miestam na Slovensku. Putnicka tradicia sa zacala bu-
dovat od 5. augusta 1990, kedy sa na hore Zvir, nedaleko Litmanovej, detom - Ivete Kor¢akovej
a Katarine Ceselkovej (s fiou bol pri zjaveniach aj jej brat, ale on ich nevidel) zjavila Panna Méria,
ktora vyslovila prianie, aby sa toto miesto stalo miestom modlitby pre Siroky okruh Iudi. Tieto
zjavenia pokracovali v mesa¢nych intervaloch vzdy v nedelu po prvom piatku az do 6. augusta
1995 (Kristof 2019, 76). Pri poslednom zjaveni Matka Bozia sltbila, Ze na hore Zvir ostava stale
pritomnd. Pri kazdom zjaveni tlmocila Iveta Kor¢akova posolstva od Panny Marie, ktoré sa tykali
Cistoty srdca, pokania, vztahu k JeziSovi, odpustania, pokore, lasky k Bohu a bliznemu a dorazu
na duchovny zivot (Verba — Pasternak 2016, 11). Pocas zjaveni, ale aj po nich, sa na toto miesto
zacali schadzat veriaci putnici z celého Slovenska i zahranicia.

Pre rozvoj putnického miesta je velmi dolezité schvalenie cirkevnymi autoritami. Vzhladom
na neutichajuci zdujem zo strany veriacich, na mnohé ziadosti z ich strany a po vypocuti mienky
prislusnych eparchialnych komisii, bola hora Zvir ustanovena 6. augusta 2004 za Miesto modlitby
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a kaplnku zjavenia, ktora bola dobudovana k byvalému majdanu (dreveny zrub, pozostavajici
z izby pre rodinu, sennika a miesta pre dobytok - https://horazvir.sk/historia-putnickeho-miesta-
litmanova/), zasvatili Neposkvrnenému Pocatiu Presvitej Bohorodicky (Verba — Pasternak 2016,
11). Na zéklade velkého zaujmu putnikov zo Slovenska i zahranicia, ako aj na zaklade mnohych
svedectiev potvrdzujucich, ze putujici do Litmanovej nachddzaju strateny pokoj duse, cerpaju
Boziu pomoc a po sviatosti zmierenia zac¢inaji novu etapu Zivota, bol 7. septembra 2008 putnicky
areal vyhlaseny presovskym arcibiskupom a metropolitom Janom Babjakom za putnické miesto
Presovskej gréckokatolickej archieparchie.

Dal$im vyznamnym medznikom putnického miesta bolo slavnostné zverejnenie dekré-
tu o ustanoveni duchovného pribuzenstva s papezskou Bazilikou Santa Maria Maggiore v Rime
(8. augusta 2010), ¢im Litmanova ziskala vysadu uplnych odpustkov. V dnioch 2. - 3. augusta 2025
sa na hore Zvir v Litmanovej uskuto¢nila vynimoc¢na 35. vyro¢nd odpustova slavnost. Tato put bola
mimoriadne vyznamna nielen preto, ze bola pripomienkou 35 rokov od maridnskych zjaveni, ale
aj pre historicku udalost, ktorou bolo oficidlne ohldsenie dekrétu o udeleni Nihil obstat (ni¢ nepre-
kaza) pre mariansku tictu na tomto putnickom mieste. Dekrét udelilo Dikastérium pre nauku viery
Svitej stolice. Tento vyznamny moment potvrdil duchovni hodnotu hory Zvir a stal sa milnikom
v jej historii (https://svatomarianskaput.sk/put-litmanova-2025/).

Patnickému miestu na hore Zvir dominuje Sanktuarium Neposkvrneného Pocatia Presvitej
Bohorodicky, pre potreby putnikov slizia aj Kaplnka zjavenia, Eucharistickd kaplnka, Hlavny
liturgicky priestor pre slavenie sv. liturgii v prirode, Spovedny dom bl. Metoda Dominika Tr¢ku
s Aulou sv. Jana Pavla II, krizova cesta i pramen sv. Jana Krstitela (https://horazvir.sk/slovo-
arcibiskupa/). Na okraji putnického arealu su lokalizované priestory na parkovanie, socidlne
zariadenia a predaj devocionalii. Schéma putnického aredlu na hore Zvir v Litmanovej je
znazornena na obrazku 1.

Putnické miesto pontka putnikom pestry duchovny program, ktory je rozlozeny pocas celého
roka (obr. 2), prirodzene, najvyznamnejsia akcia sa kona v auguste pri prilezitosti marianskych
zjaveni.

Vnimanie religiézneho turizmu obyvatelmi obce

Poznanie nazorov obyvatelov na akukolvek realizovanu (nielen turisticku) aktivitu v mieste ich
bydliska je jednym zo zdkladnych predpokladov vyvazeného rozvoja tizemia z pohladu vztahu
domici obyvatel - navstevnik. Na ziskanie informacii je vhodnym prostriedkom aj anketovy
prieskum. Do ankety, ktord sa uskuto¢nila v roku 2024, sa zapojilo 59 obyvatelov (9,5 % k stavu
623 obyvatelov k 31.12.2023).

Prva ¢ast dotaznika bola zamerana na zakladnu charakteristiku vzorky respondentov - z hla-
diska ich $truktury podla pohlavia dominovali Zeny (37 osob; 62,71%), pocet muzov bol 22
(29,%).

Dominantnd vekova kategéria bola skupina obyvatelov vo veku od 25-34 rokov (17 osob;
28,81%), nasledovana kategoriou 45-54 rokov (14 osdb; 23,73%). V kategérii 55-64 rokov bolo
zastipenych 9 respondentov (15,25 %). Vekovt $truktiru respondentov dokumentuje graf 1.

V ramci vzdelanostnej $truktury (graf 2) mali prevahu anketovani so stredoskolskym vzdela-
nim (33 0s06b; 55,93 %). Vysokoskolské vzdelanie dosiahlo 21 0sob (35,59%). Na ankete sa v naj-
mensom pocte zucastnili osoby so zakladnym vzdelanim (5 0sdb; 8,47%).

Dalsia ¢ast ankety bola zamerana na zaznamenanie postojov domécich obyvatelov ku konaniu
putnickych akcif (graf 3). Prostrednictvom prvej takto tematicky zameranej otazky sme zistovali
postoj rezidentov k vyroku ,,Organizovanie puti tvor{ pozitivny imidz obce®. S vyrokom vyjadrilo
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uplny sthlas 28 obyvatelov (47,46 %), ¢iasto¢ne s vyrokom sthlasilo 23 opytanych (38,98 %).
K moznosti skor nestithlasim sa priklonili 4 obyvatelia (6,78 %) a rozhodne nesthlasili 3 obyvatelia
(5,08 %). Neutralnu odpoved vyjadril jeden respondent (1,69 %).

K vyroku ,,Organizovanie puti spdsobilo rozvoj podnikania miestneho obyvatelstva®, respon-
denti odpovedali prevazne negativne (graf 4). Najviac opytanych (20; 33,90 %) vyjadrilo svoj
postoj k vyroku ako rozhodne nestihlasim a skor nestihlasné stanovisko vyjadrili 10 opytani
(16,95 %). Na vyrok v pozitivnom zmysle reagovali 9 respondenti (15,25 %) pre alternativu skor
sthlasim a 6 opytanych (10,17 %) vyjadrilo rozhodny sahlas. Neutralne stanovisko k vyroku
zaujalo 14 respondentov (23,73 %). Niz§ia miera zastupeni sihlasnych reakcii s vyrokom je
ovplyvnena skuto¢nostou, ze patnické akcie su sice rozptylené pocas celého roka, ale st viazané
len na niekolko dni.

Pre dalie rozvijanie tejto formy cestovného ruchu boli zaujimavé aj stanoviska respondentov
k vyroku ,,Dal3{ rozvoj religiézneho turizmu vnimam pozitivne®. K vyroku zaujalo kladné sta-
novisko 39 respondentov (66,10 %). Va¢$ina z nich (25; 42,37 %) s vyrokom rozhodne sthlasila,
14 respondentov (23,73 %) s vyrokom skor suhlasilo. K neutrdlnej alternative sa priklonilo 13
respondentov (22,03 %). Negativne stanovisko zaujali k vyroku 3 respondenti (5,08 %), ktori sa
priklonili k skor nestthlasnému stanovisku, 4 respondenti (6,78%) uviedli, Ze s vyrokom rozhodne
nesthlasia (graf 5).

Moznost vyjadrit vlastny navrh na zlepSenie pttnického miesta vyuzilo 13 os6b (22,03 %).
Vidsina navrhov stvisela s dopravou. Obyvatelia obce by posilnili spoje hromadnej dopravy po-
¢as vikendu a vyrodia zjavenia, zlepsili by parkovanie a opravili komunikdcie. Podla niektorych
by bola vhodnd samostatnd cesta na putnické miesto, pretoze cesta v obci je poskodena, uzka,
obcas je cez nu zddévodu preplnenosti naruseny prejazd a dopravny ruch sposobuje otrasy
domov. Objavili sa tiez myslienky organizovat zaujimavé stretnutia v oblasti vzdelavania
a zvysit transparentnost financovania. Traja respondenti vyjadrili nesthlas s konanim puti -
uprednostnili by primédrne financovat obec, nie putnické miesto, deklarovany bol aj ndzor, ze
v obci je zvySeny pohyb cudzincov a mimo intravildnu obce aj pohyb po stikromnych pozemkoch
obyvatelov.

Putnické miesto v rozvoji obce

Religiézny cestovny ruch predstavuje jeden z vyznamnych prvkov rozvoja tizemia. V sti¢asnosti sa
jeho body (napr. Lurdy vo Francuzsku, Jeruzalem v Izraeli) alebo linie (napr. Svitojakubska cesta,
Via Francigena) stali globalne navitevované uz nielen primarne z religiézneho dévodu.

V obci Litmanova sa nachadza lokalne, relativne mladé, 35 ro¢né putnické miesto. V roku 2025
bola sucastou pute aj prezentacia projektu Svitomaridnska put (https://svatomarianskaput.sk/),
ktory spaja marianske putnické miesta v PreSovskom kraji a v Polsku, vratane Litmanovej. Tento
projekt sa stal vyznamnym impulzom rozvoja putnického arealu, pretoze aj farnost Litmanova sa
do neho zapojila. Projekt ,,Svitomaridnska put (Svetlo z vychodu)®, spolufinancovany Eurépskou
uniou z prostriedkov Eurdpskeho fondu regiondlneho rozvoja v ramci programu cezhraniénej
spoluprace Polsko - Slovenska republika 2014 - 2020. Tento projekt zahrfnal nielen vystavbu
putnicko-informaéného centra, infrastruktiru a turisticko-patnické Upravy vratane rozsirenia
turistickej ponuky okolo hory Zvir vo vyske 452 700 EUR (https://keep.eu/projects/22193/Marian-
Pilgrimage-Route-Lig-EN/?utm_source=chatgpt.com), ale aj vytvorenie stratégie rozvoja pttnickej
cesty, jej znacky i viacerych marketingovych produktov.

Zaujimavostou je aj fakt, Ze vo svitostanku v Litmanovej za¢ina Beskydska cesta svétého
Jakuba - putnickej trasy Camino de Santiago. Pttnici mézu v informac¢nom centre v obci ziskat
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pamitnu peciatku do svojho putnického pasu. Beskydska cesta svitého Jakuba vedie z Litmanovej
cez vrchol ElidSovka (1024 m n. m.), dalej cez Stary Sacz, Podegrodzie, Myélenice, Kalwariu
Zebrzydowsku, Wadowice, Szczyrk a Cieszyn a kon¢i v Olomouci v Ceskej republike (526 km).
Usek Beskydskej cesty svitého Jakuba z Litmanovej do Starého Sacza - zndmy ako Prolég - bol
slavnostne otvoreny 29. augusta 2015 v Litmanovej, na vrchole ElidSovka a v obci Piwniczna
(Mréz 2018, 266).

V aktudlnych v strategickych dokumentoch rozvoja tizemia vytvorenych pre roky 2021 - 2030
sa vSak obec Litmanova, resp. pttnické miesto, vyskytuje sporadicky. V rozsiahlom dokumente
Program hospodarskeho rozvoja a socidlneho rozvoja PreSovského samospravneho kraja na roky
2021 - 2030 sa len v jeho analytickej ¢asti spomina iba ako oblubené putnické miesto na hore
Zvir (str. 190), resp. put v Litmanovej je zaradena medzi vyznamné kulturne podujatia v kraji (str.
217) bez deklarovanej finan¢nej podpory. V Koncepcii rozvoja cestovného ruchu v Presovskom
kraji na roky 2024 - 2030 je obec Litmanova opit uvedend len ako putnické miesto (str. 242).
V Programe hospodarskeho a socialneho rozvoja obce Litmanova na roky 2023 - 2030 sa me-
dzi faktormi hlavného rozvoja obce uvadza vyuzitie geografickej polohy obce a miestnych bodov
zdujmu turistov z hladiska potencidlu pre dalsi rozvoj CR, zalozeného na béze atraktivneho pri-
rodného prostredia, existujiceho centra putnického turizmu (hora Zvir) a viacerych kultirno-
-historickych pamiatok v obci a v okolitom regione (str. 42) a konkrétna Aktivita: 1.3.1 Podpora
rozvoja putnického turizmu a rozvoja cestovného ruchu v rezorte Litmanova (str. 62).

Napriek tymto strohym odkazom na obec i putnické miesto finan¢né prostriedku do tzemia
prudia. Napr. v roku 2023 Urad vlddy SR poskytol priamu dotaciu Pitnickému centru Hora Zvir
v Litmanovej vo vyske 50 000 EUR (https://www.crz.gov.sk/zmluva/7751853/). Ci obec alebo far-
nost kontinualne podporuje prostrednictvom dotacii aj PreSovsky samospravny kraj (https://psk.
sk/domov/samosprava/vyzvy-granty-a-dotacie/poskytovanie-dotacii/).

Podla Zavere¢ného ucétu obce Litmanova za rok 2024 (str. 5) obec evidovala v rdmci rozpoétu
aj prijmy z ,,Putnického centra Hora Zvir“ vo vyske 3 973,07 EUR, ¢o zahfna finan¢né prostriedky,
ktoré obec ziskala za sluzby stvisiace s ptitnickym miestom a jeho prevadzkou.

Aktualne z hladiska marketingu tizemia je putnické miesto stcastou informacného portfélia
Krajskej organizacie cestovného ruchu Severovychod Slovenska (https://www.severovychod.sk/
vylet/litmanova-hora-zvir/) ako aj Oblastnej organizacie cestovného ruchu Severny Spis$ — Pieniny
(https://visitspis.sk/destinacie/litmanova/).

Zaver

V Slovenskej republike st putnické miesta a nabozenské slavnosti ddlezitou sucastou historickej
a kultirnej identity mnohych obci. Aj v obci Litmanova religiézny turizmus predstavuje komplex-
ny fenomén, ktory spdja duchovny, kultirny a ekonomicky rozmer miestnej komunity. Putnické
miesto a maridnske sldvnosti poskytuji navstevnikom priestor pre hlboké duchovné prezivanie
a zaroven prispievaju k rozvoju lokalnej ekonomiky prostrednictvom ubytovania, gastronémie
a doplnkovych sluzieb. Autentickost ritualov a kompaktnost obce robia z Litmanovej atraktivnu
destindciu pre navs$tevnikov vyhladéavajacich kultdrne a duchovné zézitky, pri¢om tieto fenomény
zaroven posilnuju komunitnt identitu a pocit spolupatri¢nosti obyvatelov. To zvySuje hodnotu
Litmanovej ako destindcie pre tzv. ,slow tourism"

Rozvoj religiézneho turizmu v8ak vyzaduje citlivé a strategické riadenie, aby sa zachovala rov-
novaha medzi rastom navstevnosti a ochranou duchovného a kultirneho dedi¢stva. Prioritami
st kvalitnd infrastruktura, koordinovand propagacia a ochrana kultirneho a duchovného
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dedicstva, aby sa zachovala autenticita ptitnického miesta a sucasne sa umoznil udrzatelny rast
ndvstevnosti.

Vzhladom na relativne mladu, iba 35-ro¢nu tradiciu patnictva sa Litmanova tak moze stat
modelom pre iné malé obce, kde nabozensky potencial mdze byt premeneny na dlhodobo udr-
zatelny turizmus, prinasajuci ekonomické, socialne a kultirne benefity. Budice empirické studie
by mali doplnit kvantitativne merania dopadov, aby sa eSte presnejsie vyhodnotili prinosy, limity
a perspektivy religiozneho turizmu v malych komunitéch s vysokou duchovnou hodnotou. Tento
fenomén tak potvrdzuje, ze duchovna a kultirna autenticita moze byt zaroven kli¢ovym moto-
rom udrzatelného regionalneho rozvoja.
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Obr. 1: Schéma putnického arealu na hore Zvir v Litmanovej (Cernek 2023, 133). / Fig. 1: Diagram
of the pilgrimage site on Mount Zvir in Litmanova (Cernek 2023, 133).
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Obr. 2: Putnické akcie v Litmanovej v roku 2025 (https://horazvir.sk/sviatky-a-pute-2020/, vlastné
spracovanie). / Fig. 2: Pilgrimage events in Litmanova in 2025 (https://horazvir.sk/sviatky-a-
pute-2020/, own processing).
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Graf 1: Strukttra respondentov podla veku. / Graph 1: Structure of respondents by age.
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Graf 2: Strukttra respondentov podla vzdelania. / Graph 2: Structure of respondents by education.
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Graf 3: Stanovisko respondentov k vyroku ,Organizovanie puti tvori pozitivny imidz obce® /
Graph 3: Respondents’ opinion on the statement ,,Organizing pilgrimages creates a positive image
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Graf 4: Stanovisko respondentov k vyroku ,Organizovanie puti sposobilo rozvoj podnikania
miestneho obyvatelstva® / Graph 4: Respondents’ opinion on the statement “The organization of
pilgrimages has led to the development of local residents’ businesses
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Graf 5: Stanovisko respondentov k vyroku ,,Dal3{ rozvoj religiézneho turizmu vnimam pozitiv-
ne®. / Graph 5: Respondents’ opinion on the statement ,,I perceive the further development of

. . P
religious tourism positively®

CONSTANTINE’S LETTERS 19/1 (2026), pp. 79 - 91 eee

|91



FENOMEN MARIANSKYCH ZJAVENi NA HORE ZVIR
VO FILMOVOM SPRACOVANI

The Phenomenon of Marian Apparitions at Zvir Mountain in Film

Diana Starinska Kacarova - Jan Gallik

DOI: 10.17846/CL.2026.19.1.92-104

Abstract: STARINSKA KACAROVA, Diana — GALLIK, Jan. The Phenomenon of Marian
Apparitions at Zvir Mountain in Film. This study provides a comparative analysis of two
documentary films capturing the same event: the Marian apparitions on Mount Zvir in
the 1990s. Given the significant differences in how Czech and Slovak societies perceive
religiosity and Catholicism, the study aims to compare the Czech and Slovak approaches to
the theme of supernatural and spiritual experience. Vit Jane¢ek’s Czech film, Ivetka a hora,
focuses on the intimate, subjective evolution of one of the visionaries, Iveta. Janecek avoids
investigative scepticism, instead treating the apparition as a psychological and spiritual
“given”. The study identifies elements of the “spiritual film” style in Janecek’s work: the
use of long, contemplative shots, the framing of characters within natural landscapes, and
a soundscape dominated by nature and silence rather than institutional religious music.
Paradoxically, the Czech filmmaker portrays the Slovak periphery as a “God’s garden” -
a place of pure, non-institutional spirituality that serves as a complementary counterpoint
to the rational, urbanized, and secular Czech society. In contrast, Jaro Vojtek’s Slovak film,
Vtedy na vychode, adopts a more sociological and critical perspective. Vojtek focuses on the
village of Litmanova as a site of social exclusion and economic migration. He contrasts the
“pilgrimage of faith” (people coming to the mountain) with the “pilgrimage of necessity”
(locals leaving for the West to find work). Unlike JaneceK’s poeticized view, Vojtek employs
irony and “othering” through “desacralization”.

Keywords: Spiritual film, Marian apparitions in Litmanovd, Imagological comparison,
National identity, Documentary film, Central European religious discourse

Uvod

Spolocenské vedy uz od polovice 20. storocia pozorovali sekularizaciu zapadnej eurdpskej spo-
lo¢nosti, potvrdent aj empirickymi zisteniami, a privatizaciu nabozenstva — presun do sukromnej
sféry. Dlhodobo sa predpokladalo, Ze tento trend je nezvratny - spolo¢ensko-politicky vyznam
nébozenstva klesa. V 90. rokoch 20. storocia vSak prichddza obrat — resakralizacia postmodernej
spolo¢nosti, deprivatizacia ndboZenstva, navrat do verejného Zivota, do politickej sféry, a to rov-
nako v zapadnych spolo¢nostiach, USA aj v postkomunistickych krajinach. Francuzsky sociolég
Gilles Kepel v tomto kontexte hovori o ,rechristianizaci, rejudaizaci a reislamizaci ,zdola; ktera
se sice snazi o jakousi nostalgickou obnovu tradi¢ni spole¢nosti, ale vyuziva k tomu zcela moderni,
technologické prostredky, stejné jako jsou pfinejmensim inovativni i jeji vérouc¢né a ndbozensko-
-praktické nazory“ (Nespor 2004, 11).
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Za priklad takéhoto procesu mozeme povazovat aj medialne realizicie zdujmu o novodobé ma-
rianske zjavenia v postkomunistickych krajindch. Zvestovanie posolstiev, zhromazdenia veriacich,
svité omse, rozhovory s vizionarkami nachddzaji nové cesty ako sa dostat do verejnej sféry, ¢i
st to fotografie, reportdze, audiovizualne zdznamy, rozhlasové rozhovory. ,,S pomocou masovej
medialnej komunikacie, rasticej mobility a novych foriem dopravy v 20. storo¢i sa Ona ako Matka
Jezisa stala vedticou postavou globalnych misijnych aktivit, pricom svojimi verejnymi a celosvetovo
adresovanymi posolstvami spajala svet' (Zachar Podolinska 2019, 18).

Najvacsi priestor si na uzemi Slovenska a Ceska bezpochyby ziskalo maridnske zjavenie
z Litmanovej. V roku 1990 v dedinke Litmanova, na severovychode Slovenska, dve deti oznamili
rodi¢om zjavenie na hore Zvir. Panna Maria sa diev¢atdm zjavovala dal$ich 5 rokov, teda do roku
1995, a mladé vizionarky v pravidelnych intervaloch zvestovali rozne posolstva. Z dovtedy ne-
znamej dedinky sa stalo putnické miesto a ciel nabozenskej turistiky (Krogmann et al. 2026,
79-91).

Hora Zvir postupne nadobudla nadregionalny vyznam, ktory presahuje ramec samotnych
zjaveni. Jej duchovny priestor sa stal miestom syntézy maridnskej tcty a hlbokej zakorenenosti
v byzantsko-slovanskej tradicii, ktort reprezentuje cyrilo-metodské dedic¢stvo. Tento duchov-
ny prienik sa vyrazne manifestoval pocas archieparchidlnych odpustovych sldavnosti, napriklad
v roku 2013, kedy si cirkev pripominala 1150. vyrocie prichodu sv. Cyrila a Metoda na Velka
Moravu. Pritomnost vladyku Stepana Menuka CSsR, donecko-charkovského apostolského exar-
chu z Ukrajiny, vladyku Atanaza Orosza, apostolského exarchu z Miskolca v Madarsku, a vlady-
ku Kira Stojanova, apostolského exarchu zo Skopje v Severnom Maceddnsku na odpustovej puti
podciarkla ekumenicky a transnacionalny charakter lokality, ¢im sa Hora Zvir etablovala nielen
ako centrum marianskej tcty. Prave vladyka Kiro Stojanov vyjadril svoju radost z toho, ze prave
v Jubilejnom roku 1150. vyrocia prichodu sv. Cyrila a Metoda na nase uzemie tu mohol prist
zo zeme svitych slovanskych vierozvestcov (Petrik 2013).

Fenomén marianskych zjaveni na danej hore zaujal aj dvoch etablovanych dokumentaristov.
V roku 2000 bol vo vtedajsej STV odvysielany televizny film slovenského reZiséra Jara Vojteka
Vtedy na vychode. V roku 2008 prisla do kin ¢eskd verzia, celovecerny dokument Ivetka a hora,
od etablovaného ceského tvorcu Vita Janecka.

Ako potvrdzuje Cesky sociolég Martin Stanék, v ¢eskom prostredi bolo marianske zjavenie
v Litmanovej ,velice popularni, mozna i diky tomu, ze stala v podobné linii jako Medzugorje. I zde
se bylo lze setkat s posvatnou horou a pramenem, poselstvi ovSéem hovorilo i o nadchazejicich
duchovnich zméndch ve svété a o pohromé, ktera hrozi Slovensku pro jeho upadek viry“ (Nespor
2004, 64).

Rozdielnost medzi ¢eskou a slovenskou spolo¢nostou v otazke religiozity bola vidy jedna
z dominujucich deliacich ¢iar medzi ,bratskymi ndrodmi“ Vychadzajuc z vysledkov scita-
nia obyvatelstva z roku 2023, patri Cesk4 republika k najnendbozenskejsim krajinim sveta.”
V ¢eskych krajinach dlhodobo pokracuje odchod od oficialnych cirkvi a klesa pocet veriacich.
Nenabozensky postoj vSak nemusi okamzite znamenat ateisticky. O neinstitucionalizovanom
prezivani viery data nevypovedia vsetko, pretoze pri sc¢itani obyvatelstva bola v Cechach otdzka

“With the help of mass-media communication, growing mobility and new forms of transport in the 20th
century, She, as the Mother of Jesus, became the leading figure of global missionary activities, enchaining
the world with her public and globally addressed messages” Preklad do slovenéiny Diana Starinska
Kacarova.

Udaje a citdcie cerpidme z webovej strénky https://prometheus.sk/co-prinieslo-scitanie-obyvatelov-
v-krajinach-v4/.
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o nabozenskom vyznani oznacena ako dobrovolna.> A viac ako 30 percent opytanych na nu
teda vobec neodpovedalo. Data napriek tomu potvrdzuju vyssie zmieneny odklon od institu-
cionalizovaného ndbozenstva. Len rimskokatolicka cirkev prisla v poslednych desiatich rokoch
o jednu tretinu ceskych veriacich.* Pokles Tudi, ktori sa hlasia k cirkvam, vidime rovnako aj
na Slovensku - pri poslednom s¢itani obyvatelstva z roku 2023 ide o viac ako 8 %. Napriek tomu
je tu stdle vyznamna mnozina obyvatelstva, ktora sa hlasi k niektorej cirkvi, pricom dominuje
rimskokatolicka, viac ako 55 %,” gréckokatolicka 4 %. Uz len tento letmy $tatisticky nacrt definu-
je obraz protestantského, ateistického, dokonca antiklerikalneho ¢eského néroda, a religiézneho,
katolickeho, veriaceho Slovenska.

O to zaujimavejsie je analyzovat dva pohlady — ¢esky a slovensky — na moderné maridnske
zjavenie na hore Zvir. Na to, aby sme mohli reflexiu tejto udalosti komparovat v celku, by sme
potrebovali skimat omnoho $ir$i korpus diel: reportaze, ¢lanky, vystupy v réznych typoch médii.*
Pre potreby danej $tudie sa vSak sustredime len na dve dokumentarne snimky a okrajovo sa po-
zrieme aj na kompardciu recenzii v ¢eskych a slovenskych médiach.

Z imagologického hladiska nachddzame v oboch filmoch dve vyskumne produktivne témy,
na ktoré sa chceme zamerat: obraz spiritudlneho ,nadprirodzeného“ zazitku a obraz vidieka - pe-
riférie. Ako vyskumné otazky sme si definovali: Ako sa prejavuje odlisny pristup k institucionali-
zovanej religiozite v Cesku a Slovensku v audiovizudlnom spracovani nadprirodzeného zazitku?
Aké st vizualne reprezenticie slovenského vidieka — periférie, v ¢eskom a slovenskom ponimani?

Marianske zjavenia

Podla Katolickej cirkvi sa ako marianske zjavenie oznacuju zjavenia Panny Marie, ktoré sa udiali
na viacerych miestach na svete a niekedy sa oznacujui ako ndbozensky ¢i psychologicky fenomén.
Marianske zjavenia neprina$aji nové pravdy, ale s materinskou ldskou upozornuji na podstatu
Bozieho zjavenia. Panna Maria nam cez zjavenia pripomina, ¢o Jezi§ povedal a ako dobra mat-
ka nds vyzyva, aby sme pocuvali a prijimali Jezidove slova (pozri Vatikan ¢oskoro stanovi nové
$tandardy 2024). Najznamejs$imi st zjavenia vo Fatime, Lurdoch, Guadalupe. Najmlad$im cirkvou
uznanym zjavenim Panny Marie je zjavenie z argentinskeho mestecka San Nicolas de los Arroyos
v roku 1983. Momentalne sa Standardy na oficidlne uznanie marianskych zjaveni a dalsich nadpri-
rodzenych udalosti prehodnocuji vo Vatikane. Zjavenie v Litmanovej nie je momentalne uznané
ako autentické. Je v procese posudzovania pravosti na preSovskom Gréckokatolickom arcibiskup-
stve, kde je pre neho zriadena zvlastna komisia. Na webovych strankach, ktoré sa venuju zjaveniu
v Litmanovej, sa spominaju okrem posolstiev aj zdzra¢né uzdravenia, rdzne prirodné ukazy, ,,slnec-
ny zazrak", ktoré s udajne zachytené aj fotograficky.”

Dve viziondrky, Katka a Ivetka, st dnes dospelé Zeny. Obe st uz vydaté, stali sa matkami, Katka
odisla zit do USA, k zjaveniam sa uz roky pre média nevyjadruje. Ivetka sa vydala a Zije s rodinou
v Anglicku, vystupovala vo viacerych filmoch, reportazach a dokonca aj v talk show Jana Krausa.®

3 Otazka: Aké je Vase ndbozenské vierovyznanie? V Ceskej republike, Madarsku aj Polsku bola oznacena
ako dobrovolna. Na Slovensku bola povinna.

*  Momentélne sa k rimskokatolickej cirkvi hlasi 7 % ¢eského obyvatelstva.

> Pre porovnanie sa k pravoslavnej cirkvi hlasi 0,93 % a k evanjelikom 5,27 %.

¢V CR vysla napriklad kniha Mareka Smida Maridnske zjavenia modernej doby (2021), ktora sa venuje aj
zjaveniu v Litmanovej.

7 Pozri napr. https://horazvir.sk/hora-zvir/, https://litmanova.info.

8 Dostupné na https://www.youtube.com/watch?v=eLMNSZHQVCcA, vystupuje tu uz po vydaji s novym
priezviskom ako Iveta Hudakova.
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Dedinka Litmanova je obec v Presovskom kraji, ktora mé 623 obyvatelov. Hora Zvir je oficidlne
uznana ako gréckokatolicke pttnické miesto. Dedinka je dlhodobo postihnuta vystahovalectvom,
¢o je dosledkom zlej ekonomickej situdcie v regione.

Cesky rezisér Vit Janecek patri k tzv. prvej generacii Vachekovych $tudentov®, venoval sa
esejistickym dokumentom, reflexii ¢eskej spolo¢nosti, a jeho metddu charakterizoval chladny
konceptudlny pristup. Ivetka a hora je jeho prvy film zo slovenského prostredia a zdroven je-
den z jeho najaspesnejsich. Ziskal napriklad aj hlavnt cenu na prestiznom Jihlavskom festivale
dokumentu a bol s uspechom distribuovany v zahrani¢i. V ¢eskom kontexte je Janecek povazo-
vany za intelektualneho filmara a pedagdga. Jeho volba religiézneho nametu bola pre mnohych
prekvapiva. K slovenskej téme sa vratil Janecek s filmom Obliehanie mesta (2019) o tazbe zlata
v Kremnici.

V tomto bode stoji za zmienku transnaciondlnost ¢eského filmu. Ceski dokumentaris-
ti sa sporadicky, a aj umelecky produktivne, vydavaju tematicky do zahrani¢ia. Spomenme
za véetko dva ocenované filmy reziséra Martina Mareceka ako Zdroj (2005), odohravajici sa
v Azerbajdzane, ¢i Pod sluncem tma (2011), z prostredia africkej Zambie. Obe snimky charakte-
rizuje Zaner tragikomédie a ironicky odstup. V poslednom obdobi, od r. 2000, vzniklo v ¢eskom
prostredi aj niekolko filmov, ktoré sa venuju slovenskej téme. Slovenska rezisérka Tereza Nvotova
pocas $tadii na FAMU natocila film Jezis je normdlny! (2008), ktory sa venuje problematike nd-
bozenskej vychovy na Slovensku, ¢eska rezisérka Erika Hnikova sa vydala za témou do vychodo-
slovenskej vymierajtcej obce vo filme Nesvadbovo (2010), Jan Gebert spracoval fenomén sloven-
ského nacionalizmu, proruskych sentimentov vo filme Az pfijde vdlka (2018), v ktorom skiimal
paramilitantna skupinu Slovenskych brancov. Ak sa ¢eski dokumentaristi vydaji na Slovensko,
zaujimaju ich bizarné a zvlastne fenomény, ktoré sa tematicky spdjaju prave s religiozitou a/ale-
bo slovenskym vidiekom. Zaujem Vita Janecka o maridnske zjavenia v pohrani¢nej slovenskej
obci, v kontexte tychto inych ¢eskych transnacionalnych filmov, nie je teda nijako vynimocny,
skor potvrdzuje nastoleny trend.

Metodologické vychodiska

Korpus diel, ktoré sa venovali skimaniu c¢esko-slovenskych vztahov, kultdrnych a hlavne literar-
nych je dostato¢ne bohaty. Menej je toho uz v parametroch audiovizualneho spracovania, vo vy-
skume obrazov slovacity v ¢eskom filme. Cerpat budeme teda z doterajsiecho vyskumu literarno-
-historickych vztahov a zahrnieme aj sociologické vychodiskd. Ako metodologiu sme zvolili pristup
imagologickej komparicie.

Imagologia pdvodne Studovala obraz vlastného (autoimage) a cudzieho (heteroimage), narod-
né a etnické stereotypy, klisé, myty a predsudky v literdarnych umeleckych textoch. Reflexia ima-
gotypov sa ale da rovnako aplikovat na texty neliterdrne, utilitairnej povahy, cestopisy, reportaze,

®  Karel Vachek (1940 - 2020) bol vyznamny ¢esky dokumentarny filmar, pedagdg a myslitel, ktory posobil
najmi na FAMU (Filmova a televizna fakulta v Prahe). Jeho tvorba sa vyznacuje origindlnym pristu-
pom k dokumentu - prepajal politiku, filozofiu, histériu aj osobn reflexiu, ¢asto s iréniou a esejistickou
formou. Neusiloval sa o ,,objektivny“ dokument, skor o hladanie pravdy cez otazky, dialégy a montaz
roznych perspektiv. Ako pedagog bol velmi vplyvny — viedol Studentov k samostatnému mysleniu, kri-
tickému pohladu na spolo¢nost a k tomu, aby film chapali ako nastroj poznania, nie len rozpravania
pribehov. Oznacenie ,,Vachekovi $tudenti” sa pouziva pre jeho ziakov (napr. znamych ¢eskych dokumen-
taristov), ktori prebrali niektoré jeho principy: autorsku slobodu, esejisticky styl, déraz na spoloc¢enské
otazky a osobnu angazovanost. Nejde o formalnu $kolu, ale skor o neformalnu ,,tradiciu“ ¢i okruh tvor-
cov ovplyvnenych jeho pristupom.
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reklamné texty, alebo aj kinematografické diela. Prave filmova imagoldgia predstavuje dolezité
vyskumné pole, ktoré zahrna priamy pristup k vizualnym zobrazeniam Inych a proces produkcie
takychto $tandardizovanych obrazov.

V sucasnosti jedna vetva imagologie smeruje viac ku kultirnej ¢i vizualnej antropoldgii,
dejindm mentalit a etnopsycholdgii. Skima etnoobrazy urcené sociologickymi vychodiskami
a zohladnuje aj vysledky postkolonialnych studii. V linii zakladatelov imagologického vyskumu,
H. Dyserincka i Pageuxa, a nadvézujicou pracou Bellera i Leersena, mdZeme konstatovat, Ze
obrazy nereprezentuju realitu, v zmysle mimetického odrazu, kultirny priestor ,cudzieho sam
o sebe nejestvuje. Texty a filmy realitu spoluvytvaraju, nie st len sprostredkovatelmi. Obrazy st
vyrazom fikcie, konstruované mocenskym a intelektualnym diskurzom. Spisovatelia si ako objekt
svojho zobrazenia vyberajui cudzincov alebo cudziu krajinu, aby zdéraznili nielen blizkost a poro-
zumenie, ale najma hodnotovu a esteticku ,inakost* ¢i dokonca nadradenost. Jednotlivci i skupiny
teda v procese poznania objektivne nezachytavaju segmenty alebo podstatu mimotextovej skuto¢-
nosti, ale prostrednictvom metapozicie, t. j. jazykovo-syntaktickych opisov formujt ideologicka
konstrukciu sveta (Gafrik - Zelenka 2025).

Obraz ,iného“ vznikd procesom symbolizacie, predovsetkym metaforizdciou, oznacujuci
subjekt ,,cudzie pozoruje, hodnoti a zaroven konstruuje, aj pomocou aplikovania ,,otheringu®
¢ize scudzovania. Vznika imagotyp a ten sltZi obecenstvu aj na sebadefinovanie - konstituova-
nie autoimage. Tvorca mdze obrazy inakosti dekonstruovat, alebo ich len automaticky prebe-
rat, petrifikovat na stereotyp, a tym kanonizovat poziciu svojho ndroda voci cudziemu. Mdze
sa vnimat ako niz§i, podriadeny, nadradeny, alebo vnimat vzdjomny vztah ako afirmativny,
komplementarny.

V medzivojnovom obdobi, v ¢ase vzniku ceskoslovenskej kinematografie, presiakli repre-
zentacie slovenskych postav z literatdry, cestopisov aj do nového, a ako sa neskdr ukaze, velmi
vplyvného média - do kinematografie. Reprezentaciam slovenskosti v si¢asnom ¢eskom filme
sa venovala napriklad filmova teoreti¢ka Jana Dudkova v $tudii Mily iny: Slovenskd identita v ces-
kom filme po roku 1993 (Slovenské divadlo 2009), vztahom slovenskej a Ceskej identity sa venoval
slovakista Robert Pynset a Stanislav Holubec. O obraze ,,slovenskosti“ v topose drotara ako do-
minantnej v dobovej beletrii 19. storocia pi$e napriklad Anna Zelenkova. V§ima si, ze sa pri iom
uplatniuje ,,rousseauvsky preromanticky mytus ,pé6vodného ¢loveka; zijuceho v stlade s bozim
poriadkom prirody“ (Zelenkové 2018, 39), ktory v sebe koncentroval romanticky prvok, moti-
vicku exkluzivnost, a okrem socidlneho aspektu biedy stelesiioval charakterovo ¢istého ¢loveka
zIudu, a to najmé s kladnymi povahovymi vlastnostami a narodnym citenim. V' 19. storoci, v ob-
dobi spoluzitia Slovakov a Cechov v monarchii, v tzv. ,,zaldre ndrodov*, ¢eska spolo¢nost Slovakov
vnimala velmi kladne, ako ,bratov* a uz vtedy nachidzame autostereotyp Cechov ako ochrancov
Slovakov pred Madarmi: ,,Slovaky, resp. podle mnohych slovensky kmen ¢eského ndroda, vnimala
Ceska vefejnost pravdépodobné ponékud paternalisticky a s malou empatii pro jejich specifika®
(Holubec 2015, 70). Tento heteroobraz pokracuje aj po vzniku spolo¢ného $tatu, prvej republiky.
Holubec konstatuje, Ze uz v tomto obdobi Albert Prazak formuluje ¢eské stereotypy o typickych
vlastnostiach Slovakov: fatalizmus, odpor k realite, zvalovanie viny na iného, impulzivnost, mys-
lienkovy a citovy primitivizmus (2015, 71).

Pokial sa pozrieme na kinematografické diela, prvé vyrazné obrazy zo slovenského sveta sa
objavuju v Plickovych dokumentarno-etnografickych filmoch Zem spieva (1932), kde pozorujeme
atributy romantizmu a exotizmu. Dudkova ich nazyva ,,bezpe¢nym exotizmom* (2009), podob-
ne ako sebaprezentacie slovenskej identity v medzivojnovych filmoch Martina Frica (ide o filmy
Janosik (1935) a Hordubalové (1937) so slovenskym hercom Palom Bielikom v hlavnej ulohe).
Tieto reprezentacie vo filmoch nadvézuju na vyvojovo starsie heteroimages, ktoré najdeme v lite-
rature, cestopisoch a publicistike.
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Sociolég Holubec konstatuje, ze negativny obraz Slovenska je vytvarany v ¢eskej tlaci od roku
1991 a vrcholi v ¢ase po rozpade spolo¢ného $tatu, pritomna je ¢asto irdnia (2015, 155), pricom
identifikuje tieto narativne stratégie scudzovania — othering slovenskej inakosti: religionizacia,
feminizacia a gerontizacia, komunizacia, ciganizacia, ruralizacia, zobrazovanie Slovakov ako na-
cionalistov, tematizdcia opilstva, exotizacia, orientalizicia, emocionalizicia a iracionalizdcia.

Po rozdeleni spolo¢ného $tatu v roku 1993 vznikajt aj dve samostatné narodné kinemato-
grafie, ale stale spojené historicky a umeleckymi konexiami. Ceské spolo¢nost ma velky zdujem
o konstituovanie vlastnej autoimage a velky doraz kladie predovsetkym na kategérie Zapad -
Vychod, centrum kontra periféria, pricom samych seba umiestiiuje na Zapad a do centra.
»Reprezenticia Slovakov v ¢eskom filme tizko savisi s hladanim vhodnych obrazov seba samych,
s narodnou sebaidentifikdciou, pre ktoru je videnie Slovakov ako sympatickych, ale vdc¢sinou so-
cidlne, kultirne a ekonomicky slabsich, délezitym prvkom podporovania vlastného narodného
sebavedomia“ (Dudkovd 2009, 11).

Ale pozicia Cechov ako reprezentantov rozumu i muzskosti a Slovakov ako zenského principu
ma ovela hlbsie historické korene. Objavujt sa uz v pisani o Slovakoch v dielach autorov z obdobia
prvej republiky. Vladimir Macura konstatuje vo svojom diele Cesky sen (2005), ze v spdsobe ako
Cesi vnimajti Slovékov je nieco feminine. Atributy, ktoré im pripisujd st iracionalita, prirodnost,
spontannost. Feminizaciu Slovenska ako narativnu stratégiu ,otheringu® v pisani o Slovensku
v 90. rokoch 20. storocia spomina aj Holubec. Cesky autostereotyp a slovensky stereotyp sa vy-
tvara pomocou binarnych opozicii racionalny/emociondlny, muzsky/zensky, urbanny/vidiecky,
zapadny/vychodny, centralny a periférny. Konstituovanie ¢eského sebaobrazu prebieha pomocou
petrifikacie slovenského imagotypu ako Zenského, vychodného a iracionalneho.

Spiritudlny film

Okrem imagologickej perspektivy si budeme v§imat aj geneologické i Zanrové parametre oboch
filmov. KedZe ide o ndmet vyrazne dotovany religiéznymi motivmi, pozrieme sa na to, ¢i mozeme
v tychto filmoch identifikovat vlastnosti spiritudlneho diela. Vychadzajiac budeme predovsetkym
z préace Ceského filmového teoretika Jaromira Blazejovského, opierajuc sa o jeho definiciu, Ze spi-
ritudlny film je dielo ,,v némz posvatno neni jen véci tématu, nybrz i stylu: jedna se o filmy, které
divéka privadéji k nabozenské zku$enosti pomoci jistych strukturnich kvalit® (2006, 12) a jeho
kategorizaciu na duchovny film, ndbozensky film a spiritudlny film. Duchovny film je korpus diel,
ktoré sa vztahuju k viere a nabozenstvu. Nabozensky film definuje ako Zanrovu adaptaciu posvét-
nych textov a sfilmovanu hagiografiu. Pomenovanie spiritudlny film navrhuje len pre tie diela,
ktoré dosahuju duchovného t¢inku $pecifickym pouzitim vyrazovych prostriedkov. Blazejovsky
nadvizuje na $trukturalistické a hermeneutické tedrie a vymedzuje korpus spirituédlneho filmu na-
sledujicimi bodmi: ,,a) film disponuje specifickymi prostfedky k vyjadfeni posvatna; b) tyto pros-
tredky lze popsat jako specificky styl (Ayfre, Schrader); c) klicovou kategorii tohoto stylu je ¢as
(Valusiak, Deleuze, Florenskij); d) produktem tohoto stylu je jisty narativni modus (Fraser), jenz
uvadi divaka do zvlastniho recepéniho stavu; e) existuje tvrdé jadro spiritudlnich filma (Marczak),
jejichz analyzou lze vy$e uvedené teze dolozit“ (2006, 63).

Dalej zavadza vlastné terminy ako transcendentny Cas, transcendentny priestor a modus
pasivity. Modelovanie transcendentného sveta nachddza v priznakovom uplatneni ¢asu zéberu,
teda vytvaranim tvz. transcendentalneho casu ,,dlouhymi, zdanlivé zbytecnymi ¢i precnivajici-
mi zabéry, také zabéry typu metafyzické jizdy ¢i zatisi, jednak v mizanscéné® (Blazejovsky 2006,
98). Tieto postupy doplia zvukova stopa, hudba v kategérii kulttrnych citatov, alebo prirodné
zvuky. Hudobnd zlozka pomaha navodzovat aj dalsi znak spiritualneho filmu - atribut pasivity.
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Ten Blazejovsky chape ako kompozi¢ny faktor, spdsob snimania a rdmcovanie postavy v zabere.
,Pohyb postavy je ramovan s véts{ distanci, nez je distance neptiznakové. Cést akcentu se pre-
souvd z postavy na prostiedi, které ji obklopuje“ (Blazejovsky 2006, 107). Podstatny je aj sposob
snimania — uhol kamery, ktora zabera postavu z takého nezvycajného uhlu, ktory by mohol byt
hladiskom transcendentnej entity. Budeme si teda v$imat, ¢i sa prave tieto atributy nachadzaju
v analyzovanych dielach.

Interpretacna analyza a imagologicka komparacia filmov Ivetka a hora
a Vtedy na vychode

Ako spomina sam autor, Vit Janecek, k téme maridnskych zjaveni na Hore Zvir sa dostal este pocas
$tadii na FAMU v 90. rokoch 20. storocia. O ,Ivetce, které tenkrat bylo 17 let, toc¢il mdj spoluzak
z rezie Stano Kunda materiél pro cvi¢eni nazvané Zpovéd,“'* a k pribehu sa vrétil az po rokoch, ked
zas nasiel zaznam hrubého materidlu." Nacasovanie bolo idedlne, ,,protoze v Zivoté Ivety se zrovna
dély zasadni predély“'?. Zlomové okamihy, o ktorych rezisér hovori, spocivali v tom, ze Ivetka -
hlavna hrdinka, odisla z klastorného spolocenstva, zasnubila sa a rozhodla sa Zit ,,obycajnym Zi-
votom', vydat sa a zalozit si rodinu. Film ju zachytava prave v obdobi priprav na sobas a prechodu
z0 stavu ,,detskej vizionarky“ do stavu manzelského, ide aj o jej zenské dozrievanie a uzatvorenie
jednej kapitoly zivota. Vo filme sledujeme dve dominantné linie: su¢asnost — pripravy na sobas,
ktoré vyvrcholia svadbou. A liniu spominania, bilan¢ného monolégu, v ktorej hlavna hrdinka reka-
pituluje svoj Zivot od skusenosti zjavenia, medialny osial, vstup do klastora, spiritudlnu krizu a utek
z cirkevného spolocenstva k laickému Zivotu. Retrospektivna linia je komponovana zo spovedného
Ivetkinho monologu a archivnych materialov. Slovo spoved nie je ndhodné. Dominantnym obra-
zovym motivom tejto linky je prave detail Ivetkinej tvare, kde sa vracia reflexivne k vSetkému, ¢o
prezila a ¢o viedlo k fikénej sucasnosti filmu. Rozpravajice hlavy, teda staticky detail tvare, kde
postava ,,iba“ hovori na kameru, sa v§eobecne v dokumentaristike pouziva takmer pejorativne.
Je znakom, Ze tvorca nedokazal zachytit autentické situdcie, vizualizovat tému a priblizuje film skor
k publicistike. O problematike ,,mluvici hlavy“ v dokumentdrnom filme pojednéva aj Janeckova
habilita¢na prednaska, v ktorej mimo iného zdévodnuje, preco je v jeho filme takd dominantna
linia Ivetky rozpravajucej v detailnom zabere. ,,A¢ je v cirkevni praxi protéjskem zpovidaného zpo-
védnik, skute¢na zpovéd nesméruje k druhému ¢lovéku, ale kamsi hloubéji do nitra, k Bohu, které-
mu se zpovidajici otevira a sklada ucty. Ve filmu Ivetka a hora jsme ve stfizné narazili na problém,
ze rozvijeni Ivet¢ina vypravéni formou vizualnich situaci zacalo oslabovat vyznéni jejiho svédec-
tvi. A tak mizely nékteré situace na ukor ,mluvici hlavy’ ktera vcelku filmu osciluje mezi modem
svédectvi a zpovédi“ (Janecek 2014). Jane¢ek vymedzuje hovoriace hlavy v dokumentarnom filme
na zdklade ich pouzitia na hlavy rétorické, podavajuice svedectvo, popisné a raciondlne. Ivetkina
linia bilan¢ného retrospektivneho rozpravania patri do kategérie spovede, podava svedectvo, ale
zarovei sa spovedd z vnutorného prezitku. Prave v tejto linii nachddzame niektoré atributy, ktory-
mi definuje Blazejovsky spiritudlny film. Ivetka je v spovednom monolégu komponovana do pri-
rodného prostredia, rozprava s o¢ami uprenymi kdesi do neznama, nediva sa do kamery, ani na re-
ziséra, rozprava ticho a pokorne, uprimne ako v spovednici, v pozadi vidime prirodnu scenériu,

Rozhovor s Vitom Jane¢kom z roku 2008 v Aktudlné.cz s ndzvom Jak Zit se zjevenim, tize se Ivetka a hora:
https://magazin.aktualne.cz/kultura/film/jak-zit-se-zjevenim-taze-se-ivetka-a-hora/r~i:article:619013/.
Prave tento filmovy surovy material, ¢i dal$i videoamatérsky material na VHS, je vyuzity vo filme Ivetka
a hora. Ide o zdznamy rozhovorov, ale aj amatérske zabery modliacich sa dievcat, tranzu atd.

Rozhovor s Vitom Jane¢kom z roku 2008 v Aktudlné.cz s ndzvom Jak Zit se zjevenim, tiZe se Ivetka a hora:
https://magazin.aktualne.cz/kultura/film/jak-zit-se-zjevenim-taze-se-ivetka-a-hora/r~i:article:619013/.
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sos$ku Panny Marie vo vyklenku skaly, a jediny hudobny sprievod su zvuky te¢tcej vody, Sum lesa
a spev vtakov. Vo vrcholnej scéne tejto linie, kedy sa Iveta vyznava z pokusu o samovrazdu, znie
v pozadi surovy a drdsajici zvuk pily rezticej drevo. Kamera je trpezlivd, zostava na tvari Ivetky aj
vtedy, ked sa snazi ndjst spravnu formuldciu, aj vo vypitych chvilach, ked uz mléi. Nendjdeme tu
zvlastny uhol, ktory by nas dostaval do pozicie vyssej entity, ktord Ivetku sleduje, ale ramcovanie
postavy v prirodnej scenérii a celkové vyznenia tychto scén, navodzuju dojem, Ze po¢tivame spo-
ved, ktora nebola ur¢end priamo nam, ani filmu, ¢i reZisérovi, ale pravdepodobne priamo Bohu.
Uz samotny nazov filmu Ivetka a hora referuje, ze tematicky pojde o intimny portrét hlavnej hr-
dinky a jej vztah k tomu, ¢o sa na hore stalo. Hora konotuje viacero vyznamov: je to Hora Zvir,
na ktorej Ivetka prezila spiritudlnu skisenost, ktora jej zmenila Zivot. Hora, ktora k nej prisla,
na ktort ona musi vystuapit, s krizom, bremenom. ,,Skauti idii na horu a nesti si svoje bremend*,
hovori Ivetka v jednej scéne. Sizyfovska hora, s ktorou hrdinka mérne bojuje v ubijajtcej absur-
dite kazdodennosti, hora, ktord vo vertikale neustale prevysuje vietkych Zzijucich v jej tieni. Film
otvara linia sucasnosti — priprav na svadbu, pohlad na Horu Zvir, hornatd priroda v pohrani¢i
a folklorna rusinska piesen, ktort spievaju tri Zeny sediace pod nédbozenskym obrazom. Linia
sticasnosti sa najviac priblizuje etnografickému exotizmu, rezisér akcentuje krasu divokej letnej
slovenskej prirody, folklorne piesne, zvykoslovie, ritudly, modlitby a vyjavy z pute, malebnu let-
nu provin¢nost zapadnutej dediny. Niektoré scény, najma tie, v ktorych vystupuji dedinské muz-
ské postavy, s jemne komedialne, alebo dojimavo tragikomické, autor sa ale vyhyba karikatdre
a irénii. Obraz periférie je laskavy, takmer poeticky. Exotiku slovenského vidieka este podciar-
kuje nutnost ¢eskému obecenstvu otitulkovat postavy rozpravajice rusinskym nare¢im. Prvé slo-
va, ktoré Ivetka venuje rezisérovi/divikom su: ,,Vidno Tatry, podte sa pozriet!”, pricom nasleduje
zaber na slovenské velhory. Uz v prvych piatich minutach filmu je teda vytvarany typicky obraz
Slovenska, ktory pozostava z ruralnych motivov, obrazu Tatier, folkloru, naivity, hor a religiozity.
Ked Holubec (2015) spomina feminizaciu ako jednu zo stratégii ,,otheringu® slovacity v ¢eskych
médiach, tak ju mdzeme pozorovat aj v tomto filmovom diele. Janecek si v§ima predovietkym
zenské postavy. Muzi st vo filme ovela menej pritomni, v scénach, kde vystupuju, pdsobia skor sub-
misivne, nemotorne ¢i zakriknuto (Ivetkin snibenec), komedialne (Ivo, Ivetkin kamarat) ¢i naivne
az smie$ne (chlapci na motorkach).

Zo Zivotopisnych udajov o Ivetke vieme, ze po opusteni klastora pracovala v zahranici,
Rakisku, Nemecku a Anglicku, takisto sa naucila hovorit nemecky aj anglicky. ReZisér opomina
tuto jej rovinu, nevidime ju napriklad v Ziadnom urbannom prostredi, film sa sustreduje len na jej
pritomnost v dedinke Litmanova. Priestory, v ktorych ju film ukazuje, su takmer vzdy rurélne:
dedinsky dom, kuchyna, dvor, zahrada, policko, a predovsetkym ju usadza do prirodnych scené-
rif - na pozadi lesa, hor a skal.

Ked sme na zaciatku pomenovali tento namet ako pribeh s tajomstvom, pristavme sa blizsie
pri topose zazraku. Jedna z neodbytnych otazok, ktoré si kladie divak pri sledovani filmu je: Verit
¢i neverit? Bolo zjavenie Panny Marie halucindcia, psychologicky fenomén, alebo naozajstné zja-
venie? Klamali dievcatd a klama dodnes, alebo naopak, prezili nieco autentické a hovoria pravdu?
Janec¢kov film vsak na tato otazku neodpoveda. Lepsie povedané, ani si ju nekladie. Jeho film nie
je investigativinym skiimanim pravdivosti zjavenia, ,,kli¢ovy fenomén marianského zjeveni pro néj
zlistava nepopiratelnym dogmatem, zjevenim ,véci o sobé, uzavienym jakémukoli dotazovani®
(Pivoda 2008). Autora zaujima len to, ako zjavenie zivot hrdinky zmenilo, pricom tuto otazku
ma aj v anotacii filmu: Ako Zit so zjavenim? Film buduje akoby detektivnu zapletku s otazkou
¢o sa vlastne stalo. Postupne, trpezlivo odpoveda, priam kontemplativne vedie divaka pribehom
od momentu zjavenia po sucasnost. Nespochybriuje ale nadprirodzent skusenost Ivety. Hlavnou
otazkou detektivky je otdzka, ¢o nasledovalo po zjaveni a akou cestou Iveta presla, aby sa dostala
do bodu, v ktorom ju zachytéva film. Cast kritiky a divackeho obecenstva ocenila tento empaticky
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re$pekt reziséra voci Ivetinej nadprirodzenej skuisenosti, ale v niektorych pripadoch bol prave
nedostatok investigativneho pohladu kritizovany.

Paradoxne, ani Vojtekov film Vtedy na vychode investigativne neskiima autenticitu zjaven,
neproblematizuje samotny fenomén zazraku. Vojteka nezaujima ani osobné prezivanie viziona-
riek, ovela viac sa ststreduje na socialny kontext dediny, a to je najvyznamnejsi rozdiel oproti
Janec¢kovmu pristupu. Prave tento fenomén vyludiiovania zaujal aj reziséra Jara Vojteka, ktory
sa dlhodobo vo svojej tvorbe venuje témam periférie, socidlnej exklizie, vystahovalectva, ludom
na okraji spolo¢nosti a romskej komunite.”® Ako konstatuje filmovy teoretik Martin Paltch, téma
»pute v zmysle vystahovalectva z Litmanovej do Ameriky za lepSou pracou a s tym suvisiacimi ma-
teridlnymi vyhodami v kontraste s témou ptte ako pristahovalectva do Litmanovej st zakladnymi
nosnymi piliermi obsahovej osnovy Vojtekovho dokumentu® (2013, 423). Vojtek postupmi ankety
spovedd miestnych dedincanov, ale aj prichddzajuicich putnikov a poskytuje axiologicku analyzu
ich motivécii. Niektori prichadzaji na horu Zvir, aby ziskali duchovnu potravu, druhi odchadzaju
z Litmanovej, aby si nasli lepsie platent pracu. Na rozdiel od ¢eského pohladu, Vojtek ako do-
maci tvorca, citlivo vnima a ukazuje zaostalost kraja, ekonomicku biedu. Na rozdiel od Vojteka,
u Janecka vidime idylickd priam Boziu zdhradu slovenskej prirody, jeden z recenzentov trochu
ironicky komentoval efektnost formalnej stranky filmu: ,,Zabéry Bramna Pazitky jako stfizené
ze Zelar, sttihy lidové znéjicich ceremonidlnich vicehlasii do najezdii kamery z mimoobrazového
pole“ (Pivoda 2008). Vo Vojtekovej verzii Litmanovej vidime zimné aj pochmurne scenérie, s ak-
centovanim surovej dedinskej prirody, socidlnej a kultirnej zaostalosti ¢i materidlnej chudoby.
Nevyhyba sa kritickym komentdrom nizkej dedinskej religiozity a fudovej zboznosti. Casté st
ironizujuce kritické vizualne komentare na stanky plné gycovych sosiek a ruzencov, obchodiky,
vymena nabozenskych predmetov, ruzencov za bankovky. Naproti tomu Jane¢ek vnima komparz
veriacich na puti s reSpektom, ich citové pohnutie ponima ako uprimné.

Aj tu sa prejavuje rozdielnost postojov. Zatial ¢o Vojtek pomenuva nizku dedinsku religiozi-
tu, pttnikov ako vyprazdnenu tradiciu, ¢i dokonca fanatizmus, Janecek je tprimne fascinovany
spiritudlnym prezitkom veriacich. Vnima ho ako nie¢o komplementarne k ateistickej ¢eskej spo-
lo¢nosti. Vojteka viac zaujimaju socidlne kontexty vystahovalectva a na mozaike pribehov stavia
rozne postoje k duchovnému/sakralnemu a materidlnemu/socialnemu na vymedzenom vyseku
z reality, pricom buduje kontrast svetskych a sakralnych motivacii ¢loveka v priestore ptitnického
miesta, symbolické a metaforické vyznamové konotacie vo vztahu k religiozite i k viere v osobné
alebo duchovné sily ¢loveka (Paltich 2013, 423).

Uz nazov Vojtekovho filmu Vtedy na vychode konotuje jednak ironickd altziu na western Vtedy
na Zdapade, teda na koncept ,divokého vychodu Slovenska®, zaostalej a vobec nie malebnej peri-
férie, kde je e$te mozné najst aj ludi, ktori veria nadprirodzenym zjaveniam. Odkial [udia utekaju
za pracou, ale kam zas prichddzaju ludia z mesta. Jeden z dotazujucich pride Zit z Bratislavy, iny sa
vrati az z Australie v spiritudlnej krize, alebo ako utek od ,.civilizacie“ a materialneho sveta.

Topos zazraku

Jednym z taziskovych motivov tohto pribehu je prave nadprirodzena skiisenost a zdzrak na Hore
Zvir. Pozrime sa na to, ako vizualizovali a modelovali tento taziskovy topos obaja reziséri.
Vo Vojtekovom filme o zjaveni rozpravaju obe vizionarky. Ivetka, v ¢ase nakricania filmu este

13 Natocil napriklad filmy Hranica (2009) o slovensko-ukrajinskej pohrani¢nej obci Slemence, My zdes

(2012) o kazasskej rodine imigrantov na Slovensku, romskej problematike sa venoval vo filmoch Rémovia
idui do volieb (2005), Treti koniec palice (2023) a problému vystahovalectva sa venoval aj vo filme Turnus
(2022). Televizny film Vtedy na vychode (2000) je jeho druhym dlhometraznym filmom.
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novicka, sedi v interiéri kostolnej kaplnky, v pozadi vidime oltar a nabozenské vyjavy, v mni$skom
rachu a precitene, ale zautomatizovane rozprava o zjaveni. VA¢si priestor venuje Vojtek druhej
vizionarke, ktora u Janecka uz nevystupuje — Katke.

Katka sa medzitym vydala, je matkou a reZisér ju snima v polocelku, sedi v doméacom obleceni,
s prekrizenymi nohami, v pozadi je nettulny priestor izby a radidtor. Je tu snaha odsakralizovat
motiv marianskeho zjavenia. Jej viac menej nauceny a zautomatizovany monoldg o tom ,ako sa
to stalo“ posobi v chladnom prostredi spalne takmer absurdne a nepatri¢ne. Pritomny je anketovy
princip, scudzenie, scivilnenie, odstup. Vojtek sa zdmerne vyhyba tomu, aby vyvolaval u divaka
spiritudlny zazitok zjavenia. Ponechéva si odstup a implicitne nadprirodzenu skusenost desakrali-
zuje a zbavuje emocionality. Naproti tomu, ¢esky tvorca klti¢ovi scénu zjavenia v chatke inscenuje.
O problematike zobrazovania nadprirodzeného piSe aj Jaromir Blazejovsky a pomdha si anald-
giou s fantastickym Zanrom. Zobrazenie nadprirodzeného v spiritualnom filme je problematické,
pretoze sa ,nejednd o zalezitost klidnou ani nevinnou, nebot nejde o nic mensiho nez o prechod
na jinou ontologickou rovinu. Analogii k tomuto procesu zname z thrillert a horort, které dosa-
huji napinavého ¢i hriizostrasného efektu pravé znejisténim ontologického statusu fikéniho svéta®
(2006, 71). Aj Janecek tento metafyzicky obrat vo filme intertextualne prepdja s fantastickym Zan-
rom. Ivetkinu sugestivnu vypoved prerusi ,flashbackom® - inscenaciou pohladu dievcat z chatky,
s hororovou zvukovou stopou, po¢ujeme zrychleny dych a mysteriézne zvuky. Scéna v chatke je
zru¢ne implementovand medzi autenticky archivny material a reZisér tak vytvara iluziu, ze zaber je
tiez stcastou archivu, pouziva Zanrovy postup found footage hororu. Film sa takisto kon¢i zanro-
vou aliziou na hororovy a thrillerovy filmovy Zéner. Zatial ¢o v dome je veseld svadobna hostina,
kamera odchddza temnou cestou z dedinky Litmanovd, do surredlnej az hororovej noci a ramcuje
film mysteridzne.

Modelovanie obrazu religiozity

Film Ivetka a hora bol v ¢eskej odbornej aj divackej reflexii prijimany vysoko pozitivne. Vzhladom
na vyssie uvedené skutocnosti o ateistickej povahe ¢eského naroda to mozno vyznieva paradoxne.
Janecek religiozitu vo svojej snimke modeluje v troch planoch. Prvym pldnom je priestor samot-
nej hlavnej hrdinky, druhym je komparz - viera a religiozita putnikov, dedin¢anov, Ivetkinho
okolia, a tretim pldnom je religiozita cirkevnych hodnostéarov.

Ivetkine prezivanie nabozenskej skisenosti je od jej prvych viet modelované ako autentické,
hlboké a tprimné. Uz v prvych minttach filmu ju exponuje ako ¢loveka, ktorému sa prieci pokry-
tectvo a vyprazdnena zautomatizovana tradicia, a ktory je dokonca v istej opozicii vo¢i autoritam:
»NdboZensky zivot, ktory viedli moji rodicia, bol viac menej tradicia. Ni¢ viac. Ja si pamcdtdm, Ze ako
dieta ma zrafiovala tdto neviprimnost. Som si hovorila, Ze ja ked vyrastiem, nebudem chodit do kos-
tola. Nevidela som zmysel toho. Ked' sa Zije indc.“!* V priebehu filmu dalej hovori o tychto témach:
konflikt s rodi¢mi, medzigenera¢ny problém — dospeli jej neverili, ze videla Pannu Mariu, obvino-
vali ju, Ze si vymysla, detské sklamanie z reholnikov, o svojom vstupe do kldstora Ivetka implicitne
hovori, Ze ju do toho zmanipuloval a dotlacil knaz, ked vyjadrila svoje pochybnosti o povolani
mnisky, knaz ju presvied¢al, ze ide o ,,diabolské pokusenie®, v klastore robila vSetko preto, aby ju
vyhodili, zdmerne porusovala pravidld. V pohnutej spovedi o tom, ze, paradoxne, ,,v kldstore to
bolo peklo®, rezisér nechdva zniet vypoved mimo obraz vo zvukovej stope, kamerou snima prirodu
Litmanovej cez priezor klietkovej vyplne — ktord konotuje vdzenie. Vo vrcholnej scéne, kde Ivetka
prizna pokus o samovrazdu, aby unikla reholnému zivotu, po¢ujeme v pozadi drasavy zvuk pily.

" Citacie z filmu - od mintty 8:35.
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Ivetku film nezobrazuje pri odriekani kanonizovanych cirkevnych textov, v interiéroch kostola,
uradnych budov, v dialégu s cirkevnymi predstavitelmi, pri svitej omsi, s rekvizitami, malokedy
hovori o Bohu a Jezi$ovi, dominantne rozprava o svojej skusenosti s Mariou a vizii. Prave tym
modeluje jej religiozitu ako mimo instituciondlnu, autentické prezivanie viery, ktoré je mozno
dokonca v opozicii, alebo v rebélii voci oficidlnym cirkevnym autoritim. Druhy plan religiozity
buduje rezisér na vyjavoch putnikov a dedin¢anov. Recenzenti ocenovali, Ze sa film neposmieva
»davu poutnikd proudicich na horu Zvir za nadéji i posvécenou vodou, jestli nejsou ndhodou
pouhé ovce (nikoliv ovecky pastyte Hospodina)“ (Prochdzka 2008), vyuziva Gprimné prejavy
viery, ludi vystupujuicich vo vertikdle na horu Zvir, nesucich si svoje bremend, ¢i to je sklamanie
z0 Zivota, plastova flasa na zazra¢nt vodu, alebo igelitka z obchodného domu, Janecek nekritizuje,
a na rozdiel od Vojteka, ani nepouziva detail ako ironicky komentar. V tomto plane zaujima skor
etnograficky postoj a vyuziva davy patnikov ako predelujtci chor spievajici nabozné piesne.

Najviac ironicky modus vyuziva Janec¢ek v rozhovoroch s cirkevnymi hodnostarmi. Muzi -
knazi, sedia ako uradnici za stolom obklopeny sakralnymi predmetmi, vyjadruju sa alibisticky, ich
prejav je plny fraz a dogiem. Najironickej$i moment najdeme v zavere filmu, ked sobdsiaci kiaz
nemotorne pouzije v kdzni analdgiu neautentickosti filmového umenia a Zivota.

Reflexia spiritualnej témy Ivetka a hora v ceskych médiach

Reflexiu Janec¢kovho filmu sme skimali na korpuse recenzii a medidlnych vystupov, a to predo-
véetkym z internetovych dennikov. Konstatujeme, ze takmer vsetky recenzie a analyzy boli afir-
mativne, ale vacSina z nich si v§imala najmd samotnud postavu Ivetky, pricom sa malo venovali
formalnemu prevedeniu filmu. Zaujem ziskala predovsetkym charizma hlavnej postavy. ,Vzdyt
tajemstvi toho filmu je i v tom, Ze ona se stava jakousi ,Panenkou Marii‘ - tedy nadéji né¢eho du-
chovniho pro ostatni v naSem svété. [...] Janeckovi se jasnym vymezenim tématu a volbou hrdinky
podarilo ukazat, jak moc v dnes$ni dobé chybi zddnlivé samozfejma lidskd dobrota a usilovani
o ni“ (Prochazka 2008).

Takéto napospol afirmativne prijatie filmu aj toho, Ze vynechava kritické stanovisko skiumania
pravdivosti ale nezostalo bez kritiky: ,OvSem z filmu, ktery mél potencial kritického ptistupu
k fenoménu zjeveni, coz pfinejmensim zahrnuje prezentaci alespon dvou stran — vérici‘ a ,nevéri-
ci' (mezi nimiz v8ak bezpochyby existuje pozoruhodné spektrum téch, kteti jedno ¢i druhé ¢ini
pouze ¢aste¢né), se stalo cosi jako religidzni ¢i turistické PR. [...] Pro¢ ve filmu nevystupuje nikdo
z ,opa¢ného' nazorového tabora? Treba psycholog, psychiatr, filosof, fyzik nebo ptirodovédec?
Je z jejich pohledu viibec mozné, aby k takovéto udalosti doslo? Jaka je skute¢nd povaha fenome-
nality tohoto fenoménu?“ (Pivoda 2008).

Je pozoruhodné, Ze ide len o jednu reakciu, a bolo by nanajvys$ podozrivé, ak by nezaznela
z Ceskej strany. Napriek tomu, afirmativne prijatie celého Janeckovho konceptu v médidch mo-
Zeme povazovat za prejav komplementarneho vztahu ceskej a slovenskej spolo¢nosti. Mozeme sa
len domnievat, Ze ak by k podobnému pribehu doslo v Ceskej republike, marianske zjavenie by
bolo zo strany ¢eskych dokumentaristov podrobené prisnemu oku kritického a ateistického rozu-
mu, ironizacii a investigativnemu skiimaniu. Slovensky vidiek je tak konstituovany ako ,,bezpe¢na
exotika®, rozpravkovo malebny priestor, pri ktorom je akceptovany aj nadprirodzeny fenomén.
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Zaver

Dokumentarny film Vita Janecka a imagémy slovacity, ktoré v nom nachadzame, nadvazuju
na liniu Plickovych dokumentarnych filmov fascinaciou slovenskou horskou prirodou, ¢istotou
slovenského ruralneho ¢loveka a magiou periférie. Tieto imagémy potvrdzuju aj heteroobrazy slo-
vacity v ¢eskych filmoch ako rurélnej, nevinnej, prirodnej identity, komplementarnej k urbanne;
ateistickej ¢eskej spolo¢nosti. Vo Vojtekovom filme sa zas objavuju obrazy - autoimage, sebaexoti-
zovania a sebakolonizacie, ¢i kultirnej zaostalosti, tak ako ich mézeme ndjst aj v inych dokumen-
tarnych filmoch toho obdobia, ktoré sa venuju obrazom periférie z vychodného Slovenska, napr.
Osadné (2004) od Marka Skopa.

Janeckov film vykazuje niektoré atributy spiritualneho filmu, strdca prizna¢ny ,,cesky humor®,
prvky absurdity, naopak, dokonca sa zlahka nori do jemného patosu a dojatia. Vojtekov filmov
v niektorych scénach modeluje skor tragikomickost a iréniu.

Ako spomina jedna z Ceskych recenzii, naraza tak predovsetkym na ceské predsudky a anti-
klerikalne resentimenty: ,Ivetka boti vSechny predsudky, které bychom mohli vici hlavam po-
mazanym, okdzalym a svatym mit“ (Prochazka 2008). A zdoraznuje: ,Vzdyt tajemstvi toho filmu
je iv tom, ze ona se stava jakousi ,Panenkou Marii® - tedy nadéji né¢eho duchovniho pro ostatni
v nasem svété“ (Prochdzka 2008). Pricom ti ,,ostatni v nasom svete“ su, pravdepodobne, ceski
obcania, ktorych sme spominali vo vy$$ie zmienenych $tatistikdch. Tento postoj moze vyzerat
kontroverzne a paradoxne. Na druhej strane vSak treba pripomentt vyssie zmienené Statistiky
v tvode prispevku. Nendbozensky neznamend automaticky ateisticky. V Cesku je pritomny hlad
po spiritualite, ¢o sa prejavuje aj v popularite nabozenskych siekt. Tak sa zd4, Ze spiritualne a nad-
prirodzené zazitky nie su Casti Ceskej spolo¢nosti vobec proti srsti, dokaze ich prijimat, problé-
mom je u nich institucionalizované ndbozenstvo a katolicka cirkev predovsetkym. Ale film sa vola
Ivetka a hora. Rezisér napriek véetkému modeluje Ivetku skor ako viziondarku, ¢loveka, ktory prezil
spiritudlna krizu, teda nie ako poslusnu ,,ovecku® Hora konotuje prirodné, vzostupné, vertikalu,
je to aj biblicky motiv, hora je miesto kam treba vystupit. A zaroven aj emblematicky obraz horna-
tého Slovenska. V tychto kontextoch tuspech ¢eského filmu o slovenskych marianskych zjaveniach
nepdsobi az tak prekvapivo.
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